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Introduction 


In the Name of Allah, the All-Merciful, Most Merciful 

W: seek His help and may Allah bless our master Muhammad 

and his family and Companions and grant them abundant 
peace. Thus speaks the fagih, imam of knowledge and action, the 
hadith scholar, Abu ‘Abdullah Muhammad ibn Ahmad ibn Abi Bakr 
ibn Farh al-Ansari al-Khazraji al-Andalusi, then al-Qurtubt: 

Praise belongs to Allah who began by praising Himself before any 
praiser praised Him! I testify that there is no god but Allah alone 
with no partner, the Lord who is One and Self-Sustaining, the 
Living, Self-Subsistent Who does not die, the Master of Majesty and 
Nobility and immense gifts, He Who has spoken the Qur’an, He 
Who created the human being and blessed him with faith and sent 
His Messenger Muhammad #> to make the message clear. He sent 
him with the Clear Book, which distinguishes between doubt and 
certainty, which eloquent men cannot oppose and intelligent men 
cannot contradict. They cannot produce its like, even if they help 
one another. He made its examples lessons for those who reflect on 
them and His commands guidance for those who study them. In it 
He explains the obligatory judgments and differentiates between the 
lawful and unlawful. In it He repeats admonitions and stories for 
understanding and different types of metaphors and reports about 
matters of the Unseen. 

Allah Almighty says, ‘We have not omitted anything from the Book.’ (6:38) 
He addresses it to His friends and they understand; and He explains 
to them what He means in it and they grasp it. So those who recite 
the Qur’an bear a concealed secret of Allah and guard His 
preserved knowledge. They are the caliphs of His Prophets and His 
trustees, who are His people, elite and chosen ones. The Messenger 
of Allah > said, ‘Allah has his own people (ah/in) among us.’ They 
asked, ‘Who are they, Messenger of Allah?’ He replied, “They are 
the people of the Qur’an, the people of Allah and His élite.’ Ibn 
Majah transmitted it in the Suman and Abu Bakr al-Bazzar in his 
Musnad. 

Anyone who knows the Book of Allah and remembers what has 
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been explained to him in it should be restrained by its prohibitions 
and fear Allah, be mindful of Him and be ashamed before Him. He 
has taken on the heavy responsibility of the Messengers and has 
become a witness at the Rising against any opponents among the 
people of other religions. Allah Almighty said, ‘Jn this way We have 
made you a middlemost community, so that you may act as witnesses against 
mankind.’ (2:143) The proof is against the one who knows it and 
neglects it, rather than against the one who is lacking in it and 
ignorant of it. If someone is given knowledge of the Qur’an and does 
not benefit from it, is not constrained by its prohibitions and is not 
deterred by it, and commits ugly sins and vile crimes, the Qur’an is 
an argument against him. The Messenger of Allah & said, “The 
Qur’an is an argument either for you or against you.’ Muslim 
transmitted it. Therefore it is obligatory for anyone chosen by Allah 
to memorise His Book to have proper respect for it, reflect on the 
truth of its words, understand its marvels and clarify what is unusual 
in it. The Almighty says: ‘/t 2s a Book We have sent down to you, full of 
blessings, so let people of intelligence ponder its Signs’ (38:29) and ‘Will they 
not then ponder the Qur’an or are there locks upon their hearts?’ (47:24) May 
Allah make us among those who respect it properly, reflect on it 
deeply, implement its justice, fulfil its conditions and do not seek 
guidance elsewhere! May He guide us to its outward signs and 
radiant definitive judgments and by it combine for us the best of this 
world and the Next! He is worthy to be feared and entitled to 
forgive! 

Then He gave to His Messenger clarification of what was 
unspecified, explanation of what was difficult, and determination of 
what was probable, so that, as well as conveying the Message, he 
showed his special competence regarding the Revelation which was 
entrusted to him. Allah says: ‘And We have sent down the Reminder to you 
so that you can make clear to mankind what has been sent down to them.’ 
(16:44) Then, after the Messenger of Allah #$ the scholars were 
appointed to educe the meanings which it indicates and to point out 
its principles in order that through ythad they may reach the 
knowledge of what is meant. By that they are distinguished from 
others and are singled out for reward on account of their efforts. 
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Allah Almighty says: ‘Allah will raise in rank those of you who believe and 
those who have been gwen knowledge.’ (58:11) So the Book became the 
basis, the Sunnah its clarification, and the deduction of the scholars 
its exposition and elucidation. Praise be to Allah who has made our 
breasts the vessels of His Book, our ears the springs of the Sunnah of 
His Prophet ?, and our aspirations directed to learning the Qur’an 
and investigating its meanings and unusual words, and through that 
our seeking to please the Lord of the worlds and rise to knowledge of 
the din. 

The Book of Allah is the source of all the sciences of the Shart‘ah 
which convey the Sunnah and the obligatory. It was brought down 
by the Trustworthy One of heaven to the Trustworthy One of the 
earth. I thought that I should devote myself to it for my entire life 
and devote my strength to that cause by writing a brief commentary 
on it containing some points of ¢afsir, linguistics, grammar, and 
recitation, refutation of the people of deviation and misguidance, as 
well as several hadiths which attest to what we mention in it 
regarding judgments and the revelation of adyahs, thereby combining 
the meanings of both and explaining what is abstruse in them using 
the statements of the Salaf and those who followed them. I have 
done this to remind myself and as a security for the day when I am 
buried, and as a righteous action to continue beyond my death. 
Allah says: ‘On that Day man will be told what he did and failed to do’ 
(75:13) and ‘Each self will know what tt has sent ahead and left behind.’ 
(82:15) The Prophet # said, ‘When a man dies, his actions are cut 
off except for three — an ongoing sadaqah and knowledge which 
brought benefit and a virtuous child who makes supplication for 
him.’ 

I intend in this book to attribute statements to their speakers and 
hadiths to their compilers. It is said that part of the blessing of 
knowledge is to ascribe a statement to its speaker. Many unattributed 
hadiths are reported in books of ¢tafsitr and figh and so the one who 
reads them does not know who transmitted them. Therefore 
someone without information about that remains confused and does 
not know the sound from the weak. It is a vast science. Therefore he 
does not accept it as evidence until he knows the person to whom it 
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is ascribed among the famous imams and reliable scholars of Islam. 
We have indicated some of that in this book. Allah is the One Who 
grants success. I have only used those stories of commentators and 
reports of historians that are necessary for clarification purposes and 
also help to elucidate the ayahs which contain legal rulings so as to 
disclose the full meaning and guide one to what is demanded by 
them. With every adyah I have included whatever rulings it contains 
and other matters that we will explain, when it contains reasons for 
its revelation, unusual commentary and wisdoms. If it does not 
contain any legal judgement, I talk about its interpretation. 

The full title of this book is: The General Judgments of the Qur’an 
and Clarification of what it contains of the Sunnah and @ahs of 
Discrimination. May Allah make it sincerely for His sake and grant 
me and my parents the benefit of it. He hears the supplication and is 
quick to respond. Amen. 
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The general virtues of the Qur’an and encouragement to 
study it. The excellence of the one who seeks it, recites it, 
listens to it and acts by it. 


This topic is vast and scholars have written many books about it. 
We will mention some points that point out the excellence of the 
Qur’an and what Allah has prepared for its people when they are 
sincere for His sake and act by it. The first aspect of the excellence 
of the Qur’an that the believer should be aware of is that it is from 
the Lord of the worlds and is uncreated. It consists of unparalleled 
words and has a quality which has no equivalent or like. It comes 
from the Light of Allah’s Essence. Recitation of it is by the voices of 
the reciters and their vocalisation. It is their acquisition and they are 
commanded to do it as an obligation in certain acts of worship and 
it is recommended at many times. They are reproved if they avoid it, 
and are rewarded for doing it and punished for abandoning it. This 
is something that the Muslims, the people of the ‘Truth, agree on. 
Traditions state that and well-known reports prove it. 

Reward and punishment are only connected to what is part of 
what people earn, as will be explained. Were it not that Allah had 
placed in the hearts of His slaves the strength to bear it so that they 
can reflect on it, study it and remember what it contains regarding 
obedience to Him, worship and performing their duties and 
obligations, they would be too weak and would collapse under its 
weight or perish. How could they bear it when Allah says, “Had We 
sent down this Qur’an onto a mountain, you would have seen it humbled, crushed 
to pieces out of fear of Allah’ (59:21)? What is the strength of hearts 
compared to that of the mountains? But Allah provided His slaves 
with the strength to bear what He wishes as a favour and mercy 
from Him. 

As for traditions about this topic, the first is what at-Tirmidhi 
transmitted from Abu Sa‘id that the Messenger of Allah > said, 
“The blessed and exalted Lord said, “If anyone is distracted from 
asking Me by the Qur’an and remembrance of Me, I will give him 
better than what I give to those who ask.’ He also said, “The 
excellence of the words of Allah over all other words is like the 
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excellence of Allah over His creation.’ He said that it 1s a hasan gharib 
hadith. Abu Muhammad ad-Darimi as-Samarqandi reported in his 
Musnad that ‘Abdullah said, “The seven long sérahs are like the 
Torah. ‘The siirahs with a hundred dyads are like the Gospel, and the 
Mathani is like the Zabur. The rest of the Qur’an is excellent in 
itself.’ 

In at-Tirmidhi, al-Harith reported that ‘Ali said, ‘I heard the 
Messenger of Allah > say, “There will be trials like patches of dark 
night.” I asked, “Messenger of Allah, how can one escape them?” 
He replied, “The Book of Allah, blessed and exalted be He, contains 
your history, information about what came before you, news about 
what will come after you and correct judgment between you. It is 
decisive, not a jest. Allah will crush any tyrant who abandons it and 
Allah will misguide whoever seeks guidance from other than it. It is 
the Firm Rope of Allah, His Clear Light and the Wise Reminder. It 
is the Straight Path. Passions are not misguided by it, tongues do not 
become sated with it, and the godfearing do not become bored by it. 
It does not wear out when it is recited a lot, and its wonders do not 
cease. It is that which the jinn did not leave once they had heard it. 
They said, ‘We heard a wonderful Qur’an which guides to right guidance.’ 
(72:1-2) Whoever knows it has knowledge which takes precedence. 
Whoever utters it speaks the truth. Whoever judges by it 1s just. 
Whoever acts by it is rewarded. Whoever calls to it is guided to a 
straight path. ‘Take it, O one-eyed.’ (‘(One-eyed’ referred to al- 
Harith). Ash-Sha‘bi accused al-Harith of lying and of being of no 
consequence. There are no evident lies from al-Harith, but he 1s 
reproved for his excessive love for ‘Ali and preferring him to anyone 
else. Allah knows best, but this is why ash-Sha‘bi called him a liar, 
since he preferred Abu Bakr and states that he was the first to 
become Muslim. Abu ‘Umar ibn ‘Abd al-Barr said, ‘I think that ash- 
Sha‘bi was punished for what he said about al-Harith al-Hamdani 
being a liar.’ 

Abu Bakr Muhammad ibn Bashshar ibn Muhammad al-Anbari, 
the linguist and grammarian, says in his book, The Refutation of the 
One who Opposes the Recension of ‘Uthman, transmitting from ‘Abdullah 
ibn Mas‘td that the Messenger of Allah #} said, “This Qur’an is the 
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Banquet of Allah. Learn as much as you can from His Banquet. 
This Qur’an is the Rope of Allah, and it is the Clear Light and 
Useful Healing. It is a protection for the one who clings to it and a 
rescue for the one who follows it. It is not crooked and so puts things 
straight. It does not stray so as to be blamed. Its wonders do not 
cease. It does not wear out with much repetition. So recite it. Allah 
will reward you with ten good deeds for every letter of its recitation. 
I do not say that AkfLam-Mim is a letter. Let me not find any of you 
placing his foot on the other abandoning the recitation of Surat al- 
Baqarah. Shaytan flees from a house in which Surat al-Baqarah is 
recited. The house most devoid of good is a house empty of the 
Book of Allah.’ 

In his Gharib Abu ‘Ubayd quotes ‘Abdullah (ibn Mas‘ud): “This 
Qur’an is the Banquet of Allah. Whoever enters it is safe.’ He said, 
‘The interpretation of the hadith is that it is a metaphor. The 
Qur’an is likened to something Allah has prepared for people. ‘They 
have good and benefit from it. Then He invites them to it.’ If the 
word 1s ‘ma’dubah’, then it is something that someone prepares and 
then invites people to partake of. If it is read as ‘ma’dabah’, it means 
the means of instruction which leads to someone having good 
manners (adab). The evidence for this is found in another hadith: 
“This Qur’an is the means of instruction of Allah Almighty, so learn 
from His means of instruction.’ Al-Ahmar said that both words are 
from different dialects and mean the same thing, but I have not 
heard anyone besides him say this. I prefer the first explanation. 

Al-Bukhari transmits from ‘Uthman ibn ‘Affan that the Prophet 
said, “The best of you is the one who learns the Qur’an and teaches 
it.’ Muslim transmitted from Abu Musa that the Messenger of Allah 
> said, “The metaphor of a believer who recites the Qur’an is that 
of a citron — its scent is fragrant and its taste is good. The metaphor 
of a believer who does not recite the Qur’an is that of a date — it has 
no scent but its taste is sweet. The metaphor of a hypocrite who 
recites the Qur’an is that of basil — its scent is fragrant but its taste is 
bitter. The metaphor of a hypocrite who does not recite the Qur’an 
is that of colocynth — it has no scent and its taste is bitter.” One 
variant has ‘deviant’ instead of ‘hypocrite’. 
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Abu Bakr al-Anbari mentioned that Ahmad ibn Yahya al-Hulwani 
reported from Yahya ibn ‘Abd al-Hamid from Hushaym, and from 
Idris from Khalaf from Hushaym from al-‘Awwam ibn Hawshab 
that when someone finished the Qur’an, Abt ‘Abd ar-Rahman as- 
Sulami would have him sit before him and put his hand on his head 
and say to him, ‘You! Fear Allah! I do not know of anyone better 
than you if you act by what you know.’ Ad-Darimi reported that 
Wahb adh-Dhimari said, ‘If Allah gives someone the Qur’an and he 
stands reciting it at the ends of the night and the ends of the day and 
acts by what is in it and dies in obedience, on the Day of Rising 
Allah will raise him up with the angels and Prophets.’ 

Muslim related that ‘A’ishah reported that the Messenger of Allah 
> said, ‘Someone who recites the Qur’an and is fluent in it is with 
the noble pious angels. Someone who recites the Qur’an and 
stammers in it has two rewards, as it is difficult for him.’ He will 
have one reward for the recitation and one reward for the difficulty. 
The levels of the fluent reciter are all above that, because the Qur’an 
was difficult for him and then he rose beyond that to be like the 
angels. Allah knows best. 

At-Tirmidhi reports from ‘Abdullah ibn Mas‘ud that the 
Messenger of Allah said, ‘Whoever recites a letter of the Book of 
Allah earns a good deed, and each good deed is worth ten like it. I 
do not say that ‘Alf Lam-Minv’ is one letter, but that alifis a letter, lam 
is a letter, and mim is a letter.’ He said that it is a sound hasan gharib 
hadith by this path of transmission. It is also related mawqif. 

Muslim reported that ‘Uqbah ibn ‘Amir said, ‘The Messenger of 
Allah #: came out to us while we were in the Suffah and asked, 
“Which of you would like to go every day to Buthan or to al-‘Aqiq 
and bring two large-humped she-camels from it without 
wrongdoing?” We said, “Messenger of Allah, all of us would like 
that!” He said, “Does not one of you go to the mosque and learn or 
recite two dyahs from the Book of Allah? That is better for him than 
two camels, and three @ahs are better for him than three camels, 
four dyahs are better than four camels, and so on regarding the 
number of camels.” 
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Abu Hurayrah reported that the Messenger of Allah > said, ‘Allah 
will relieve anyone who relieves a believer of one of the afflictions of 
this world of one of the afflictions of the Day of Rising. Allah will 
give ease in this world and the Next to anyone who eases the 
hardship of another. Allah will veil anyone who veils another Muslim 
in this world and the Next. Allah will help His slave as long as His 
slave is helping his brother. Whoever travels a path on which he 
seeks knowledge, Allah will make the path to the Garden easy for 
him. People do not meet in one of the houses of Allah to recite the 
Book of Allah and study it together without tranquillity descending 
on them, mercy covering them, angels encircling them and Allah 
mentioning them to those who are with Him.’ 

Abu Dawud, an-Nasa’1, ad-Darimi, and at-Tirmidhi reported that 
‘Ugqbah ibn ‘Amir heard the Prophet & say, ‘The one who recites 
the Qur’an publicly is like the person who gives his sadagah publicly. 
The one who recites the Qur’an secretly is like the person who 
conceals his sadaqah.’ At-Tirmidhi said that it is a hasan gharib hadith. 
At-Tirmidhi reported from Abi Hurayrah that the Prophet “> said, 
“The Qur’an will come on the Day of Rising and say, “O Lord, robe 
him!” and He will put on him the crown of nobility. It will say, “O 
Lord, more!” and He will put on him the robe of honour. Then it 
will say, “O Lord, be pleased with him!” and He will be pleased with 
him. It will be said, “Recite and ascend,” and he will be increased 
with a good deed for every ayah.’ He said that it is a sound hadith. 

Abu Dawud reported from ‘Abdullah ibn ‘Amr that the Messenger 
of Allah # said, “Those who know the Qur’an will be told, “Recite 
and ascend. Recite slowly as you did in the world below. Your station 
will be at the last verse you recite.”’ Ibn Majah transmits it in the 
Sunan from Abu Sa‘id al-Khudri who reported that the Messenger of 
Allah # said, “The one who knows the Qur’an will be told, “Recite 
and ascend.” He will recite and rise a degree by every aah until he 
reaches the last one he has.’ 

Abu Bakr al-Anbari transmitted from Abu Umamah al-Himsi that 
the Messenger of Allah # said, ‘Whoever is given a third of the 
Qur’an has been given a third of Prophethood. Whoever is given 
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two-thirds of the Qur’an has been given two-thirds of Prophethood. 
Whoever recites all of the Qur’an has been given all of Prophethood 
although he has not received any revelation. On the Day of Rising 
he will be told, “Recite and ascend.” He will recite an @ah and rise a 
degree until he finishes what he knows of the Qur’an. Then he will 
be told, “Take,” and he will take. Then he will be asked, “Do you 
know what is in your hands? Eternity is in your right hand and bliss 
in your left.” 

Idris ibn Khalaf related from Isma‘il ibn ‘Ayyash from ‘Tammam 
from al-Hasan that the Messenger of Allah # said, “Whoever takes 
a third of the Qur’an and acts on it has taken a third of 
Prophethood. Whoever takes half of the Qur’an and acts on it has 
taken half of Prophethood. Whoever takes all of the Qur’an has 
taken all of Prophethood.’ 

Muhammad ibn Yahya al-Marwazi related from Muhammad ibn 
Sa‘dan from al-Husayn ibn Muhammad from Hafs from Kathir ibn 
Zadhan from ‘Asim ibn Damrah from ‘Ali that the Messenger of 
Allah said, ‘If someone reads the Qur’an, recites it and 
memorises it, Allah will admit him to the Garden and let him 
intercede for all the people of his family for whom the Fire is 
mandatory.’ Umm ’d-Darda’ said, ‘I visited ‘A’ishah and asked her, 
“What is the excellence of the one who recites the Qur’an over the 
one who does not recite it among those who enter the Garden?” 
‘A’ishah replied, “The number of the dyahs of the Qur’an is 
according to the number of degrees of the Garden. No one will 
enter the Garden better than the one who recites the Qur’an.”” Abu 
Muhammad Makki mentioned it. 

Ibn ‘Abbas said, ‘If anyone recites the Qur’an and follows what is 
in it, Allah has guided him out of misguidance and will protect him 
on the Day of Rising from an evil reckoning. That is because Allah 
says, “All those who follow My guidance will not go astray and will not be 
miserable.” (20:121) Ibn ‘Abbas also said, ‘Allah has guaranteed that 
the one who follows the Qur’an will not go astray in this world nor 
be wretched in the Next.’ Makki also mentioned that. Al-Layth said, 
‘It was said that mercy does not come quicker to anyone than to the 
one who listens to the Qur’an, according to the words of the 
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Almighty, “When the Qur’an is recited, listen to it and be silent so that 
hopefully you will gain mercy.” (7:204) The word ‘hopefully’ makes it 
mandatory for Allah.’ 

In the Musnad of Abu Dawud at-Tayalisi, which is the first Musnad 
composed in Islam, it is reported from ‘Abdullah ibn ‘Amr that the 
Messenger of Allah #} said, ‘Anyone who stands [in prayer] for ten 
ayahs will not be written among the heedless. Anyone who stands for 
a hundred ayahs will be written among the obedient. Anyone who 
stands for a thousand d@yahs will be written among those with heaps 
[gintars] of reward.’ There are many traditions about this, and what 
we have mentioned is adequate. Allah is the One who grants success 
in guidance. 


Al, 


How to recite the Book of Allah and what is disliked and 
forbidden in respect of it, and people’s disagreement 
about that 


Al-Bukhari transmitted that Qatadah said, ‘I asked Anas about the 
recitation of the Messenger of Allah # and he said, “He would 
lengthen syllables when he recited, ‘In the Name of Allah, the All- 
Merciful, Most Merciful.’ He would extend the name ‘Allah’, extend 
‘ar-Rahman’ (the All-Merciful) and extend ‘ar-Rahim’ (the Most 
Merciful).”’ At-Tirmidhi reported that Umm Salamah said, “The 
Messenger of Allah used to put stops in his recitation. He would 
say, “Pravse be to Allah, the Lord of the worlds,” and stop, “the All-Merciful, 
Most Merciful,’ and stop. Then he would recite, “Master of the Day of 
Repayment.” He said that it is a ghartb hadith. Abu Dawud 
transmitted a similar hadith. 

It is related that the Prophet #} said, “The person with the best 
voice is the one that you see fears Allah Almighty when he recites.’ It 
is related that Ziyad an-Numayri came with the reciters to Anas ibn 
Malik and was told to recite. He raised his voice and intoned. He 
had a loud voice and Anas uncovered his face, as he had a black 
cloth over it, and exclaimed, “You! What is this you are doing?’ 
When he saw something he objected to, he would remove the cloth 
from his face. 

It is related that Qays ibn ‘Ubbad said, “Phe Companions of the 
Messenger of Allah # used to dislike raising the voice in dhikr’ 
Those who disliked raising the voice in recitation of the Qur’an 
included Sa‘id ibn al-Musayyab, Sa‘id ibn Jubayr, al-Oasim ibn 
Muhammad, al-Hasan, Ibn Sirin, an-Nakha‘l and others. Malik ibn 
Anas and Ahmad ibn Hanbal also disliked it. All of them disliked 
raising the voice with the Qur’an and intoning it. It is related that 
Sa‘id ibn al-Musayyab heard ‘Umar ibn ‘Abd al-‘Aziz leading the 
people and he intoned in his recitation. Sa‘td sent a message to him 
saying, ‘May Allah put you right! Imams should not recite like that.’ 
So ‘Umar stopped singing. Al-Oasim ibn Muhammad said, ‘A man 
recited in the mosque of the Prophet # and intoned and al-Qasim 
objected to that. He said, ‘Allah Almighty says, “Truly it 1s a Mighty 
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Book. Falsehood cannot reach ut from before tt or behind it.” (41:40-41) Malik 
related that he was asked about nabr (raising the pitch of the voice) 
when reciting the Qur’an in the prayer, and he disliked that strongly 
and objected to the raising the pitch of the voice in recitation. Ibn 
al-Oasim related from him that he was asked about melody in the 
prayer and he said, ‘I do not like it.’ He said, ‘It is a kind of singing 
which they do and for which they are paid money.’ 

One group permit raising the voice in the Qur’an and intoning it. 
That is because, when someone beautifies his voice when reciting it, 
it settles more deeply in the selves and the hearts listen more to it. 
They find evidence in the words of the Prophet #, ‘Adorn the 
Qur’an with your voices.’ Al-Bara’ ibn ‘Azib related it and Abu 
Dawitd and an-Nasa’l transmitted it. The Prophet # said, ‘He who 
does not sing the Qur’an is not one of us.’ Muslim transmitted it. 
There is also what Abt Musa told the Prophet #: ‘If I had known 
that you listened to my recitation, I would have beautified it for you.’ 
‘Abdullah ibn Mughaffal said, ‘In a journey in the year of the 
Conquest, the Messenger of Allah } recited Strat al-Fath on his 
mount and he used a quavering tone in his recitation.” Some of 
those who believed this were Abu Hanifah and his people, ash- 
Shafi‘, Ibn al-Mubarak and an-Nadr ibn Shumayl. It is the choice 
of at-Tabari, Abu-l-Hasan ibn Battal, Qadi Abu Bakr ibn al-‘Arabi 
and others. 

The first position is sounder because of what we already mentioned 
and will mention. As for using the first hadith as evidence, it is not 
apparent. It is an example of the reversal of the normal order and in 
fact means, ‘Adorn your voices with the Qur’an.’ Al-Khattabi said, 
“That is how more than one of the Imams of hadith have explained 
it, saying it is reversal.’ Ma‘mar related that from Mansur from 
Talhah. 

Al-Khattabi related from al-Bara’ that the Messenger of Allah & 
said, ‘Adorn the Qur’an with your voices.’ He said, ‘It means persist 
in its recitation and employ your voices to do it and take it as a sign 
and adornment.’ It is said that it means to encourage people to 
recite the Qur’an and persist in it. It is related from Abu Hurayrah 
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that he heard the Messenger of Allah > say, ‘Adorn your voices with 
the Qur’an.’ It is related that ‘Umar said, ‘Make your voices good 
with the Qur’an.’ 

This is what the words of the Prophet # are referring to when he 
said, “The one who does not sing the Qur’an is not one of us,’ 
meaning ‘the one who does not make his voice good with the 
Qur’an is not one of us.’ That is how ‘Abdullah ibn Abr Mulaykah 
interpreted it. ‘Abd al-Jabbar ibn al-Wird said that he heard Ibn Abi 
Mulaykah say that ‘Abdullah ibn Abi Yazid said, ‘Abu Lubabah 
passed us and we followed him until he went into his house. He was 
a man of shabby appearance. I heard him say, “I heard the 
Messenger of Allah & say, ‘He who does not sing the Qur’an is not 
one of us.” ‘Abd al-Jabbar said, ‘I asked Ibn Abi Mulaykah, “Abu 
Muhammad, what do you think of the one who does not have a 
good voice?” He replied, “He makes it as good as he can.” Abu 
Dawtd mentioned it. 

This is also the meaning of Abt: Musa’s words to the Prophet &: 
‘If I had known that you were listening to my recitation, I would 
have made my voice good in the Qur’an, adorned it and used tartil 
(slow recitation).’ This indicates that he was quick in his recitation 
with a good natural voice. If he had known that the Prophet # was 
listening, he would have extended his recitation and used fartil as he 
usually did when he recited to the Messenger of Allah #2. He used 
to do that in order to increase the beauty of his voice when reciting. 

We seek refuge with Allah from interpreting what the Messenger of 
Allah @ said as meaning that the Qur’an can be adorned by voices 
or anything else! Whoever interprets it in this way has committed 
something terrible in saying that the Qur’an is in need of someone 
to adorn it. It is Light, Iumination, and the Highest Adornment for 
the one who wears its splendour and is illuminated by its light. It is 
said that the command to adorn means to learn the readings and to 
adorn them with our voices. That implies: ‘adorn the recitation with 
your voices,’ since ‘gur’adn’ means recitation as Allah says, ‘The 
recitation (qur’an) of dawn.’ (17:78) According to this interpretation, it is 
valid that it simply means ‘to recite’ as we made clear. It is as is 
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reported in Sahih Mushm that ‘Abdullah ibn ‘Amr said, “There are 
some shaytans imprisoned in the sea whom Solomon chained. It will 
soon be the time when they will emerge and recite something (qur’an) 
to people.’ 

It is said that the word understood as ‘singing’ (yataghanna) comes 
from istighna’, ‘not having any need’, not from ghind’ (singing). ‘This 
was the interpretation adopted by Sufyan ibn ‘Uyaynah and Waki‘ 
ibn al-Jarrah. Sufyan related that from Sa‘d ibn Abr Waqqas. 
Another point is also related from Sufyan that Ishaq ibn Rahwayh 
mentioned, which is that it means ‘to be enriched and without need 
of other words’. This is the interpretation preferred by al-Bukhari 
when he dealt with the verse, ‘Js zt not enough for them that We have sent 
down to you the Book which is recited to them? (29:51) What is meant by 
being enriched by the Qur’an is not being in need of the history of 
the nations. Interpreters have said that. 

It is said that ‘yataghann@ means to display sorrow. In other words 
sorrow should appear in the reciter when he reads and recites. It 
does not come from ‘ghunyah’ (being able to dispense with) because a 
different form of the verb would have been used for that. A group of 
scholars believed that, including Imam Ibn Hibban al-Bustt. Their 
evidence was what Mutarrif ibn ‘Abdullah ibn ash-Shikhkhir related 
from his father: ‘I came to the Messenger of Allah while he was 
praying and his chest was heaving like a cauldron from weeping.’ 
They said, “This report makes it clear that what is meant is 
displaying sorrow. This is also supported by what the Imams related 
from ‘Abdullah: “The Prophet said, ‘Recite to me.’ So I recited 
Surat an-Nisa’ to him until I reached the ayah, ‘How will it be when We 
bring a witness from every nation and bring you as a witness against them?” 
(4:41) I saw his eyes overflowing with tears.” 

These are four interpretations and none of them indicate that 
recitation is done with tunes or quavering voices. Abu Sa‘id al- 
A‘rabi said about “He who does not sing the Qur’an is not one of 
us’: “The Arabs were keen on singing and using verse in most of 
what they said. When the Qur’an was revealed, they wanted to use 
the Qur’an as their chant instead of singing, and the Prophet said 
this.’ 
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The fifth interpretation is what some claim as evidence for 
quavering and singing, ‘Umar ibn Shabbah said, ‘I told Abi ‘Asim 
about Ibn ‘Uyaynah’s interpretation regarding “singing” meaning 
“being free of need” and he said, “Ibn ‘Uyaynah did not do well.” 
Ash-Shafii was asked about the interpretation of Ibn ‘Uyaynah and 
said, ‘I know better than this. If the Prophet #3 had meant not 
having need, he would have said it. He said, “singing” and so we 
know that he meant singing.’ At-Tabari said, ‘What is known in our 
view is that in the language of the Arabs taghannin is singing, which 1s 
using a good voice with quavering. It is as a poet said: 


Sing the poem whenever you declaim it. 
Singing (ghind’) this poetry is the arena.’ 


He said, ‘As for those who claim that it means “being without 
need”, that is not part of the language and poetry of the Arabs. We 
do not know any of the people of knowledge who said that.’ 

In respect of what at-Tabari claimed about taghannd not meaning 
wstighn@ in Arabic, al-Jawhari stated what we mentioned as did al- 
Harawi. There is nothing to prevent it meaning istighnd’, as it is 
indeed more appropriate to accept that which is related from a great 
Companion as Sufyan reported. Ibn Wahb said about Sufyan, ‘I 
have not seen anyone with better knowledge of the interpretation of 
hadiths than Sufyan ibn ‘Uyaynah.’ 

A sixth interpretation is what has been narrated in the form of an 
addition in Sahth Muslim, which is that Abu Hurayrah heard the 
Messenger of Allah # say, ‘Allah does not listen to anything so 
gladly as He listens to a Prophet with a good voice chanting the 
Qur’an aloud.’ At-Tabari said, ‘If it had been as Ibn ‘Uyaynah said, 
there would be no point in mentioning a good voice and aloud.’ The 
word ‘aloud’ can be part of the words of the Prophet #}, Abu 
Hurayrah or someone else. If it is the first, which is unlikely, it is 
evidence of lack of warbling (tatrib) and quavering because he did not 
say that. He said ‘aloud’, meaning so that he and those around him 
can hear him, as the Prophet # said to someone he heard raising 
his voice in the shahdadah, ‘People! Be kind to yourselves. You are not 


26 


calling out to someone dead or absent.’ So there is no evidence for 
what they claim. Some of our scholars preferred this interpretation, 
saying that it is the most likely because the Arabs use the term 
translated as ‘singing out’ for the one who raises his voice and directs 
it to someone absent even if it had no tune. He said, “This is the 
explanation of the Companion, and he knows their manner of 
speaking far better.’ 

Abu-l-Hasan ibn Battal argues for the school of ash-Shafi‘l and 
says, “Che removal of the difficulty regarding this question is found 
in what Ibn Abi Shaybah reported from Zayd ibn al-Hubab from 
Masa ibn ‘Ali ibn Rabah from his father that ‘Uqbah ibn ‘Amir said 
that the Messenger of Allah # said, ‘Learn the Qur’an, sing it and 
write it. By the One who has my soul in His hand, it is more likely to 
escape than a camel from the hobble.’ Our scholars said, ‘Even if 
this hadith has a sound zsndd, what is known absolutely and 
definitively refutes it: the recitation of the Qur’an has reached us 
mutawatir from many shaykhs, generation after generation back to 
the noble era and to the Messenger of Allah #3, and there was no 
making of tunes or intoning (éatrib) related by them, whereas they go 
into depth regarding the pronunciation of the letters, maddah, idgham, 
izhar and other types of recitation.’ 

Furthermore, in quavering and intoning, there is putting a hamzah 
on what does not have a hamzah and a lengthening of what should 
not be lengthened. So the single alif will be made into two alifs and 
one waw into two. That leads to an increase in the Qur’an which is 
forbidden. If that occurs in a place where there is hamzah, they make 
several hamzahs. It may be said that ‘Abdullah ibn Mughaffal said 
that the Messenger of Allah } recited on his camel in the Year of 
the Conquest of Makkah (8/630) and quavered, which al-Bukhari 
mentioned. He said, describing it, @ @ @ three times. That may 
mean ishba’ which is lengthening the vowel of the maddah in its 
proper place. 

It is also possible that the story of his voice has to do with the 
rocking of his camel, as it happens to someone in a loud voice when 
he is riding and his voice tightens and is cut because of the rocking 
of the camel. Since this is possible, then it cannot be considered as 
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evidence. Hafiz Abu Sa‘id ‘Abd al-Ghani ibn Sa’id transmitted from 
the hadith of Qatadah from ‘Abd ar-Rahman ibn Abi Bakr who 
reported that his father said, “The recitation of the Messenger of 
Allah # was extended (madd) but there was no quavering (taj7’).’ Ibn 
Jurayj reported that Ibn ‘Abbas said, “he Messenger of Allah had a 
muadhdhin who intoned. The Messenger of Allah > said, “The adhdn 
should be easy and smooth (i.e. without trilling). If your adhdn is not 
easy and smooth, then do not give the adhan.”’ Ad-Daraqutni 
transmitted it in the Sunan. If the Prophet > forbade it in the adhan, 
it is more likely that he would not permit it in the Qur’an, which is 
preserved by the All-Merciful, as Allah says, ‘It 1s We who have sent 
down the Reminder and We will preserve tt (15:9) and ‘Falsehood cannot 
reach ut from before it or behind it — it is a revelation from One Who is All- 
Wise, Praiseworthy.’ (41:42) 

This disagreement regarding recitation is a result of the meaning of 
the Qur’an not being understood due to the echoing of sounds and 
the great amount of quavering. If the matter goes further so that the 
meaning cannot be understood, then that is agreed to be forbidden. 
This is done by reciters in the towns of Egypt who recite before kings 
and at funerals and receive wages and stipends for doing so. Their 
effort is misguided and their action is nullified. By so doing they 
open the way to the alteration of the Book of Allah and it makes it 
easy for them to be bold against Allah by adding to His revelation 
what was not in it out of ignorance in their din, deviation from the 
Sunnah of their Prophet #, rejecting the course of the righteous 
Salaf in respect of that matter, and longing for what shaytan has 
made seem attractive in respect of what they do. They ‘suppose that 
they are doing good’ while they compound their error and play with 
the Book of Allah. We belong to Allah and to Him we are returning. 
The Truthful One # reported that that would happen and so it is as 
he # reported it would be. 

Imam Hafiz Abu-l-Husayn Razin and Abu ‘Abdullah at-Tirmidhi 
al-Hakim in Nawadir al-usil reported the hadith transmitted by 
Hudhayfah in which the Messenger of Allah # said, ‘Recite the 
Qur’an with the tunes and voices of the Arabs and beware of the 
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tunes of the people of passionate love and the tunes of the People of 
the two Books [meaning the ‘Torah and Gospel]. After you will come 
a people who make their voices quaver while reciting the Qur’an, as 
is done in singing and wailing. That will not go beyond their throats. 
Their hearts are tempted, and attracting the hearts of those who 
admire them is what really concerns them.’ “Tunes’ refers to 
intoning, making the voice quaver and being good in recitation, 
poetry and singing. 

Our scholars state that this is like those of the reciters of our time 
who do that before prayers and in gatherings, using foreign tunes 
which the Prophet # forbade. Quavering (tajz‘) in recitation is to 
repeat the letters like the Christians do. Tartil in reciting the Qur’an 
is to recite slowly and deliberately, and to make the letters and 
vowels clear. It is like the petals of the daisy. It is desirable when 
reciting the Qur’an. Allah says, ‘Recete the Qur’an distinctly.’ (73:4) 
Umm Salamah was asked about the recitation and prayer of the 
Prophet and she said, ‘What do you have to do with his prayer! 
He prayed and then slept the amount he prayed. Then he prayed 
the amount he slept and then he slept the amount he prayed until 
morning. Then she described his recitation, which was an 
explanatory recitation, letter by letter. An-Nasa‘, Abu Dawud and 
at-Tirmidhi transmitted it as being sound hasan gharib. 
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Cautioning the people of the Qur’an and scholars against 
showing off 


Allah Almighty says: ‘Worship Allah and do not associate anything with 
Him’ (4:36) and the Almighty also says: ‘So let him who hopes to meet his 
Lord act rightly and not associate anyone in the worship of his Lord.’ (18:105). 
Muslim reported from Abu Hurayrah that he heard the Messenger 
of Allah # say, “The first of people to be judged on the Day of 
Rising will be a man who was martyred. He will be brought forward 
and will be informed of the blessings he had and will acknowledge 
them. Allah will ask, “What did you do with them?” He will say, “I 
fought for You until I was martyred.” Allah will say, “You lie. Rather 
you fought so it would be said, ‘A brave man!’ And so it was said.” 
Then the command will be given and he will be dragged on his face 
until he is thrown into the Fire. There will also be a man who 
studied knowledge and taught it and recited the Qur’an. He will be 
brought and informed of his blessings which he will acknowledge. 
Allah will say, “What did you do with them?” He will reply, “I 
studied knowledge and taught it and I recited the Qur’an for Your 
sake.” Allah will say, “You lie. Rather you studied so that it would be 
said, ‘A scholar!’ and you recited so that it would be said, “He is a 
reciter!’ And so it was said.” Then the command will be given and 
he will be dragged on his face until he is thrown into the Fire. There 
will also be a man to whom Allah gave a lot of wealth and all sorts of 
property. He will be brought and informed of his blessings which he 
will acknowledge. Allah will ask, “What did you do with them?” He 
will answer, “There was no path in which You like spending to be 
done but that I spent in it for Your sake.” Allah will say, “You lie. 
Rather you did it so that it would be said, “He is generous.’ and so it 
was said.” Then the command will be given and he will be dragged 
on his face until he is thrown into the Fire.’ 

At-Tirmidhi said about this hadith: “The Messenger of Allah 
then knelt and said, ‘Abu Hurayrah, these three will be the first of 
Allah’s creation to be burned by the Fire on the Day of Rising.’ Abu 
Hurayrah’s name was either ‘Abdullah or ‘Abd ar-Rahman. He said, 
‘T received my kunyah, Abu Hurayrah, because I carried a kitten in 
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my sleeve. The Messenger of Allah #} saw me and asked, “What is 
this?” I said, “A cat (harrah),” and he said, “Abu Hurayrah!”” Ibn ‘Abd 
al-Barr said, “This hadith is about someone who does not intend to 
please Allah by his action and his knowledge. It is related that the 
Prophet # said, “If someone seeks knowledge for other than the 
sake of Allah or intends it for other than the sake of Allah, he should 
take his seat in the Fire.” 

In the Raga7q, Ibn al-Mubarak transmitted from al-‘Abbas ibn ‘Abd 
al-Muttalib that the Messenger of Allah # said, “This din will be 
victorious until it crosses the sea and until you plunge into the sea 
with horses in the Way of Allah Almighty. Then there will come a 
people who recite the Qur’an. When they recite it, they will say, 
“Who reads more than us? Who knows more than us?” Then he 
turned to his Companions and said, ‘Do you think that there will be 
any good in those?’ ‘No,’ they replied. He said, “Those are from you 
and those are from this Community and those are the fuel of the 
Fire.” Abu Dawud and at-Tirmidhi transmitted that the Messenger 
of Allah # said, ‘Anyone who learns knowledge which should be 
learned for the sake of Allah, the Mighty and Majestic, only to 
obtain by it goods of this world, will not experience the scent of the 
Garden on the Day of Rising.’ At-Tirmidhi said it is a hasan hadith. 

It is related from Abi Hurayrah that the Messenger of Allah & 
said, “Seek refuge with Allah from the Pit of Sorrow.’ They asked, 
‘Messenger of Allah, what is the Pit of Sorrow?’ He replied, ‘It is a 
valley in Hell from which Hell seeks refuge a hundred times a day.’ 
He was asked, ‘Messenger of Allah, who will enter it?’ He replied, 
“Those who recite to show off their actions.’ He said that it is a gharib 
hadith. In the book of Asad ibn Musa it is reported that the Prophet 
said, “There is a valley in Hell, and Hell seeks refuge from the evil 
of that valley seven times a day. In that valley is a pit, and Hell and 
that valley seek refuge from the evil of that pit. In that pit is a 
serpent and Hell, the valley and the pit seek refuge with Allah from 
the evil of that serpent seven times. Allah has prepared it for the 
wretched among those who know the Qur’an but disobey Allah.’ 

So the one who knows the Qur’an and seeks knowledge should fear 
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Allah regarding himself and act sincerely for Allah. If he does 
anything which is disliked, he should hasten to repent and begin to 
show sincerity in his goal and his actions. The one who knows the 
Qur’an must guard himself even more carefully than others, as he 
has a wage which others do not have. At-Tirmidhi transmitted that 
Abu-d-Darda’ reported that the Messenger of Allah = said, ‘Allah 
revealed in one of the Books to one of the Prophets, “Warn those 
who seek understanding for other than the din and learn for other 
than action and seek this world by the deeds of the Next World. 
They wear sheepskins in front of people to give the impression of 
meckness while their hearts are like the hearts of wolves. Their 
tongues are sweeter than honey while their hearts are more bitter 
than aloes. They try to deceive Me and make light of Me. I will send 
them trials which will leave even the forbearing bewildered.” 

At-Tabari transmitted in Adab an-nufiis from Abu Kurayb 
Muhammad ibn al-‘Ala’ from al-Muharibi from ‘Amr ibn ‘Amir al- 
Bajali from Ibn Sadaqah that one of the Companions of the Prophet 
said that the Messenger of Allah #} said, ‘Do not try to deceive 
Allah. If anyone tries to deceive Allah, Allah will deceive him. It is 
his own self which is deceived if only he were aware.’ ‘They asked, 
‘Messenger of Allah, how can someone try to deceive Allah?’ He 
replied, ‘By doing what Allah has commanded while seeking other 
than Him by it. Fear showing-off. It is shark. The one who shows off 
will be summoned before witnesses on the Day of Rising by four 
names which he is called: “O unbeliever! O loser! O perfidious! O 
deviant! Your actions are lost and your reward is nullified. You have 
no share today. Seek your reward from those you acted for, O 
impostor!” 

It is reported from ‘Alqamah that ‘Abdullah ibn Mas‘td said, ‘How 
will you feel when you are enveloped by a trial in which children 
grow old, the old become senile and people act according to an 
innovated sunnah? When any of it is changed, it will be said, “The 
sunnah has been changed.” He was asked, ‘When will that be, Abu 
‘Abd ar-Rahman?’ He replied, ‘When your reciters are many and 
your fugah@ are few, and your leaders are many and your trusted 
ones are few, and this world is sought through the actions of the 
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Next World and people learn figh for other than the din.’ Sufyan ibn 
‘Uyaynah said, ‘I heard that Ibn ‘Abbas said, “If those who know the 
Qur’an had taken it as it should be taken and in the way that is 
proper for it, Allah would love them. But they seek this world by it 
and so Allah hates them and they are indulgent with people.” It is 
related from Abu Ja‘far Muhammad ibn ‘Ali about the words of the 
Almighty, ‘They will be bundled headfirst into ut, they and the misled’ (26:94), 
“This refers to people who describe the truth and justice with their 
tongues and then oppose it by espousing something other than that.’ 
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What someone who knows the Qur’an must do and not 
neglect to do 


The first thing is to be sincere in seeking it for the sake of Allah as 
we mentioned. You should make yourself recite the Qur’an night 
and day, in the prayer or outside the prayer, so that you do not forget 
it. Muslim transmitted from Ibn ‘Umar that the Messenger of Allah 
> said, “The example of the one who knows the Qur’an is like the 
one who has hobbled camels. If he takes care of them, he will keep 
them. If he releases them, they will go off. When the one who knows 
the Qur’an stands and recites it night and day, he remembers it. If 
he does not do that, he forgets it.” So someone who knows Qur’an 
must praise Allah, be thankful for His blessing, remember Him, rely 
on Him, seek His help, desire Him and cling to Him. He must 
remember death and prepare for it. He should fear his wrong 
actions and hope for his Lord’s pardon. When his health is good his 
fear should be stronger since he does not know what his seal will be. 
When he is close to dying, his hope should be stronger on account of 
his good opinion of Allah. The Messenger of Allah & said, ‘None of 
you should die except with a good opinion of Allah.’ This means you 
should think that He will have mercy on you and forgive you. 

He should know the people of his time, preserve himself from the 
ruler, and strive to save himself and save his life, having to hand what 
he can of the goods of this world, striving for himself in that as much 
as he can. His greatest concern should be scrupulousness in his din, 
fearfulness of Allah and watchful awareness of Him regarding what 
He commands and forbids. Ibn Mas‘ud said, “The one who recites 
the Qur’an should be known by his nights when people are asleep 
and his days when people are not fasting, his weeping when people 
laugh, his silence when people delve into improper matters, his 
humility when they are arrogant and his sorrow when they are 
happy.’ ‘Abdullah ibn ‘Amr said, “The one who knows the Qur’an 
should not delve with those who delve, nor be ignorant with the 
ignorant, but he should pardon and overlook by the right of the 
Qur’an because inside of him are the words of Allah Almighty. He 
must protect himself from doubtful paths and laugh little and speak 
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little in the gatherings of Qur’an and elsewhere concerning anything 
in which there is no benefit. He must be forbearing and grave.’ 

He should be humble to the poor and avoid arrogance and vanity. 
He should withdraw from this world and its people if he fears 
temptation for himself; and should abandon argumentation and 
dispute. He should make an effort to be kind and show proper 
manners. He should be with those from whose evil he is safe, whose 
good he hopes for and from whose injury he is safe. He should not 
listen to those who slander in his presence and should keep the 
company of those who lead him to what is good and direct him to 
truthfulness and noble character, those who adorn him and do not 
sully him. 

He must learn the rulings of the Qur’an and understand what 
Allah means and what He mandates. ‘Then he will benefit from what 
he reads and act by what he recites. How vile is the one who knows 
the Qur’an and recites its obligations and rulings by heart but does 
not understand what he recites! How can the one who does not 
understand what it means act? How ugly it is that he is asked about 
the figh of what he recites but does not know it! The metaphor of 
someone with a state like this 1s only that of ‘a donkey who carnes 
volumes’ (62:5). 

He should know the Makkan from the Madinan sirahs so that by 
that he can distinguish between what Allah told His slaves at the 
beginning of Islam and what was recommended for them at the end, 
what He made obligatory for them at the beginning of Islam and 
those obligations He added to it at the end. The Madinan abrogates 
the Makkan in most of the Qur’an. It is not possible for the Makkan 
to abrogate the Madinan because the abrogated was revealed before 
the abrogating. Part of his perfection is to know the 7‘rab 
(inflection/grammar) and unusual words. That is part of what will 
make it easy for him to know what he reads and will remove doubt 
from him in what he recites. 

Abu Ja‘far at-Tabari said, ‘I heard al-Jarmi say, “For thirty years, I 
have been giving people fatwas concerning figh taken from the book 
of Stbawayh [1.e. based on grammar].”’ Muhammad ibn Yazid said, 
“That was because Abu ‘Umar al-Jarmi knew hadiths. When he 
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learned the book of Stbawayh, he learned figh from hadith since it is 
from the book of Sibawayh that he learned investigation and fafsir. 
Then he looked into the sunnahs which are firmly transmitted from 
the Messenger of Allah #. It is by means of them that the seeker 
attains to what Allah means in His Book and that opens up for him 
the judgments of the Qur’an. Ad-Dahhak said about the words of 
the Almighty, “Be people of the Lord because of your knowledge of the Book” 
(3:79), “It is a duty for whoever learns the Qur’an to be a fagih.”” 

Ibn Abi-l-Hawari said, ‘A group of us went to Fudayl ibn ‘Iyad in 
185 AH and stopped at his door, but he did not give us permission 
to enter. One of the people said, “If he comes out for anything, he 
will come out to recitation of the Qur’an.” So we ordered a reciter 
to recite and he appeared to us at a window. We said, “Peace be 
upon you and the mercy of Allah.” He said, “And peace upon you.” 
We asked, “How are you, Abu ‘Ali?” He replied, “I am in well-being 
from Allah and harm from you. What you are doing is something 
new in Islam. We belong to Allah and are returning to Him! This is 
not how to seek knowledge! We used to go to the shaykhs and would 
not see ourselves worthy of sitting with them. We sat below them 
and eavesdropped. When a hadith was given, we would ask them to 
repeat it and we would retain it. You seek knowledge with ignorance. 
You waste the Book of Allah. If you had sought the Book of Allah, 
you would have found in it healing for what you want.” We said, 
“We have studied the Qur’an.” He said, “Your study of the Qur’an 
is work enough for your lives and the lives of your children!” We 
asked, “How, Abu ‘Ali?” He replied, “You will not learn the Qur’an 
until you know its 7‘7ab (syntax), its muhkam from its mutashabih, and its 
abrogating from its abrogated. When you know that, then you will 
have no need of the words of Fudayl and Ibn ‘Uyaynah.” Then he 
said, “I seek refuge with Allah, the All-Hearing, All-Knowing from 
the Accursed Shaytan. Jn the Name of Allah, the All-Merciful, the Most 
Merciful. O mankind! An admonition has come to you from your Lord and also 
healing for what 1s in the breasts and guidance and mercy for the believers. Say: 
“Tt 1s the favour of Allah and His mercy that should be the cause of their 
rejoicing. That ts better than anything they accumulate.””” (10:57-58)’ 

When a reader of the Qur’an obtains these ranks, he will be fluent 
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in the Qur’an and know the Discrimination. He will be close to the 
one who brings him close to it. He will not benefit from anything we 
have mentioned until he has a sincere intention for Allah when he 
seeks it, or continues to have a sincere intention after learning it, as 
was already stated. A seeker of knowledge may begin by desiring 
reputation and honour in the din. Then his acquisition of knowledge 
continues until it is clear to him that he has erred in his belief, and so 
he repents of that and makes his intention sincere for Allah. He 
benefits from that and improves his state. Al-Hasan said, “We used to 
seek knowledge for the sake of this world and it dragged us to the 
Next World.’ Sufyan ath-Thawri said that. Habib ibn Abi Thabit 
said, ‘We sought this matter and we had no intention in respect of it. 
The intention came afterwards.’ 


37 


The syntax of the Qur’an, learning it and studying it, and 
the reward for the one who recites the Qur’an with proper 
inflections 

Abu Bakr al-Anbari said, “The Prophet #, his Companions and 
their Followers all mention the excellence of proper understanding 
of the syntax of the Qur’an and the encouragement to learn it and 
censure and dislike poor grammatical understanding. This obliges 
the reciters of the Qur’an to strive to learn it.’ 

One aspect of that is in what is related by Yahya ibn Sulayman ad- 
Dabbi from Muhammad ibn Sa‘td from Abu Mu‘awiyah from 
‘Abdullah ibn Sa‘id al-Magqburi from his father from his grandfather 
from Abt Hurayrah who reported that the Prophet # said, ‘Use the 
proper syntax in the Arabic of the Qur’an and search out its unusual 
words.’ My father related from Ibrahim ibn al-Haytham from Adam 
ibn Abi Iyas and Abu-t-Tayyib al-Marwazi from ‘Abd al-‘Aziz ibn 
Abi Rawwad from Nafi‘ from Ibn ‘Umar that the Messenger of 
Allah } said, ‘If someone recites the Qur’an without its correct 
grammar, an angel is entrusted to him to write for him, as it was 
revealed, ten good deeds for every letter. When he uses correct 
grammar for some of it and fails to do so for some of it, two angels 
are entrusted who write down for every letter twenty good deeds. If 
he inflects it correctly, four angels are entrusted to him to write down 
seventy good deeds for every letter” Juwaybir related that ad- 
Dabhak said that ‘Abdullah ibn Mas‘ud said, ‘Recite the Qur’an well 
and adorn it with your voices and employ its correct syntax. It is 
Arabic and Allah loves the correct syntax to be employed.’ Mujahid 
reported that [bn ‘Umar said, ‘Use correct syntax in the Qur’an.’ 

Muhammad ibn ‘Abd ar-Rahman ibn Zayd related that Abu Bakr 
and ‘Umar said, ‘We prefer some knowledge of the syntax of the 
Qur’an to simply memorising its letters.’ Ash-Sha‘bi reported that 
‘Umar said, ‘Anyone who recites the Qur’an with its syntax has the 
reward with Allah of a martyr.’ Makhul said, ‘We were told that 
anyone who recites with correct syntax has double the reward of 
someone who recites without it. Ibn Juray} related from ‘Ata’ that 
Ibn ‘Abbas reported that the Messenger of Allah # said, ‘Love the 
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Arabs for three reasons: because [ am an Arab, because the Qur’an 
is in Arabic and because the language of the people of the Garden 
will be Arabic.’ Sufyan related that Abt Hamzah said, ‘Al-Hasan 
was asked about people studying Arabic and he said, “They do well. 
They learn the language of their Prophet #}.”’ Al-Hasan was told, 
‘We have an imam who uses ungrammatical Arabic.’ He said, 
‘Dismiss him.’ 

Ibn Abi Mulaykah said, ‘A Bedouin arrived in Madinah in the time 
of ‘Umar ibn al-Khattab and asked, “Who will recite some of what 
was revealed to Muhammad #??” A man recited Surat at-Tawbah to 
him. He said, “Allah is free of the idolaters and His Messenger” 
using the genitive for Messenger (rasilih). The Bedouin said, “Allah 
is free of His Messenger? If Allah is free of His Messenger, we are 
more free of him.” ‘Umar heard what the Bedouin had said so he 
summoned him and said, “Bedouin, are you free of the Messenger 
of Allah?” He replied, “Amir al-Mu’minin, I came to Madinah with 
no knowledge of the Qur’an. I asked someone to recite it to me and 
he recited this Surat at-Tawbah and said, ‘Allah is free of the 
idolaters and His Messenger. So I said, ‘Allah is free of His 
Messenger? If Allah is free of His Messenger, we are more free of 
him.” ‘Umar said, “That is not how it is, Bedouin.” He asked, 
“How is it then, Amir al-Mu’minin?” He said, “Allah ts free of the 
idolaters, as 1s His Messenger (rasiiluhu).” The Bedouin said, “We, by 
Allah, are more free of what Allah and His Messenger are free of!” 
So ‘Umar ibn al-Khattab commanded that only those who knew 
proper grammar should recite to people, and he commanded Abu-l- 
Aswad to set out the grammar.’ 

‘Ali ibn al-Ja‘d reported that he heard Shu‘bah say, “The metaphor 
of someone who knows the hadith but does not know Arabic 1s that 
of a donkey that has a nosebag with no fodder in it.’ Hammad ibn 
Salamah said, “The one who seeks hadith and does not learn 
grammar — or Arabic ~ is like a donkey who has a nosebag in which 
there is no barley.’ Ibn ‘Attyyah said, “The syntax of the Qur’an is a 
basic principle in the Shari‘ah because it is that by which its 
meanings, which are the Shari‘ah, are established.’ 

Ibn al-Anbari said, “The Companions of the Prophet and their 
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Followers provide evidence for using language and poetry to explain 
unusual and problematic words in the Qur’an, and_ that 
demonstrates the soundness of the school of the grammarians 
respecting that and the falsity of those who deny that.’ An element of 
that is what is related from ‘Ubayd ibn ‘Abd al-Wahid ibn Sharik al- 
Bazzaz from Ibn Abi Maryam from Ibn ‘Tarukh from Usamah from 
‘Tkrimah that Ibn ‘Abbas said, ‘When you ask me about the unusual 
words of Allah, look for them in poetry. Poetry is the lexicon of the 
Arabs.’ Idris ibn ‘Abd al-Karim related from Khalaf from Hammad 
ibn Zayd from ‘Ali ibn Zayd ibn Jud‘an who heard Sa‘id ibn Jubayr 
and Yusuf ibn Mihran mention that they heard Ibn ‘Abbas being 
asked about something in the Qur’an and he replied. ‘It means such 
and such. Have you not heard the poet say such-and-such?’ ‘Ikrimah 
reported that a man asked Ibn ‘Abbas about the words of Allah, 
‘Purify your clothes.’ (74:4) He said, ‘Do not put on your garment in a 
state of treachery.’ He cited as an example the words of Ghaylan 
ath-Thaqafi: 


Allah be praised, I did not put on a garment in treachery 
nor cover up evil! 
A man asked ‘Ikrimah about a bastard (zanim) and he said that it is 
the child of fornication and cited a verse: 
A bastard (zanim) 1s not known for his father 
with a mother who is a harlot. He has blameworthy lineage. 
He also said that zanim is someone ignoble, base and a false 
claimant. He said: 


Men competed in increasing the ignoble, 
as feet increase the size of the skin. 


He also said about the words of the Almighty, ‘shaded by spreading 
branches (afnan) (55:48) that the gardens have shade and branches. 
He said, ‘Do you not hear the words of the poet? He said: 


Your yearning does not rouse a dove from a branch, 
calling doves to the branches (afndn) of the boughs. 
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You call to the father of the chicks like a bird 
with the talons of the sparrow-hawks.’ 


‘Tkrimah reported that Ibn ‘Abbas said about the words of the 
Almighty, ‘at once they will be at as-sahirah’ (79:14), ‘It is the earth. 
Ubayy ibn Abi-s-Salt said, “They have flesh from the sea and flesh 
from land (sahirah).”” Ibn al-Anbari said that transmitters relate this 
verse: 


In it is both flesh from the land (sahzrah) and from the sea. 
What they say remains for them. 


Nafi‘ ibn al-Azraq said to Ibn ‘Abbas, “Tell me about the words of 
Allah, “He is not subject to drowsiness (sinah) or sleep.” (2:255) What is 
stnah?’ He replied, ‘Drowsiness. Zuhayr ibn Abi Sulma said: 


He was not overcome by drowsiness (simah) in the long nights 
and did not sleep. ‘There is no weakness in his business. 
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What is reported about the excellence of tafsir of the 
Qur’an and those who do it 


Our scholars say that part of what is transmitted from the 
Companions and Followers about the excellence of éafsir is that ‘Ali 
ibn Abi Talib mentioned Jabir ibn ‘Abdullah and described him as 
having knowledge. A man said to him, ‘May I be your ransom! You 
describe Jabir as having knowledge when you are who are you are!’ 
He replied, ‘He knew the éafstr of the words of Allah, “He who has 
imposed the Qur’an upon you will most certainly bring you back home again.” 
(28:85) Mujahid said, “The dearest of creatures to Allah Almighty is 
the one who has the most knowledge of what 1s revealed.’ Al-Hasan 
said, ‘Allah has not revealed any aah without wanting people to 
know why it was revealed and what it means.’ Ash-Sha‘bi said, 
‘Masruq travelled to Basra for the tafstr of an dah and was told that 
the one who could explain it had travelled to Syria. So he made 
preparations and travelled to Syria to learn its tafsir.’ 

‘Ikrimah said about the words of the Almighty, ‘Jf anyone leaves his 
home, making hyrah to Allah and His Messenger’ (4:99), ‘I sought the name 
of this man “who leaves his home, making hyrah to Allah and His Messenger” 
for fourteen years until I found it.’ Ibn ‘Abd al-Barr said that it was 
Damrah ibn Habib. Ibn ‘Abbas said, ‘I remained for two years 
wanting to ask ‘Umar about the two women who helped each other 
against the Messenger of Allah #2 and only awe of him prevented 
me from asking. Finally I asked him and he replied that it was 
Hafgah and ‘A’ishah.’ Iyas ibn Mu‘awiyah said, ‘The metaphor of 
those who recite the Qur’an without knowing its ¢afsir is that of some 
people to whom a letter comes from their king at night when they 
have no lamp. They are alarmed, not knowing what the letter 
contains. ‘The metaphor of the one who knows the éafsr is that of a 
man who brings them a lamp so that they can read what the letter 
says. 
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What is reported about the one who is a bearer of the 
Qur’an, who he is and those who are hostile to him 


Abu ‘Umar said, ‘It is related by various paths that the Prophet 
said, “An aspect of esteem for Allah is honouring three: a just ruler, a 
Muslim with white hair and a bearer of the Qur’an who is neither 
excessive in it nor turns away from it. Abu ‘Umar said that the 
bearers of the Qur’an are those who know its rulings, its lawful and 
unlawful and act by what it contains. Anas reported that the 
Messenger of Allah @} said, “The Qur’an is better than everything. 
Whoever respects the Qur’an has respected Allah. Whoever makes 
light of the Qur’an has made light of the right of Allah Almighty. 
The bearers of the Qur’an are those who are encircled by the mercy 
of Allah, exalting the Word of Allah, touched by the light of Allah. 
Allah befriends whoever befriends them, and Allah is hostile to 
whoever is hostile to them; such people have made light of the right 
of Allah.’ 
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The respect and esteem for the Qur’an which is 

mandatory for someone who recites and bears the Qur’an 

In Nawadtr al-usil, at-Tirmidhi al-Hakim said, ‘An aspect of respect 
for the Qur’an is to only touch it when you are in a state of purity. 
Another aspect of respect for it is to recite it in a state of purity. Yet 
another aspect of respect for it is to use the tooth-stick (sak), clean 
between the teeth and make the mouth clean, as the mouth is its 
pathway. Yazid ibn Abi Malik said, “Your mouths are the pathways 
of the Qur’an, so purify and clean them as much as you can.” 

‘Part of respect for it is to dress as you would dress to visit the ruler 
when you want to speak privately to him. Part of respect for it is to 
face giblah when you recite it. When Abu-l-‘Aliyyah recited he would 
put on a turban, dress, wear a cloak and face qiblah. Part of respect 
for it is to rinse your mouth when you spit. Shu‘bah reported from 
Abu Hamzah from Ibn ‘Abbas that he had a spittoon in front of him 
and when he spat, he would rinse his mouth and then begin 
recitation. Whenever he spat, he rinsed. Part of respect for it is that 
when you yawn, you should stop reciting, because when one recites, 
one is addressing and conversing with the Lord. Yawning is from 
Shaytan. Mujahid said, “When you yawn while reciting the Qur’an, 
stop reciting out of respect until you stop yawning.” ‘Ikrimah said, 
“By that he meant to respect the Qur’an.” 

‘Part of respect for it is to seek refuge with Allah from the accursed 
Shaytan when starting to recite it. You should say “Jn the Name of 
Allah, the All-Merciful, the Most Merciful” when beginning to recite it 
from the first sarah or from wherever you start. Part of respect for it 1s 
that, when you begin to recite it, you should not stop for a time to 
speak to people without need. Part of respect for it is that you should 
not stop reciting it when someone interrupts you by speaking to you 
and mix recitation with your reply. That is because when you do 
that, you remove the effectiveness of the formula of seeking refuge 
that you uttered at the beginning. Part of respect for it is to recite it 
deliberately, slowly and carefully. 

‘Part of respect for it is to deploy your mind and intelligence in 
understanding what is addressed to you. Part of respect for it is to 
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stop at an @yah of promise and have hope in Allah and ask Him for 
His bounty, and to stop at an dyah of warning and seek refuge with 
Allah from the threat. Part of respect for it is to stop at its metaphors 
and visualise them. Part of respect for it is to investigate its unusual 
words. Part of respect for it is to give every letter its due so that the 
words are fully articulated and then you will receive ten good deeds 
for every letter. 

‘Part of respect for it is to end its recitation by proclaiming the 
truthfulness of its Lord and testifying to its delivery by His 
Messenger > and testifying that that is true. You say: 
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“You have spoken the Truth O our Lord, and His Messengers 
conveyed it and we testify to that. O Allah, make us among the 
witnesses to the Truth, establishing justice.” Then you make 
supplication. 


‘Part of respect for it is that when you recite, you do not take dyahs 
piecemeal from each sérah and recite them. It is related to us that the 
Messenger of Allah & passed by Bilal who was reciting a little from 
each sirah and he commanded him to recite the entire sirah. 

‘Part of respect for it is that when you put down a copy of the 
Qur’an, you do not leave it open and do you not put any other book 
on top of it. It should always be on top of any other books, be they 
books of knowledge or other books. Part of respect for it is that when 
you recite, you put it in your lap or on top of something in front of 
you and do not put it on the ground. Part of respect for it is not to 
erase the board it is written on with spit, but rather use water. Part of 
respect for it is that when it is washed with water you avoid 
impurities from various places and in the places where it is put. That 
washing is respect. Some of the Salaf before us used to use that 
water to heal themselves. Part of respect for it is to not take a page 
when it is worn out and brittle out of fear for the writing. That is 
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great coarseness. It should be erased with water. 

‘Part of respect for it is to not let a day pass without looking at least 
once at the Qur’an. Abu Musa used to say, “I am ashamed not to 
look once a day at the contract of my Lord.” Part of respect for it is 
to give the eyes their share of it. The eye leads to the self. Between 
the self and the breast is a veil and the Qur’an is in the breast. When 
you recite it by heart the ear listens and conveys it to the self. When 
you look at its writing, the eye and the ear both convey it. That is 
more likely to achieve the conveyance. Then the eye has its share 
just as the ear does. Zayd ibn Aslam reported from ‘Ata’ ibn Yasar 
from Abu Sa‘id al-Khudri that the Messenger of Allah & said, 
“Give the eyes their portion of worship.” They asked. “Messenger of 
Allah, what is their portion of worship?” He replied, “To look at the 
Qur’an and reflect on it and study its wonders.” Makhul reported 
from ‘Ubadah ibn as-Samit that the Messenger of Allah & said, 
“The best worship of my community is to read the Qur’an with the 
eyes.” 

‘Part of respect for it is not to resort to it when offered worldly 
goods. ‘Amr ibn Ziyad al-Hanzali related from Hushaym ibn Bashir 
from al-Mughirah that Ibrahim [an-Nakha‘] used to dislike to resort 
to any of the Qur’an when he was offered worldly goods. That is like 
saying to a man who comes to you, “You have arrived at the pre-ordained 
tume, Musa,” (20:40) and like saying, “Eat and drink with relish for what 
you did before in days gone by” (69:24) when food is served, and other 
such things. Part of respect for it is not to say Surat an-Nahl, Surat 
al-Baqarah and Surat an-Nisa’, but to say, “The sirah in which such- 
and-such is mentioned.” 

I say that this, however, is contrary to the words of the Prophet &, 
“If anyone recites the two d@yahs from the end of Surat al-Baqarah at 
night, they will be enough for him.” Al-Bukhart and Muslim 
transmitted it from ‘Abdullah ibn Mas‘ud. 

‘Part of respect for it is to not invert it, as some teachers of children 
do, in order to show off cleverness and fluency. That is opposition to 
Allah. Part of respect for it is to not exaggerate its recitation as is 
done by those obstinate innovators who intensify the pronunciation 
of the hamzah and pronounce words with affectation. That is an 
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innovation which Shaytan suggested to them that they accepted. 
Part of respect for it is not to recite it using musical tunes like the 
tunes of the people of depravity nor with the quavering of the 
Christians nor chanting of the monks. All of that is deviation. 

‘Part of respect for it is to make its letters bold. Abu Hukaymah 
reported that he used to copy out Qur’an in Kufa. ‘Ali passed by 
him, inspected his writing and ordered, “Make your pen thicker.” 
He said, “So I took the pen and trimmed part of it and then wrote 
while ‘Ali was standing and looking at my writing. He said, ‘Like 
that. Give light to it as Allah gave it light.” 

‘Part of respect for it is not to compete in loudness in recitation so 
that it becomes spoiled for the other and he hates what he hears and 
it becomes like a contest. Part of respect for it is not to argue or 
quarrel about its recitations or say to a person, “It is not like that.” 
Perhaps that recitation is a sound and permitted one and then you 
would be denying the Book of Allah. 

‘Part of respect for it is not to recite it in the market or in places of 
clamour, worthless talk, and the places where fools congregate. Do 
you not see that Allah Almighty mentioned the slaves of the All- 
Merciful and praised them because, when they pass by worthless 
talk, they pass by it with dignity? (cf. 25:72) This is about simply 
passing by those engaged in worthless talk. So how could they recite 
the Qur’an in the midst of worthless talk and a gathering of fools? 

‘Part of respect for it is not to use it as pillow or lean on it or throw 
it to someone when he wants it to be passed to him. 

‘Part of respect for it is not to make it small. ... It is reported that 
‘Ali said, “Do not make the Qur’an small.” It is related that ‘Umar 
ibn al-Khattab saw a small Qur’an in the hand of a man and asked, 
“Who wrote it?” “I did,” he replied, and then ‘Umar struck him 
with his whip and said, “Esteem the Qur’an.” It is related that the 
Prophet & forbade people to say, ‘a little mosque or a little Qur’an” 
(using the diminutive). 

‘Part of respect for it is not to mix it with what is not part of it. Part 
of respect for it is not to adorn it with gold or write it in gold so that 
it is mixed with the adornment of this world. Mughirah related that 
Ibrahim disliked adorning the Qur’an or writing it with gold or 
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putting marks at the beginning of dahs or making it small. It is 
related from Abu-d-Darda’ that the Messenger of Allah > said, 
“When you adorn your mosque and decorate your Qur’an, then 
ruin is upon you.” When Ibn ‘Abbas saw a Qur’an adorned with 
silver he said, “You tempt the thief with it. Its adornment is inside 
it.” 

‘Part of respect for it is that it should not be written on the ground 
or on a wall as is done in modern mosques. Muhammad ibn ‘Ali 
ash-Shaqiqi related from his father from ‘Abdullah ibn al-Mubarak 
from Sufyan from Muhammad ibn az-Zubayr who heard ‘Umar ibn 
‘Abd al-‘Aziz say, “The Messenger of Allah # passed by some 
writing on the ground and said to a lad of the tribe of Hudhayl, 
‘What is this?’ He replied, ‘It is from the Book of Allah. A Jew wrote 
it.” He said, ‘May Allah curse the one who did this. Only put the 
Book of Allah in its proper place.”” Muhammad ibn az-Zubayr said 
that ‘Umar ibn ‘Abd al-‘Aziz saw a son of his writing the Qur’an on 
a wall and beat him. 

‘Part of respect for it is that when its writing is washed for treating 
an illness, it should not be poured on a rubbish heap or in a place of 
impurity or in a place where people walk, but in a place where 
people do not walk, or a hole should be dug in a pure place so that it 
can be poured into it, or it can be poured into a large river. 

‘Part of respect for it is that, whenever someone completes the 
recitation of the entire Qur’an, he recites some of the beginning so 
that it does not have the form of something abandoned. That is why 
when the Messenger of Allah # finished reciting, he would recite 
about five ayahs from the beginning so that it would not be in an 
abandoned form. Ibn ‘Abbas said that a man came and asked, 
“Messenger of Allah, which action is best?” He replied, “You should 
be in a state of embarkation.” “What is a state of embarkation?” he 
asked. He replied, “The one with the Qur’an who starts from its 
beginning until he reaches its end and then starts again at the 
beginning. Whenever he alights, he immediately travels on.” 

‘It is recommended to gather your family when you finish the 
Qur’an. Abu Bakr al-Anbari reported from Idris from Khalaf from 
Waki‘ from Mis‘ar from Qatadah that when Anas ibn Malik finished 
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reciting the Qur’an, he would gather his family and make 
supplication. Idris reported from Khalaf from Jarir from Mansur 
from al-Hakam that when Mujahid, ‘Abdah ibn Abi Lubabah and 
various people were about to complete the recitation, they would 
summon people since mercy descends at the completion of the 
Qur‘an. Idris reported from Khalaf from Hushaym from al-‘Awwam 
that Ibrahim at-Taymi said, “When someone finishes the Qur’an at 
the beginning of the day, the angels bless him until evening. When 
someone finishes the Qur’an at the beginning of the night, the 
angels bless him until morning.” He said, “They recommended that 
it should be finished at the beginning of the night or at the 
beginning of the day.” 

‘Part of respect for it is that you should not write the refuge sirahs 
from it and then enter the lavatory unless they are inside a covering 
of leather or silver or something else. ‘Then it is as if it were inside his 
breast. 

‘Part of respect for it is that when you write it out [for medicinal 
purposes] and then drink it, you should say the Name of Allah for 
every breath and have a very strong intention. Allah will give to you 
according to your intention. Mujahid said, “There is no harm in 
writing out the Qur’an and then having a sick person drink it.” Abu 
Ja‘far said, “If someone has hardness in his heart, he should write 
*Yasin’ on a goblet with saffron and drink it.” 

I say that part of respect for it is not to say, “What a short surah!’ 
Abu-l-‘Aliyyah disliked saying ‘What a short or long sirah’. When he 
heard someone say that, he would retort, “You are smaller than it. 
All of the Qur’an is immense.’ Abu Dawud related the contrary of 
this from the hadith of ‘Amr ibn Shu‘ayb from his grandfather which 
states that one can use those terms. ‘Amr said, ‘No small or long 
stirah is part of the Mufassal.’ 
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What is reported regarding threats against engaging in 
tafsir of the Qur’an by means of opinion (ra’y) or being 
bold in doing that, and the ranks of the commentators 


It is related that ‘A’ishah said, ‘The Messenger of Allah did not 
explain the meaning of the Book of Allah except for some dyahs 
which Jibril explained to him.’ Ibn ‘Attyyah said, “The meaning of 
this hadith is that it is about the unseen things of the Qur’an, 
explaining what is undefined (mwmal) and the like, which there is no 
way to uncover except with Allah’s help. An aspect of that are those 
unseen matters which Allah has not made known, such as the time 
of the Rising and the number of blasts on the Trumpet and the 
order of the creation of the heavens and the earth.’ 

At-Tirmidhi reported from Ibn ‘Abbas that the Prophet # said, 
‘Fear attributing words to me of which you have no knowledge. 
Anyone who deliberately tells a lie regarding me will take his seat in 
the Fire. Anyone who speaks about the Qur’an from his own 
opinion, will take his seat in the Fire.’ It is also reported from Jundub 
that the Messenger of Allah # said, ‘Anyone who speaks about the 
Qur’an according to his own opinion and is right is still wrong.’ ‘This 
is a ghartb hadith which Abu Dawud transmitted, and one of its 
transmitters is questionable. Razin added, ‘Whoever speaks by his 
opinion and errs has disbelieved.’ 

Abu Bakr Muhammad ibn Bashshar ibn Muhammad al-Anbari, 
the linguist and grammarian, said in the Aztab ar-radd, “Vhere are two 
interpretations of the hadith of Ibn ‘Abbas. One is that someone who 
speaks on problematic things (mushkil) in the Qur’an without proper 
knowledge, differing from the position of the first Companions and 
Tabi‘tin, exposes himself to the anger of Allah. The second, which is 
the firmer and sounder of the two, is that when someone says 
something about the Qur’an knowing the truth to be different, he 
should take his seat in the Fire.’ 

Regarding the hadith of Jundub, some of the people of knowledge 
say that ‘opinion’ here means ‘whim’. Whoever speaks about the 
Qur’an according to his own whims and does not take from the 
Imams of the Salaf and happens to be right is still wrong since he 
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has judged the Qur’an by something whose basis is not recognised 
and is not based on the position of those with expertise in traditions 
and transmission. Ibn ‘Atiyyah says, “The meaning of this is that a 
man is asked about a meaning of the Book of Allah and hurries to 
explain it by his own opinion without looking at what the scholars 
have said and what the rules of knowledge like syntax and 
fundamental principles demand.’ Not included is the explanation of 
grammarians and linguists of its grammar and the fugaha’ of its 
meaning where each speaks by his ythdd based on the rules of his 
own branch of knowledge and research. 

This is sound and more than one scholar prefers it. The one who 
speaks according to what pops into his imagination and occurs to his 
mind without seeking evidence for it in the fundamental principles 
errs. Anyone who derives its meanings by basing himself on the 
fundamental principles, which are agreed upon, is praised. 

Some scholars have said that tafstr is dependent on oral 
transmission since Allah says, ‘If you have a dispute about something, refer 
it back to Allah and His Messenger.’ (4:59) ‘This is false because the 
prohibition against explaining the Qur’an is either that what is 
desired is to confine oneself to transmission and not investigate, or it 
is something else. It is false that what is meant is that no one should 
say anything about the Qur’an other than what he has heard. The 
Companions recited the Qur’an and differed about its interpretation 
in some cases. Not all of what they said was what they heard from 
the Prophet #. The Prophet #} made supplication for Ibn ‘Abbas 
and said, ‘O Allah, give him understanding in the din and teach him 
interpretation.’ If interpretation is confined to Revelation and 
Prophetic reports, what is the point of singling him out for it? ‘This is 
clear and undoubted. 

The prohibition against tafsir applies in two instances. The first 1s 
when the interpreter voices an opinion about something on the basis 
of his own nature and passion and, therefore, interprets the Qur’an 
according to his opinion and passion in an effort to justify his 
position. If it had not been for that opinion and passion, that 
meaning about the Qur’an would not have occurred to him. This 
can sometimes be conscious, as in the case of someone who uses 
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some dyahs of the Qur’an to prove the validity of an innovation, 
when he knows that that is not what is meant by the aah, but his 
aim is to confuse his opponent. Sometimes it is done in ignorance 
which may happen when an d@yah can be applied in various ways and 
his understanding inclines to the meaning which coincides with his 
position. He prefers that interpretation because of his own opinion 
and passion and so he interprets it according to his own opinion. If it 
had not been for his opinion, he would not have preferred that 
meaning. 

Sometimes someone has a sound purpose and seeks evidence for it 
in the Qur’an and uses what he knows of it as evidence for what he 
wants to convey, like the one who calls people to strive against a hard 
heart. Allah says, “Go to Pharaoh. He has overstepped the bounds.” (20:23) 
He points to his heart and suggests that that is what is meant by 
‘Pharaoh’ in this dah. This kind of interpretation is used by some 
preachers with good motives to make their words effective and 
encourage their listeners. It is forbidden because it is unacceptable 
linguistic analogy and is not permissible. The esotericists use the 
same method to false purposes with the goal of deluding people and 
calling them to their false beliefs. They use the Qur’an according to 
their opinion and position in matters that they absolutely know are 
not meant. This is one of the aspects of tafstr that is forbidden. 

The second instance is when an interpreter hastens to explain the 
Qur’an according to the literal meaning of the Arabic without the 
help of transmission about what the unusual words of the Qur’an 
mean and what has been passed down about the ambiguous and 
interchangeable words, conciseness, elision, concealment and 
reversal of order it contains. Someone who does not have a firm 
grasp of the literal tafstr and then sets out to derive meanings by 
simple understanding of Arabic often errs and joins the company of 
those who interpret the Qur’an according to their own opinions. 

Transmission is necessary first of all in the primary (afsi7v so that one 
avoids error, and then after that one employs understanding and 
deduction to expand on it. The unusual words, which are only 
understood via transmission, are numerous and one cannot hope to 
reach the inward before having a firm grasp of the outward. Do you 
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not see that the Almighty says: ‘We gave Thamiid the camel as a visible 
sign (mubsirah) and then they mistreated her (17:59)? It means a visible 
sign, and they wronged themselves by killing it. Someone who looks 
at the literal Arabic might think that it means that the camel could 
see (mubsirah) and therefore not know what they did wrong and how 
they wronged others and themselves. This is an example of elision 
and concealment. There are many such examples in the Qur’an. In 
cases other than these two, there is no prohibition against 
interpretation, and Allah knows best. 

Ibn ‘Attyyah said, ‘Most of the righteous Salaf like Sa‘td ibn al- 
Musayyab, ‘Amir ash-Sha‘bi and others used to be overawed at the 
prospect of making interpretation of the Qur’an and would refrain 
from it out of scrupulousness and caution for themselves in spite of 
their perfection and precedence.’ Abu Bakr al-Anbari said, “The 
imams of the Salaf were too scrupulous to explain the problematic 
parts of the Qur’an. One of them supposed that his ¢afstr might not 
coincide with what Allah meant and so refrained from speaking. 
Another feared that he would become an imam in fafstr and people 
might follow his method, when he might hesitate to explain a single 
letter according to his own opinion or to err about it and then his 
follower might say, “My imam in the ¢éafstr of the Qur’an by opinion 
is so-and-so, the imam of the Salaf:” Ibn Abi Mulaykah said, “Abu 
Bakr as-Siddiq was asked about the ¢afstr of a letter of the Qur’an 
and said, ‘Which heaven will cover me and which earth will bear 
me? Where will I go? What will I do if I say about a letter of the 
Book of Allah other than what Allah Almighty meant?””’ 

Ibn ‘Attyyah said, ‘Several of the Salaf used to explain the Qur’an 
and caused the Muslims to continue doing that. As for the original 
commentators on whom they relied, there was ‘Alt ibn Abi Talib, 
and he was followed by ‘Abdullah ibn ‘Abbas, who devoted himself 
to the subject and perfected it. He was followed by scholars like 
Mujahid, Sa‘id ibn Jubayr and others. More is transmitted from him 
than has been preserved from ‘Ali. Ibn ‘Abbas said, “What I grasped 
of tafstr of the Qur’an was from ‘Ali ibn Abi Talib.” ‘Ali used to 
praise the ¢afsir of Ibn ‘Abbas and encouraged people to take it from 
him. Ibn Mas‘td used to say, “An excellent translator of the Qur’an 
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is ‘Abdullah ibn ‘Abbas.” ‘Ali said about him, “It is as if Ibn ‘Abbas 
looks at the unseen through a fine curtain.” 

‘He was followed up by ‘Abdullah ibn Mas‘tud, Ubayy ibn Ka’‘b, 
Zayd ibn Thabit, and ‘Abdullah ibn ‘Amr ibn al-‘As. All that is taken 
from the Companions has preference because they witnessed the 
Revelation and its coming down in their language. ‘Amir ibn 
Wathilah said, “I saw ‘Ali ibn Abi ‘Talib speaking. I heard him say in 
his khutbah, ‘Ask me. By Allah, you will not ask me about anything 
that will happen until the Day of Rising but that I will tell you about 
it. Ask me about the Book of Allah. By Allah, there is no adyah but 
that I know whether it was revealed at night or in the day, revealed 
on flat ground or on a mountain.” Ibn al-Kawwa’ rose and asked 
about Surat adh-Dhartyat (51). 

“Abdullah ibn Mas‘ud said, “If I knew of anyone with more 
knowledge of the Book of Allah than me, who could be reached by 
riding, I would go to him.” A man asked him, “Have you not met 
‘Ali ibn Abi Talib?” “Yes,” he replied, “I have met him.” Masruq 
said, “I found some of the Companions of Muhammad like pools 
which give water to one person, some like pools which give water to 
two, and some who are such that if all people came to it, it would 
satisfy their thirst. ‘Abdullah ibn Mas‘ud was one those pools.” 

‘Abt Sa‘id al-Khudri reported that the Messenger of Allah > said, 
“The most merciful to my community is Abu Bakr, the strongest in 
the din of Allah is ‘Umar, the most truly modest is ‘Uthman, the one 
with the most knowledge of judgement is ‘Alt, and the one with most 
knowledge of the shares of inheritance is Zayd. The one with the 
most recitation of the Book of Allah is Ubayy ibn Ka‘b. The one 
with the most knowledge of the lawful and unlawful is Mu‘adh ibn 
Jabal. The trustworthy representative of this community is Abu 
‘Ubaydah ibn al-Jarrah. Abu Hurayrah is a vessel of knowledge and 
Salman is a sea of knowledge which is not perceived. Vegetation has 
not shaded nor has the earth supported anyone with a more truthful 
tongue than Abt Dharr.”’ 

Ibn ‘Atiyyah said, “he prominent Followers (Tabz‘in) included al- 
Hasan al-Basri, Mujahid, Sa‘id ibn Jubayr and ‘Alqamah. Mujahid 
studied recitation with Ibn ‘Abbas, coupled with understanding the 
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meaning, stopping at every ayah. ‘Ikrimah and ad-Dahhak followed 
them. Even if ad-Dahhak did not meet Ibn ‘Abbas, he studied with 
Ibn Jubayr. As for as-Suddi, ‘Amir ash-Sha‘bi attacked him and Aba 
Salih because he thought that they fell short in careful investigation.’ 

Yahya ibn Ma‘in said that al-Kalbi is nothing. Yahya ibn Sa‘id al- 
Qattan related from Sufyan that al-Kalbi said that Abu Salih said, 
‘All that I have related to you is a lie.’ Habib ibn Abi Thabit said, 
‘We used to call him “the Liar”. He was Abu Salih, the freedman of 
Umm Hanyv’.’ 

Then the tafsir was transmitted by men of integrity of every 
generation. As the Prophet # said, “This knowledge will be carried 
by men of integrity of every generation, discarding from it the 
deviation of the excessive, the ascriptions of the falsifiers and the 
interpretation of the ignorant.’ Abu ‘Umar and others related it. Al- 
Khatib al-Baghdadi said, “This testimony from the Messenger of 
Allah # shows that Qur’anic interpreters are scholars of the din and 
imams of the Muslims because they guard the Shari‘ah against 
deviation and the ascription of falsehood and _ refute the 
interpretation of ignorant fools. One must consult them and rely on 
them in the matter of the din.’ 

Ibn ‘Atiyyah said, “Then things were written about it by people like 
‘Abd ar-Razzaq, al-Mufaddal, ‘Ali ibn Abi Talhah, al-Bukhari and 
others. ‘Then Muhammad ibn Jfarir collected disparate 
commentaries from people. He brought close that which was far and 
mended the isnad. The eminent later commentators include Abu 
Ishaq az-Zajjaj and Abt ‘Ali al-Farisi. People often correct Abu Bakr 
an-Naqqash and Abu Ja‘far an-Nahhas. Makki ibn Abi Talib 
followed their custom. Abu-l-‘Abbas al-Mahdawi was a precise 
author. All of them strove and are rewarded. May Allah have mercy 
on them and illuminate their faces.’ 
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The Book being explained by the Sunnah, and what has 
been transmitted about that 


Allah says: ‘And We have sent down the Reminder to you so that you can 
make clear to mankind what has been sent down to them’ (16:44), and: ‘Those 
who oppose his command should beware of a testing trial coming to them or a 
painful punishment striking them? (24:59) and: ‘Truly you are guiding to a 
Straight Path.’ (42:49) The obligation of obeying the Prophet #} is 
made clear in more than one @ah of Allah’s Book and it is 
connected to obedience to Allah. Allah says: ‘Whatever the Messenger 
gives you you should accept and whatever He forbids you you should forgo.’ 
(59:7) Ibn ‘Abd al-Barr mentioned in the Book of Knowledge that ‘Abd 
ar-Rahman ibn Yazid saw a muhrim wearing his ordinary clothes and 
he forbade him to do that. The man said to him, ‘Bring me an d@yah 
from the Book of Allah which removes my clothes.’ He recited to 
him, ‘Whatever the Messenger gives you you should accept and whatever He 
forbids you you should forgo.’ (59:7) Hisham ibn Hujayr said, “Tawus 
prayed two rak‘ahs after ‘Asr and Ibn ‘Abbas said, “Stop doing 
them.” He answered, “It is only forbidden to take them as a 
sunnah.” Ibn ‘Abbas said, “The Messenger of Allah #} forbade 
praying after ‘Asr. I do not know whether you will be punished or 
rewarded for them, because Allah says, ‘When Allah and His Messenger 
have decided a thing it 1s not for any believing man or believing woman to have a 
choice about it.’ (33:36)? 

Abu Dawud related from al-Miqdam ibn Ma‘dikarib that the 
Messenger of Allah > said, ‘I was given the Book and its like along 
with it. It will not be long before a satiated man on his couch 
declares, “This Qur’an is all you need. Make lawful whatever you 
find lawful in it and make unlawful whatever you find unlawful in 
it.” But domestic donkeys are not lawful for you, nor is eating any 
beast of prey with fangs, nor is something dropped by someone who 
has a treaty with you lawful to you, until its owner declares himself 
free of it. If someone stops with some people, they must give him 
hospitality. If they do not, he can legally pursue them for the 
equivalent cost of his due hospitality.’ 

Al-Khattabi said that the words ‘I was given the Book and its like 
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along with it’ can be interpreted in two ways. One is that it means 
he was given hidden revelation, which is not recited, in the same 
way that he was given the outward recited part. The second is that 
he was given the Book as recited revelation and was given its 
equivalent in clarification of it, meaning permission to explain what 
was in the Book, making it general and specific, adding to it and 
legislating what is in it. Therefore it is as mandatory to act by that 
and to accept it as the outward recited Qur’an. This hadith is a 
warning against opposing those established sunnahs which are not in 
the Qur’an, as the Khariyites and Rafidites did. They attached 
themselves to the literal text of the Qur’an and abandoned those 
sunnahs which contain the clarification of the Book. Therefore they 
were confused and misguided. The word for ‘couch’ in the hadith is 
‘artkah’. It is only used for one with a curtained canopy and therefore 
it means the people of luxury and wealth who remain in their homes 
without bothering to seek for knowledge where it is expected to find 
it. This hadith contains evidence that there is no need to measure 
the hadith against the Book. Whatever is confirmed as being from 
the Prophet is evidence in itself. As for what some relate, ‘When a 
hadith comes to you, measure it against the Book. If it agrees with it, 
take it. Otherwise, discard it,’ it is a baseless false hadith. 

This clarification is of two types: a general clarification of 
something undefined in the Book, like clarifying the five prayers, 
their times, prostration, ruka@‘ and all their rulings, the amount and 
time of zakat and the types of property from which it is taken, and 
the practices of hajj. When the Prophet performed the haj with 
the people, he said, “Take your practices from me,’ and he said, 
‘Pray as you saw me praying.’ Al-Bukhari transmitted it. ‘Imran ibn 
Husayn said to a man, ‘You stupid man! Do you find Zuhr in the 
Book of Allah as four rak‘ahs in which recitation is not aloud!’ Then 
he enumerated for him the prayer, zakat and the like and then said, 
‘Do you find this explained in the Book of Allah? ‘The Book of Allah 
Almighty did not define this; it is the Sunnah that explains it!’ 

Al-Awza‘l reported that Hassan ibn ‘Atiyyah said, ‘Revelation 
descended on the Messenger of Allah # and Jibril brought him the 
Sunnah which explains it.’ Said ibn Mansir related from ‘Isa ibn 
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Yunus from al-Awzai and also reported that Makhul said, “The 
Qur’an is more in need of the Sunnah than the Sunnah is of the 
Qur’an.’ Yahya ibn Abi Kathir said, “The Sunnah judges the Book 
and the Book does not judge the Sunnah.’ Al-Fudayl ibn Ziyad said 
that he heard Ahmad ibn Hanbal being asked about this hadith and 
he said, ‘I am not so bold as to say that, but I do say that the Sunnah 
explains and clarifies the Book.’ 

Another area of clarification is augmentation of the rulings of the 
Book, like forbidding marrying a woman along with her maternal or 
paternal aunt, forbidding the consumption of domestic donkeys and 
every beast of prey with fangs, giving judgment based on an oath 
and a witness, and others as will be explained in the text, Allah 
willing. 
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How to learn and understand the Book of Allah and the 
Sunnah of His Prophet &, and what has been narrated 
about it being easier for someone who used to act by it 
without memorising it 


In the Aitab al-Bayan, Abu ‘Amr ad-Dani reports from ‘Uthman, 
Ibn Mas‘td and Ubayy that the Messenger of Allah # used to recite 
ten dyahs to them, and they did not go on to another ten until they 
knew what action was connected to those @ahs. So we should learn 
the Qur’an and how to act by it at the same time. ‘Abd ar-Razzaq 
mentioned from Ma‘mar from ‘Ata’ ibn as-Sa’ib that ‘Abd ar- 
Rahman as-Sulami said, ‘When we learned ten dyahs of the Qur’an, 
we did not learn the ten after them until we knew what they 
contained of the lawful and unlawful, of prohibitions and 
commands.’ In the Muwatta’, Malik reported that he heard that 
‘Abdullah ibn ‘Umar spent eight years learning Surat al-Baqarah. In 
his book, The Names of Those who Transmitted from Mak, Aba Bakr 
Ahmad ibn ‘Ali ibn Thabit mentions from Abu Bilal Mirdas ibn 
Muhammad al-Ash‘ari from Malik that Nafi‘ transmitted that Ibn 
‘Umar said, ‘““Umar learned al-Baqarah over twelve years. When he 
finished, he slaughtered a camel.’ Al-Anbari reports from 
Muhammad ibn Sharhiyar from Husayn ibn al-Aswad from 
‘Ubaydullah ibn Musa from Abu ‘Amr Ziyad ibn Abi Muslim from 
Ziyad ibn Mikhraq that ‘Abdullah ibn Mas‘ud said, ‘It was difficult 
for us to memorise the words of the Qur’an, but easy for us to act by 
them. After us there will be people for whom it is easy to memorise 
the Qur’an, but hard to act by it.’ 

Ibrahim ibn Musa related from Yusuf ibn Musa from al-Fadl ibn 
Dukayn from Isma‘ll ibn Ibrahim ibn al-Muhajir from his father 
from Mujahid that Ibn ‘Umar said, “The best of the Companions of 
the Messenger of Allah at the beginning of this Community only 
memorised a sirah or two of the Qur’an. They were given the gift of 
acting by the Qur’an. The last of this community will recite the 
Qur’an — children and blind — and will not be given the gift of acting 
by it.” Abu Muhammad Hasan ibn ‘Abd al-Wahhab ibn Abi-l-‘Anbar 
from Abu Bakr ibn Hammad al-Muqrr who heard Khalaf ibn 
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Hisham al-Bazzar say, ‘I only think that in our hands the Qur’an has 
been denuded [of action]. That is because we were told that ‘Umar 
ibn al-Khatttab memorised Surat al-Baqarah over the course of 
about ten years. When he had memorised it, he slaughtered a camel 
to thank Allah. In our time, a boy sits before me and recites a third 
of the Qur’an without missing out a single letter. I only reckon that 
the Qur’an is denuded in our hands.’ 

Those with knowledge of hadith say that the person who seeks 
hadiths should not confine himself to listening to hadiths and 
reading their books without recognition and understanding. ‘To do 
otherwise would mean tiring himself out with little result. His 
memorisation of hadiths should be undertaken gradually over nights 
and days. Among the masters of hadith from whom that is reported 
are Shu‘bah, Ibn ‘Ulayyah and Ma‘mar. Ma‘mar said that he heard 
az-Zuhri say, “Someone who seeks knowledge all at once loses out on 
all of it. Knowledge is acquired one or two hadiths at a time. Allah 
knows best.’ Mu‘adh ibn Jabal said, “Learn what you wish, but Allah 
will not reward you for it as long as you do not act on it.’ Ibn ‘Abd 
al-Barr said, “Something similar to what Mu‘adh said is related from 
the Prophet + from ‘Ubbad ibn ‘Abd as-Samad which adds, “The 
concern of scholars is comprehension and the concern of fools is 
mere transmission.’ It is related mawqif and is more fitting than the 
transmission which is marfii*. ‘“Ubbad ibn ‘Abd as-Samad is not 
authoritative. There is an excellent poem on the excellence of 
knowledge and the honour of the Noble Book and Splendid 
Sunnah: 


Even if the beauties of knowledge are majestic, 

their crown is that in which belief is mandatory: 

The Noble Book which Allah preserves. 

After that is a knowledge that allays anxiety. 

That is the hadiths of the Chosen, containing the light of 
Prophethood, 

the Sunnah of Shari‘ah and good manners. 

After this is knowledge without end. 

So test yourself, you who prefer to seek. 
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Knowledge is a treasure which you will find in its mine. 

Seeker! Study and look at books! 

Recite the Book of Allah with understanding: 

it contains all forms of knowledge. Reflect and you will see a 
marvel! 

Read and you will be guided to the hadith of the Chosen. 

Ask your Master for what you desire and your hope will be 
achieved. 

Whoever tastes the knowledge of the din delights in it. 

When he has more of it, he says, ‘O joy!’ 
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The meaning of the words of the Prophet &, “The Qur’an 

was revealed in seven ahruf (dialects/modes).” 

In Sahih Muslim, Ubayy ibn Ka‘b reported that the Prophet &} was 
with the Banu Ghifar when Jibril came to him and said, ‘Allah 
commands you to recite the Qur’an to your Community in one 
mode.’ He said, ‘I ask Allah for His pardon and forgiveness. My 
Community will not be able to do that.’ Then he came a second 
time and said, ‘Allah commands you to recite the Qur’an to your 
Community in two modes.’ He said, ‘I ask Allah for His pardon and 
forgiveness. My Community will not be able to do that.’ He came a 
third time and said, ‘Allah commands you to recite the Qur’an to 
your Community in three modes.’ He replied, ‘I ask Allah for His 
pardon and forgiveness. My Community will not be able to do that.’ 
He came a fourth time and said, ‘Allah commands you to recite the 
Qur’an to your community in seven modes. Whichever mode they 
recite, it 1s correct.’ At-Tirmidhi reported that Ubayy said, “Phe 
Messenger of Allah ? met Jibril and said, “Jibril, I was sent to an 
illiterate community. Some of them are old women and old men, 
boys and girls, and men who do not read at all.” He said to him, 
“Muhammad, the Qur’an was revealed in seven modes.” He said 
that this is a sound hadith. This story is confirmed by the main 
authorities: al-Bukhari, Muslim, the Muwatta’, Abu Dawud, an- 
Nasa’ and other books in the form of the story about Hisham ibn 
Hakim with ‘Umar which we will mention later. 

Scholars disagree about what is meant by the seven modes, and 
there are thirty-five things mentioned by Abu Hatim Muhammad 
ibn Hibban al-Busti. We will mention five of them here: 

This is the position of most of the people of knowledge, such as 
Sufyan ibn ‘Uyaynah, ‘Abdullah ibn Wahb, at-Tabari, at-Tahawi 
and others. What is meant are the seven manners of synonyms with 
different expressions, like agbala, ta‘ala and halumma (all of which 
mean ‘come here’). At-Tahawi said, “The clearest elucidation of that 
is what is mentioned in the hadith of Abu Bakrah, “Jibril came to 
the Prophet # and said, ‘Recite in one mode.’ Mika’ll said, 
‘Increase it.’ He said, ‘Recite it in two modes.’ Mika’ll said, ‘Increase 
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it, until it was seven modes. He said, ‘Recite it. Each is adequate 
unless you confuse an dyah of mercy for an dyah of punishment or an 
ayah of punishment with an dyah of mercy.” That is like halumma, 
ta‘ala, agbala, adhhaba, asra‘a and ‘qyala.’ Warqa’ related from Ibn Abi 
Najith from Mujahid from Ibn ‘Abbas that Ubayy ibn Ka‘b used to 
recite ‘wart for us’ (57:13) ‘undhuriin@ as ‘umhuliin@, ‘akhkhiriin@, and 
‘arqubind. With the same zsndd, it is reported that Ubayy recited in 
2:19 ‘marr’ instead of ‘mashaw’ and ‘sa‘aw’ (they walk). In al-Bukhari, 
az-Zuhri said, “hese modes are about the same matter. They do 
not differ in respect of the lawful and unlawful.’ 

At-Tahawi said, “There was allowance for people in respect of the 
letters since they were unable to take the Qur’an in other than their 
dialects because they were illiterate and only a few of them could 
write. It was hard for someone with a dialect to change to another. If 
he wanted to do that, it would have entailed great hardship and so 
they were given scope regarding different expressions as long as the 
meaning was the same. They remained like that until many of them 
could write and the dialects reverted to that of the Messenger of 
Allah #. Then they were able to memorise those words and they no 
longer had the allowance to recite differently.’ Ibn ‘Abd al-Barr said, 
‘It is clear that scope for the seven modes was at a particular time 
out of necessity. When that necessity was removed, the ruling of the 
seven was removed, and the Qur’an was recited in one mode.’ 

Abu Dawud related that Ubayy said, “The Messenger of Allah & 
said to me, “Ubayy, I recited the Qur’an and was asked whether to 
recite it in one harf or two. The angel who was with me told me to 
say, ‘In two.’ Then I was asked whether to recite it in two or three 
harfs. The angel who was with me told me to say, ‘In three.’ This 
continued until it was seven.” Then he said, “Any of these is 
comprehensive and sufficient. So you can say, ‘[Allah is] All- 
Hearing, All-Knowing, Almighty, and Wise,’ as long as you do not 
muddle an d@yah of punishment with mercy or an dyah of mercy with 
punishment.” Ibn Mas‘ud said something similar, Qadi Ibn at- 
Tayyib said, ‘If this transmission, namely the hadith of Ubayy, is 
confirmed, it can be assumed that it was general and then 
abrogated. Now it is not permitted for people to exchange the 
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Names of Allah in different places whether or not that is in keeping 
with the meaning.’ 

Second view. Some people say that the seven dialects in the Qur’an 
are the seven dialects of all the Arabs, both Yemeni and Nizar, 
because the Messenger of Allah was not ignorant of any of them. 
He was ‘given concise comprehensive words’. It does not mean that 
the one mode has seven aspects, but these seven dialects are in 
different parts of the Qur’an. Some of it is in the dialect of Quraysh, 
some in that of Hudhayl, some in Hawazin, and some in Yemeni. 

Al-Khattabi said that there 1s in the Qur’an that which 1s recited in 
seven ways, which is His words, ‘and who worshipped false gods? (5:60) 
and His words, ‘Why don’t you send him out with us tomorrow so he can 
enjoy himself and play about? (12:12) [both of which have variant 
readings], and he mentioned other examples, as if he took the 
position that some of the Qur’an was revealed in seven modes, not 
all of it. 

The Qur’an being revealed in seven modes, 1.e. in seven dialects 
was the position that Abu ‘Ubayd al-Qasim ibn Sallam took and Ibn 
Atiyyah preferred it. Abu ‘Ubayd said, “Some tribes have a greater 
share of it than others.’ Ibn Shihab mentioned from Anas that when 
‘Uthman told them to copy out the Qur’an, he said, ‘When you and 
Zayd differ, then write in the dialect of Quraysh. It was revealed in 
their dialect.’ Al-Bukhari mentioned it and he also mentioned what 
Ibn ‘Abbas said: “The Qur’an was revealed in the dialect of the two 
Ka‘bs: Ka‘b [ibn Lu’ayy] of Quraysh and Ka‘b [ibn ‘Amr] of 
Khuza‘ah.’ He was asked, ‘How is that?? He answered, ‘Because 
they have the same abode.’ Abu “‘Ubayd said, ‘It means that 
Khuza‘ah were the neighbours of Quraysh and so adopted their 
dialect.’ 

Qadi Ibn at-Tayyib [al-Baqillani] said, ‘““Uthman’s words that it 
was revealed in the dialect of Quraysh means that most of it was 
revealed in that dialect. It is not a definitive proof that it is all in the 
dialect of Quraysh since there are words and letters which differ 
from the dialect of Quraysh. Allah says, ‘We have made it an Arabic 
Qur'an.’ (43:3) He did not say, ‘a Qurayshi Qur’an’. This indicates 
that it was revealed in the language of all the Arabs, and no one can 
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say that it was just Quraysh or one part of the Arabs rather than 
others. So one cannot say that it means the dialect of ‘Adnan rather 
than Qahtan or Rabr‘ah rather than Mudar because the term ‘Arab 
takes in all of these tribes. 

Ibn ‘Abd al-Barr said that he believed that saying that it was 
revealed in the dialect of Quraysh meant that most of it was revealed 
in the dialect of Quraysh because other dialects than that of 
Quraysh exist in sound readings with the use of the hamzahs and the 
like. Quraysh did not use the hamzah. Ibn ‘Atiyyah said that the 
meaning of the ‘seven modes’ is that the expressions of all seven 
tribes are in it. It means that sometimes it is in the idiom of 
Quraysh, sometimes in the idiom of Hudhayl and sometimes in 
other idioms according to what is most eloquent and concise in 
expression. Do you not see that with Arabs other than Quraysh ‘fat?’ 
means beginning the creation of something and working on it? It 
comes in the Qur’an and Ibn ‘Abbas was not directed to its meaning 
until two Bedouin came to him with a dispute over a well. One of 
them said, ‘And fatartuhad (I began it).’ Ibn ‘Abbas said, “Then I 
understood the meaning of the words of the Almighty: “the Bringer 
into Being (Fatt) of the heavens and the earth.” (6:14) He also said, ‘I did 
not know the meaning of His words, “Our Lord, judge (iftah) between us 
and our people with the truth.” (7:89), until I heard the daughter of Dhu 
Yazin say to her husband, “Come and I will judge (ufatihka) you.” 
Similarly ‘Umar ibn al-Khattab said that he used to not understand 
the words of the Almighty, ‘Or that He will no seize them litle by little.’ 
(17:47) There are many examples of this. 

Third view. The seven dialects are all from the tribes of Mudar. 
Some people said that. They used as evidence what ‘Uthman said, 
“The Qur’an was revealed in the language of Mudar.’ They said, ‘It 
is possible that part of it is that of Quraysh, part Kinanah, part 
Asad, part Hudhayl, part ‘Taym, part Dabbah, and part Qays.’ They 
said these tribes of Mudar contain the seven dialects in these ranks. 
Ibn Mas‘ud used to like those who copied out the Qur’ans to be 
from Mudar. Others objected to the idea that it was all from Mudar 
and said that there are rare usages in Mudar with which it is not 
permitted to write the Qur’an. 
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What is related from some scholars is exemplified by Qadi Ibn at- 
Tayyib who said, ‘I have reflected on the aspects of the differences in 
recitation and have found them to be seven. Some involve changes 
of vowelling while the meaning and form remain, like “atharu’? and 
“athara” in 11:78; some do not change their form but change their 
meaning through inflection, as in 36:19, reading “bad” or “ba‘ada’’; 
some retain their form and change their meaning with different 
letters, like “nunshizuha” (2:259) and “nunshiruha’; some change the 
form while the meaning remains as in 101:5 where both ‘hn and suf 
mean wool; some change their form and meaning like “talhin 
mandid” (56:29) and “tal‘%tn mandiid”’; some entail a change of order as 
in “sakratu-l-mawt bi-l-haqq” and “sakratu-l-haqq b1-l-mawt” in 50:19; 
and some consist of addition or reduction such as His words, “ninety- 
nne female ewes” (38:23), and “As for the boy, he was an unbeliever 
and his parents were believers” (18:80), “then after they have been forced, Allah 
as Ever-Forgwing, Most Merciful to them” (24:33). 

Fifth view. What is meant by the seven modes are meanings in the 
Book of Allah: command and prohibition, promise and threat, 
stories, arguments and parables. Ibn ‘Atiyyah says that this is weak 
because that is not called ahrwf. Furthermore there is consensus that 
license 1s not granted in making the lawful lawful or changing any of 
the meanings. Qadi Ibn at-Tayyib mentioned a hadith along these 
lines from the Prophet # and then said, “This is not part of what it 
is allowed for them to recite. Harf in this means ‘manner’ as Allah 
says, “one who worships Allah on an edge.” (22:11). That is the meaning 
of this hadith about the seven means of allowing and forbidding and 
the like. 

It is also said that what is meant by the seven ahruf are the seven 
readings that we have because all of that is soundly transmitted from 
the Prophet #. This, however, is not correct, as we will now explain. 
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Section on the seven readings 


Most scholars, like ad-Dawudi, Ibn Abi Sufrah and others said that 
these seven readings, which are ascribed to the seven readers, are 
not the seven ahruf for which the Companions had an allowance to 
recite. They refer merely to one harf of those seven, which is what 
‘Uthman collected in the copy of the Qur’an which he authorised. 
Ibn an-Nahhas and others mentioned that. These seven famous 
readings (qza’at) are the selections of those Imams of recitation. ‘That 
is because each of them chose what he related and the aspect he 
knew of the recitations that he considered to be the best and most 
appropriate. Each held to a path, related and recited it, and became 
famous for it. He is known for it and it is ascribed to him, like the 
mode of Nafi‘ and the mode of Ibn Kathir. None of them forbade 
choosing another nor objected to it. They allowed it. Each of those 
seven has two or more choices related from him. All are sound. 

Muslims in this time have agreed to rely on what is soundly 
transmitted from these imams: that which they related of the 
readings and wrote in books. The consensus remains that they are 
correct and the preservation of the Book which Allah promised has 
been secured. This is the position of the earlier imams and excellent 
reliable men like Qadi Abu Bakr ibn at-Tayyib, at-Tabari and 
others. Ibn ‘Attyyah said, “These seven readings have lasted through 
different times and places and the prayer is performed using them, 
as their soundness is established by consensus. As for the rare 
(shadhdh) readings, the prayer is not performed using them because 
there is no consensus on doing that. As for what is related from the 
Companions and the 7abi‘tin about that, it can only be believed that 
they transmitted that. As for what is related from Abu-s-Sammal and 
those connected to him, one does not rely on it.’ 

Someone else said, ‘As for the rare (shddhdh) readings of the copies 
of the transmitted Qur’an, they are not considered to be the Qur’an, 
and are not acted on as if they were part of it. It is most probable 
that they are clarification of the interpretation of the position of the 
one to whom they are ascribed, like the reading of Ibn Mas‘ud. If 
the transmitter is explicit about having heard it from the Messenger 
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of Allah # then scholars have two positions about acting on it: 
negative or positive. The negative position is based on the fact that 
the transmitter did not relate it as a hadith, but as Qur’an, and it is 
not affirmed as such and so is not confirmed. The positive position is 
that even if it is not affirmed as Qur’an, it is affirmed as sunnah, and 


that obliges action, just as the case with all single hadiths.’ 
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Section: The hadith of ‘Umar and Hisham 


Ibn ‘Attyyah said, ‘Allah allowed these seven modes to His Prophet 
and Jibril brought them to him in a way which ensured 
inimitability and precise cohesion. His words, “Recite what is easy of 
it,” did not permit any of the Companions to change any expression 
in one of these dialects as he wished. If that had been the case, then 
the Qur’an would not have been inimitable, as people would have 
changed this and that and then it would have become other than 
what was revealed from Allah. The permission was for the seven 
modes of the Prophet # in order to give ample scope to his 
Community. Once he recited to Ubayy what Jibril brought him, and 
once to Ibn Mas‘ud what had been presented to him. 

“This was the crux of the difference between ‘Umar ibn al- 
Khattab’s reading of Surat al-Furqan and that of Hisham ibn 
Hakim. Otherwise how was it proper for the Prophet #} to say 
about the recitation of each of them, which differed, “That was how 
Jibril recited it to me.” Was it only that he recited it once like that 
and once like this? This is the meaning of what Anas said when he 
recited ‘aswab’ instead of ‘aqgwam’ in Surat al-Muzzammil (73:5) 
meaning ‘more conducive’. He was told, “We recite it ‘agwam’.” He 
replied, “‘Aswab’, ‘aqwam’ and ‘ahya’a are all the same.” This is the 
sense of what is reported from the Prophet #. If anyone had been 
permitted to do that, that would have invalidated the words of Allah, 
“Tt 1s We who have sent down the Reminder and We will preserve tt.” (15:9). 

Al-Bukhari, Muslim and others related that ‘Umar ibn al-Khattab 
said, ‘I heard Hisham ibn Hakim reciting Surat al-Furqan in a 
different way from how I read it and how the Messenger of Allah 
himself had recited it to me. I almost grabbed him but I waited until 
he had finished. Then I got him by his cloak and took him to the 
Messenger of Allah =. I said, “Messenger of Allah, I heard this one 
reciting Surat al-Furqan differently to how you recited it to me!” 
The Messenger of Allah # said, “Let him recite.” He recited it as I 
had heard him recite it. The Messenger of Allah # said, “That is 
how it was revealed.” Then he told me, “Recite.” I recited it and he 
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said, “That is how it was revealed. This Qur’an was revealed in 
seven modes, so recite whatever you find easy of it.”” 

Similar to this hadith is the one Muslim transmitted from Ubayy 
ibn Ka‘b. He said, ‘I was in the mosque when a man came in to 
pray. He recited a reading to which I objected. Then another man 
entered and recited a different recitation to that of his companion. 
When they finished the prayer, we all went to the Messenger of 
Allah @ and I said, “This one recited a reading to which I objected 
and the other entered and used a different recitation to that of his 
companion.” The Prophet # commanded them to recite, and the 
Prophet commended what they done. Then doubt entered my heart 
such as had not even affected me in the Jahiliyyah. When the 
Prophet & saw what had overpowered me, he struck my chest and I 
started to sweat, feeling alarm as if I had been looking at Allah. He 
said to me, “Ubayy, I was sent a message to recite the Qur’an in one 
mode and I replied that I wanted it to be made easy for my 
community. A second message commanded me to recite it in two 
modes, and I replied that I wanted it to be made easy for my 
community. Then I was told the third time, ‘Recite it in seven 
modes. You can ask for something for each time you returned to 
ask.’ I said, ‘O Allah, forgive my Community! O Allah, forgive my 
Community!’ I delayed the third until a Day when all creation, even 
Ibrahim x will ask of me.” 

Ubayy meant that he felt confusion and astonishment, in other 
words he had an impulse from Shaytan which sullied his state and 
muddied his mind at that moment. The difference of the readings 
seemed terrible to him while it was not in itself terrible. Otherwise 
what would entail denial of the difference in the recitations, when 
that is not necessary? Praise be to Allah who abrogated what is 
greater than a reading! When the Prophet saw the thought that 
occurred to him, he woke him up by striking his chest. The result of 
that was the expansion of his breast and inward illumination so that 
the unveiling and expansion took him to a state of vision. When the 
ugliness of that thought was clear to him, he feared Allah and 
sweated profusely out of shame before Allah. This thought is the 
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type of thing about which the Prophet # spoke when they said to 
him, “We find things in ourselves which one of us finds too terrible to 
speak about.’ He asked, ‘Do you experience that?’ ‘Yes,’ they 
replied. He said, “That is clear faith.’ Muslim transmitted it from 
Abu Hurayrah. It will further be discussed in Surat al-A‘raf, Allah 
willing. 
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The collection of the Qur’an and the reason ‘Uthman had 
copies of the Qur’an copied out and burned the rest. The 
memorisation of the Qur’an by the Companions in the 
time of the Prophet & 


In the time of the Prophet @, the Qur’an was scattered in the 
breasts of men. People wrote some of it in on pages, on skins and on 
white stones and flat stones, scraps and other things. Then a great 
number of reciters were killed in the Battle of Yamamah in the time 
of Abu Bakr. Something like seven hundred of them were killed in a 
single day and ‘Umar ibn al-Khattab suggested to Abu Bakr that he 
should collect the Qur’an out of fear that the shaykhs of the reciters 
such as Ubayy, Ibn Mas‘ud and Zayd would all die. They deputised 
Zayd ibn Thabit to do that, and so after great effort, he collected it 
together without putting the sirahs in order. 

Al-Bukhari reports that Zayd ibn Thabit said, ‘After the slaughter 
in the war of Yamamah, Abu Bakr sent for me, and ‘Umar was with 
him. Abu Bakr said, “‘Umar has come to me and said, ‘Many 
people were killed in the Battle of Yamamah, and I fear that many 
Qur’an reciters will be killed in other places and so much of the 
Qur’an will be lost unless you collect it together. I think that you 
should collect the Qur’an together”” Abu Bakr said, “I said to 
‘Umar, ‘How can I do something which the Messenger of Allah 
did not do?’ ‘Umar said, “By Allah, it is better.’ ‘Umar kept on at me 
about it until Allah opened my breast to it and I thought what 
‘Umar thought.” Zayd ibn Thabit continued, “Umar was sitting 
with him, not speaking, Abu Bakr said, “You are an intelligent young 
man and we have no doubts about you. You used to write down the 
revelation for the Messenger of Allah #. Therefore, you are to 
search out the Qur’an and collect it.” By Allah, if he had obliged me 
to move a mountain, that would not have been weightier for me 
than his command to me to collect together the Qur’an. I replied, 
“How can the two of you do something which the Messenger of 
Allah # did not do?” Abt Bakr said, “By Allah, it is better.” He 
continued to keep on at me until Allah opened my breast to that to 
which Allah had opened the breasts of Abu Bakr and ‘Umar. So I 
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began to search out the Qur’an and collect it from the parchments, 
shoulder-blades, palm fronds and the breasts of men until I found 
two dyahs of Surat at-Tawbah with Khuzaymah al-Ansari that I did 
not find with anyone else: “A Messenger has come to you from among 
yourselves...” (9:128) The copy of the Qur’an in which the Qur’an 
was collected remained in the possession of Abu Bakr until Allah 
took him, and then it was with ‘Umar until Allah took him, and then 
it was with Hafsah bint ‘Umar.’ 
Al-Layth related from ‘Abd ar-Rahman ibn Ghalib that Ibn Shihab 
said that it was with Abu Khuzaymah al-Ansari. Abu Thabit related 
that Ibrahim said that what was with Khuzaymah or Abu 
Khuzaymah was: ‘But of they turn away, say, “Allah 1s enough for me. There 
as no god but Him. I have put my trust in Him. He ts the Lord of the Mighty 
Throne.” (9:129) At-Tirmidhi said in his hadith: ‘I found the end of 
at-Tawbah with Khuzaymah ibn Thabit: “A Messenger has come to_you 
JSrom among yourselves. Your suffering is distressing to him; he 1s deeply concerned 
for you; he is gentle and merciful to the believers But if they turn away, say, 
‘Allah is enough for me. There 1s no god but Him. I have put my trust in Him. 
He 1s the Lord of the Mighty Throne.’ ” (9:128) He said that it is a sound 
hasan hadith. 

Al-Bukhari related that Zayd ibn Thabit said, ‘I missed one ayah of 
Surat al-Ahzab when we copied out the Qur’an which I used to hear 
the Messenger of Allah # recite. I only found it with Khuzaymah 
al-Ansari. It is that about which Zayd made the testimony of the 
Messenger of Allah # equal to that of two men: “Men who have been 
true to the contract they made with Allah.” (33:23) At-Tirmidhi has: ‘I 
missed one dyah of Surat al-Ahzab when we copied out the Qur’an 
which I used to hear the Messenger of Allah & recite: “Among the 
believers are men who have been true to the contract they made with Allah.” I 
looked for it and found it with Khuzaymah ibn Thabit or Abu 
Khuzaymah and put it in its sarah.” 

According to what al-Bukhari and at-Tirmidhi said, the first aah at 
the end of at-Tawbah was omitted from the first collection and the 
ayah from Surat al-Ahzab was omitted from the second. At-Tabari 
said that the adyah from at-Tawbah was missing from the second 
collection. The first is sounder, and Allah knows best. 
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If it is asked what was the point of ‘Uthman unifying people under 
a single copy of the Qur’an when Abu Bakr had already achieved 
that, then the response is that the aim of “Uthman was not to gather 
people in order to compile the Qur’an. Do you not see that he sent 
to Hafsah to ask her to give him the copy of the Qur’an so that it 
could be copied out and then returned to her? ‘Uthman did that 
because people were disagreeing about the various recitations owing 
to the fact that the Companions had spread to different areas and 
had begun to strongly disagree, such as the conflict which took place 
between the people of Iraq and the people of Syria according to 
Hudhayfah. 

They joined an expedition to Armenia and each group recited 
what had been transmitted to them. They disagreed and quarrelled 
and some of them called the others unbelievers, renouncing them 
completely, cursing one another. Hudhayfah was alarmed at what he 
saw. As soon as he arrived back in Madinah, according to al-Bukhari 
and at-Tirmidhi, before returning to his house he went to ‘Uthman 
and said, “This Community has reached the stage where it will be 
destroyed!’ ‘Why?’ asked ‘Uthman. He said, ‘It is about the Book of 
Allah. I was on this expedition and some of the people of Iraq, Syria 
and the Hijaz came together” Then he described what had 
happened and said, ‘I fear that they will differ about their Book as 
the Jews and Christians differed.’ 

This is evidence of the falseness of those who say that the seven 
ahruf are the seven present readings because there is no disagreement 
about them. Suwayd ibn Ghafalah reported from ‘Ali ibn Abi Talib 
that ‘Uthman said, “What do you think about the copies of the 
Qur’an? The people have disagreed about the reciters until a man 
says, “My reading is better than your reading. My reading is more 
excellent than your reading.” ‘This is equivalent to disbelief’ He 
replied, ‘What is your view, Amir al-Mu’minin?’ He said, ‘I think 
that we people should agree on one reading. If you differ today, 
those after you will disagree more strongly.’ ‘Ali said, “The correct 
opinion is yours, Amir al-Mu’minin.’ So ‘Uthman sent a message to 
Hafsah saying, ‘Send us the pages in your possession and we will 
copy them and then return them to you.’ She sent them to him and 
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he ordered Zayd ibn Thabit, ‘Abdullah ibn az-Zubayr, Sa‘id ibn 
al-‘As, and ‘Abd ar-Rahman ibn al-Harith ibn Hisham to make 
copies of them. ‘Uthman told the group of Qurayshis, ‘When you 
and Zayd ibn Thabit disagree about any of the Qur’an, write it in 
the dialect of Quraysh. It was revealed in their language.’ They did 
that. When they had copied it out, ‘Uthman returned the pages to 
Hafsah and he sent a copy of what they had copied out to every 
region and commanded that every sheet or copy with any other 
form of the Qur’an in it should be burned. ‘Uthman did this after 
gathering the Muhajirun and Ansar and a group of Muslims and 
consulting them about it. They agreed to collect what was sound 
and firm of the well-known readings from the Prophet #} and 
discard anything else. They thought that what he decided was right 
and correct. May Allah have mercy on him and all of them. At- 
Tabari related that ‘Uthman brought together only Zayd and Aban 
ibn Sa‘id ibn al-‘As. This is weak. What al-Bukhari, at-Tirmidhi and 
others mentioned is sounder. At-Tabari also said that the pages that 
Hafsah had were the model for the final collection. This is sound. 

Ibn Shihab said that he was told by “‘Ubaydullah ibn ‘Abdullah that 
‘Abdullah ibn Mas‘ud disliked Zayd ibn Thabit copying out the 
Qur’an and said, ‘Company of Muslims, withdraw from making 
copies and entrusting it to one man. By Allah, I became Muslim 
while he was still in the loins of an unbelieving father!’ meaning 
Zayd ibn Thabit. That is why ‘Abdullah ibn Mas‘ud said, ‘People of 
Iraq, conceal the copies of the Qur’an you have and keep them 
concealed. Allah says, “Those who misappropriate will arrive on the Day of 
Rising with what they have misappropriated.” (3:161). Meet Allah with the 
copies of the Qur’an.’ At-Tirmidhi transmitted it and it will be 
discussed in Al ‘Imran, Allah willing. 

Abu Bakr al-Anbari said, “The fact that Abu Bakr, ‘Umar and 
‘Uthman chose Zayd in the matter of collecting the Qur’an does not 
mean that they were putting him over ‘Abdullah ibn Mas‘ud. 
‘Abdullah was better than Zayd, older in Islam, had attended more 
battles and possessed more virtues. Zayd, however, knew more of the 
Qur’an than ‘Abdullah since he had memorised it all during the 
lifetime of the Messenger of Allah #3, whereas ‘Abdullah had only 
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memorised about seventy sirahs while the Messenger of Allah % was 
alive and learned the rest after his death. The one who knew the 
entire Qur’an and memorised it while the Messenger of Allah & 
was alive was more entitled to compile the Qur’an and to be 
preferred and chosen to do so. No ignorant person should suppose 
that this is an attack on ‘Abdullah ibn Mas‘td since the fact that 
Zayd had the better memory of the Qur’an of the two does not 
mean that he should be preferred to him in general terms, because 
Zayd also knew more Qur’an than Abu Bakr and ‘Umar, and he 
was certainly not better than them or equal to them in virtue.’ 

Abu Bakr al-Anbari said, “The objection which ‘Abdullah ibn 
Mas‘ud made was done in anger and is not acted upon or accepted. 
There is no doubt that once he was no longer angry he was satisfied 
with the excellence of the decision of “Uthman and the Companions 
of the Messenger of Allah # and concurred with their agreement 
and abandoned his opposition to them.’ 

It is commonly known among the people who study transmission 
that ‘Abdullah ibn Mas‘ud learned the rest of the Qur’an after the 
death of the Messenger of Allah #3. One scholar said that ‘Abdullah 
ibn Mas’ud died before learning all the Qur’an. Yazid ibn Harun 
said, “The two sirahs of refuge have the same status as al-Baqarah 
and Al ‘Imran. Anyone who claims that they are not part of the 
Qur’an has rejected Allah Almighty.’ He was asked, “What about 
what ‘Abdullah ibn Mas‘ud says about them?’ He replied, “There is 
no disagreement among the Muslims that ‘Abdullah ibn Mas‘ud 
died before memorising all of the Qur’an.’ This requires some 
investigation, as will come later. 

Isma‘il ibn Ishaq and others related that Hammad said — I think 
quoting Anas ibn Malik — “They disagreed about an dyah and would 
say, “The Messenger of Allah recited it to so-and-so.” He might 
be three days from Madinah and he would be sent for and would be 
asked, “How did the Messenger of Allah # recite such-and-such an 
ayah to you?” and they would write it as he said.’ 

Ibn Shihab said, “One day they disagreed about tabit. Zayd said 
tabih. Ibn az-Zubayr and Sa‘id ibn al-‘As said tabiat. The 
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disagreement was taken to ‘Uthman who said, “Write it with éa’. It 
was revealed in the language of Quraysh.”’? Al-Bukhari and _at- 
Tirmidhi transmitted it. Ibn ‘Attyyah said, ‘Zayd recited it with ha’ 
and the Qurayshis recited it with a’. They confirmed it with /a@’ and 
the copies of the Qur’an have been written it as it was in the past. 
‘Uthman had several copies of the Qur’an made. Some say there 
were seven while the majority say that there were four. They were 
sent to various areas. Matrix copies were sent to Iraq, Syria and 
Egypt, and the reciters of the cities relied on them and none of them 
differed from the original copy in the manner in which it was 
conveyed to them. No real difference in the wording is found among 
the seven reciters, neither more nor less. That is because they all 
relied on what was conveyed in ‘Uthman’s copy since ‘Uthman 
wrote those places in some copies, but not others, which was a 
notification that it was sound and it was permitted to recite with all 
of them. 

Ibn Atiyyah said, “hen ‘Uthman commanded other copies to be 
burned or torn up (depending on whether that is read with a ha’ as 
tuhraqu (burned) or a kha’ as tukhraqu (torn)). Then that was buried.’ 
‘Burned’ is a better transmission. 

Abu Bakr al-Anbari quoted Suwayd ibn Ghafalah in Aztab ar-Radd, 
‘T heard ‘Ali ibn Abi Talib say, “Company of people! Fear Allah and 
beware of going to excess about ‘Uthman and calling him “The 
burner of Qur’ans’. By Allah, he only burned them on the basis of 
the advice of a council of us, the Companions of Muhammad >.” 
It is also reported from ‘Umayr ibn Sa‘id that ‘Ali ibn Abi Talib said, 
‘If I had been ruler at the time of ‘Uthman, I would have done to 
the copies of the Qur’an the same thing that ‘Uthman did.’ 

Abu-l-Hasan ibn Battal said, “The fact that ‘Uthman ordered the 
parchments and copies of the Qur’an to be burned when the Qur’an 
was collected contains permission to burn writing which contains 
the Names of Allah Almighty and shows that doing so is to honour it 
and protect it from being trodden on and thrown without care to the 
ground.’ Ma‘mar related from Ibn Tawus that his father used to 
burn pages when letters were collected with him that contained ‘Jn 
the Name of Allah, the All-Merciful, Most Merciful. ‘Urwah ibn az- 
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Zubayr burned the books of figh he had at the time of the Battle of 
Harrah. Ibrahim disliked burning pages when the name of Allah 
was on them. The position that they are burned is more likely to be 
correct. ‘Uthman did it. Qadi Abu Bakr said that it is permitted for 
the leader to burn papers which contain the Qur’an if he thinks that 
should be done. 


78 


Section 


Our scholars say that what ‘Uthman did refutes the Hululis 
(incarnationists) and Hashwites (anthropomorphists) who say that 
the letters and sounds are eternal and that recitation and reading are 
eternal and that faith is eternal and the 7w#h is eternal. The 
Community and all groups of the Christians, Jews and Brahmans 
believe — and indeed, so does every theist and unitarian — that that 
which is eternal is unaffected by any event and no one’s power can 
affect it by any aspect or means. Non-existence is not possible for the 
eternal and the eternal does not become temporal and the temporal 
does not become eternal. As for the eternal, there is no beginning to 
its existence whereas the temporal is that which exists after it was 
not. 

One group break the consensus of intelligent people of religions 
and others and say that it is permitted for the temporal to become 
eternal and that when the human servant of Allah recites the Words 
of Allah, the action of speaking the words of Allah is eternal. They 
say that it is the same when he carves letters from bricks and wood, 
or fashions letters from gold and silver, or weaves cloth on which he 
embroiders an dyah from the Book of Allah. Their action in doing 
that with the Words of Allah is eternal and so His words are woven 
and eternal, carved and eternal, and fashioned and eternal. They 
are told, ‘In the case of what you say about the Words of Allah 
Almighty, can they be melted, effaced or burned?’ If they answer 
affirmatively, then they have parted from the din. If they answer in 
the negative, they are told, “So then what do say about the letters 
forming an Gyah of the Book of Allah from wax, gold, silver, wood or 
paper which falls into a fire and melts or is burned? Do you say that 
the Words of Allah can be burned?’ If they say, “Yes,’ then they have 
abandoned their position. If they say, ‘No,’ it is said to them, ‘Did 
you not say that this writing is the Word of Allah? But it has been 
burned! Or these letters are His Word? But they have been melted!’ 
If they then answer that it is the letters that have been burned while 
His Words remain, then they have returned to the truth and what is 
correct. 
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They are close to the answer that the Prophet > gave when calling 
attention to what the people of the truth say: ‘If the Qur’an were in 
a skin and then fell into the fire, it would not burn.’ Allah Almighty 
says, ‘I sent down a Book to you which cannot be washed away by 
water and you recite it asleep and wake.’ Muslim transmitted it. So it 
is confirmed that His Words are not letters and do not resemble 
letters. This is a topic which has been discussed at length and fully in 
the books of fundamental principles. We explained it in Aztab al-Asna 
St sharh asma@i-llahi-l-husna. 
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Section 


The Rafidites attack the Qur’an and say, ‘One person is sufficient 
to confirm the transmission of an dyah and mode just as you have 
done. You confirmed the statement ofa single man, Khuzaymah ibn 
Thabit, in reporting about the end of Surat at-Tawbah and the adyah 
in Surat al-Ahzab “Among the believers are men...” (33:23).’ The reply to 
them is that when Khuzaymah mentioned these words, many of the 
Companions remembered them and Zayd himself recognised them. 
That is why he said, ‘I missed the last two dyahs of Surat at-Tawbah.’ 
If he had not already known them, he would not have known that 
something was missing. So the dah was in fact established by 
consensus, not by Khuzaymah alone. A second answer is that it was 
established by the testimony of Khuzaymah alone and the evidence 
of its soundness is found in the description of the Prophet #? and so 
has no need for another witness, which is not the case of the dyah in 
al-Ahzab. That is established by the testimony of Zayd and Abu 
Khuzaymah who both heard it from the Prophet #. Al-Muhallab 
said something similar and mentioned that Khuzaymah is not Abu 
Khuzaymah with whom the dyah of at-Tawbah was found and he 
was known among the Ansar. Anas knew him and said, ‘We 
inherited from him.’ ‘The one with whom the dah of al-Ahzab was 
found was Khuzaymah ibn Thabit. There is no contradiction and it 
is not the same story. So there is no confusion about it. 

Ibn ‘Abd al-Barr said, ‘Nothing is known about the name of Abu 
Khuzaymah. He is known by his Aunyah, so he is Abu Khuzaymah 
ibn Aws ibn Zayd ibn Asram ibn Tha‘labah ibn Ghunm ibn Malik 
ibn an-Najjar. He was present at the Battle of Badr and the 
subsequent battles. He died while “Uthman ibn ‘Affan was caliph. 
He was the brother of Mas‘ud ibn Aws.’ Ibn Shihab said that 
‘Ubayd ibn as-Sabbaq said that Zayd ibn Thabit said, ‘I found the 
end of at-Tawbah with Abu Khuzaymah al-Ansari.’ ‘That is the case. 
There is no relationship between him and Abu Khuzaymah al- 
Harith ibn Khuzaymah other than the fact they are both from the 
Ansar. One was from Aws and the other from Khazraj. 

In Muslim and al-Bukhari, Anas ibn Malik is reported as saying, 
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“The Qur’an was gathered together in the time of the Prophet # by 
four, all of whom were from the Ansar: Ubayy, Mu‘adh ibn Jabal, 
Zayd ibn Thabit, and Abu Zayd.’ Anas was asked, ‘Who is Abu 
Zayd?’ and he replied, ‘One of my paternal uncles.’ We also find in 
al-Bukhari that Anas said, “When the Prophet #} died only four 
knew all the Qur’an: Abu-d-Darda’, Mu‘adh ibn Jabal, Zayd and 
Abu Zayd.’ He said, ‘We inherited from him.’ In another 
transmission, he said, ‘Abu Zayd died without leaving descendants. 
He had been present at Badr. The name of Abu Zayd was Sa‘d ibn 
‘Ubayd.’ 

Ibn at-Tayyib said, “These traditions do not indicate that the 
Qur’an was not memorised in the time of the Prophet # and that 
only four of the Ansar knew it by heart as Anas stated. It is 
confirmed by multiple paths of transmission that the entire Qur’an 
was also known by ‘Uthman, ‘Ali, ‘Tamim ad-Dari, ‘Ubadah ibn as- 
Samit, and Abdullah ibn ‘Amr ibn al-‘As. Anas’ words mean that 
only these four took it directly from the mouth of the Messenger of 
Allah &. Most of them learned some of it from him and some of it 
from others. The transmissions corroborate each other about the 
four imams knowing all the Qur’an during the lifetime of the 
Prophet # due to the fact that they became Muslim early on and 
the Messenger # held them in great esteem.’ 

The Qadri did not mention ‘Abdullah ibn Mas‘td and Salim, the 
client of Abu Hudhayfah, although they were among those who 
knew the entire Qur’an. Jarir related from ‘Abdullah ibn Yazid as- 
Suhbani from Kumayl that ‘Umar ibn al-Khattab said, ‘I was with 
the Messenger of Allah # and with him were Abu Bakr and 
whomever Allah wished. We passed ‘Abdullah ibn Mas‘ud who was 
praying. The Messenger of Allah # asked, “Who is reciting the 
Qur’an?” He was told, “Abdullah ibn Umm ‘Abd” He said, 
“Abdullah recites the Qur’an fresh as it was revealed.” 

One scholar said that this meant that he recited the first harf in 
which the Qur’an was revealed rather than the other seven, which 
the Messenger of Allah # was allowed after the Messenger of Allah, 
Jibril, recited the Qur’an to him in Ramadan. It is related that Abu 
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Zubyan said, “Abdullah ibn ‘Abbas asked me, “Which of the 
recitations do you recite?” I replied, “The first recitation, that of Ibn 
Umm ‘Abd.” He told me, “Rather it was the last. The Messenger of 
Allah @ used to present the Qur’an to Jibril once a year. In the year 
that he died, the Messenger of Allah # recited it to him twice. 
‘Abdullah was present and knew what was abrogated and changed in 
that recitation.” In Muslim, ‘Abdullah ibn ‘Amr stated that he heard 
the Messenger of Allah # say, “Take the Qur’an from four: Ibn 
Umm ‘Abd ~ and he began with him — Mu‘adh ibn Jabal, Ubayy ibn 
Ka’‘b and Salim, the client of Abu Hudhayfah.’ 

These reports indicate that ‘Abdullah knew all the Qur’an in the 
lifetime of the Messenger of Allah >, contrary to what was said, and 
Allah knows best. In Kitab ar-Radd, Aba Bakr al-Anbari transmitted 
that ‘Abdullah ibn Mas‘ud said, ‘I learned 72 (or 73) sitrahs from the 
Messenger of Allah and I read to him from al-Baqarah as far as 
“Allah loves those who repent? (2:222).’ Abu Ishaq says that he learned 
the rest of the Qur’an from Mujammi‘ ibn Jartyah al-Ansart. If this 
is true, the consensus which Yazid ibn Harun mentioned is true and 
that is why Qadi Ibn at-Tayyib did not mention him among those 
who knew the Qur’an by heart in the time of the Messenger of Allah 
#. Allah knows best. 

Abu Bakr al-Anbari related from Ibrahim ibn Musa al-Khudri 
from Yusuf ibn Musa from Malik ibn Isma‘il from Zuhayr that Abu 
Ishaq said, ‘I asked al-Aswad what ‘Abdullah used to do with respect 
to Surat al-A‘raf. He said, “He did not know it until he came to 
Kufa.”’ He said that one of the people of knowledge said, “Abdullah 
ibn Mas‘ud died before he learned the two sirahs of Refuge. ‘That 1s 
why they were not found in his copy of the Qur’an.’ Other things 
are said which will be dealt with at the end of the book, Allah 
willing. 

Abu Bakr said that Ibrahim ibn Musa related from Yusuf ibn Musa 
from ‘Umar ibn Harun al-Khurasani from Rabi‘ah ibn ‘Uthman 
that Muhammad ibn Ka’‘b al-Qurazi said, Among those who knew 
the Qur’an by heart when the Messenger of Allah was alive were 
‘Uthman ibn ‘Affan, ‘Ali ibn Abi Talib and ‘Abdullah ibn Mas‘ud.’ 
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The people of knowledge do not consider the hadith to be sound. It 
stops at Muhammad ibn Ka‘b and so it is severed. It is not taken nor 
relied on. 

The words of the Prophet #, “Take the Qur’an from four: Ibn 
Umm ‘Abd...’ indicate its soundness. Part of what will make that 
clear is that the people with the readings among the people of the 
Hijaz, Syria and Iraq all traced their readings which they chose back 
to one of the Companions who read it to the Messenger of Allah & 
and did not exclude anything from the entire Qur'an. ‘Asim traced 
his reading to ‘Ali and Ibn Mas‘ud, Ibn Kathir to Ubayy as did Abu 
‘Amr ibn al-‘Ala’, and ‘Abdullah ibn ‘Amir traced his to ‘Uthman. 
All of them said that they had read it to the Messenger of Allah >. 
The isnads of these readings are continuous and the transmitters are 
reliable, as al-Khattabi stated. 
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What has come about the order of the surahs and ayahs of 
the Qur’an, its vowelling and dots, its hizbs and tens, the 
number of its letters, juz’s, words and ayahs 


Ibn at-Tayyib said, ‘Some say that the Salaf differed about the 
order of the sirahs of the Qur’an and some of them wrote the sirahs 
in the order that they were revealed and put the Makkan before the 
Madinan, and some put al-Hamd (Fatihah) at the beginning, and 
others put al-‘Alaq at the beginning. This was the case in the first 
copy of ‘Ali. As for the copy of Ibn Mas‘ud, it begins with “Master of 
the Day of the Din” (1:4) and then al-Baqarah, and then an-Nisa’ with 
a different order. The copy of Ubayy began with al-Hamd, then an- 
Nisa’, then Al ‘Imran, then al-An‘am, then al-A‘raf, then al- 
Ma’idah. There were significant differences.’ 

The answer of Qadi Abt Bakr ibn at-Tayyib is that it is possible 
that the order of the siirahs we have today in the Qur’an is by ytehad 
on the part of the Companions. Makki mentioned this in the ¢afsir of 
Surat at-Tawbah. He mentioned the order of the dyahs in the siirah 
and that placing the basmalah at the beginnings of them was from the 
Prophet #. Since he did not command that for Surat at-Tawbah, it 
was left without a basmalah. This is the soundest of what is said about 
it. 

In the Jami‘, Ibn Wahb stated that Sulayman ibn Bilal heard 
Rabi‘ah being asked why al-Baqarah and Al ‘Imran were put first 
when there were about eighty sirahs revealed before them and they 
were revealed in Madinah. Rabr‘ah said, “They were put first and 
the Qur’an was arranged according to the knowledge of those who 
arranged it and had knowledge of that. This is what we ended up 
with and we do not ask about it.” Sunayd mentioned from Mu‘tamir 
from Sallam ibn Miskin from Qatadah that Ibn Mas‘td said, 
‘Whoever of you seeks a model, should model himself on the 
Companions of the Messenger of Allah #. They have the best 
hearts of this community, the deepest knowledge, least artifice, 
straightest guidance and the best state. Allah chose them to be the 
Companions of His Prophet # and to establish His din. So 
acknowledge their excellence and follow in their footsteps. They 
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followed straight guidance.’ 

Some scholars say that the arrangement of the sirahs of the Qur’an 
which we find in our copies of the Qur’an was at the instruction of 
the Prophet #;. What is related about the differences between the 
copies of Ubayy, ‘Ali and ‘Abdullah was before the final presentation. 
The Messenger of Allah @ arranged those sirahs for them after they 
had done that. Yunus related from Ibn Wahb that he heard Malik 
say, “Phe Qur’an was arranged according to what they heard from 
the Messenger of Allah #.’ 

Abu Bakr al-Anbari mentioned in Aztab ar-Radd, ‘Allah Almighty 
revealed the Qur’an all at once to the lowest heaven, and then it 
came down in parts to the Prophet # over twenty years. A séirah 
would be revealed about a matter which happened and an dyah 
would answer an inquiry. Jibril would give the Messenger of Allah 
«> the place of the sirah and the aah. So the séirahs are in order as 
the dyahs and letters are in order. All of it is from Muhammad, the 
Seal of the Messengers # from the Lord of the Worlds. Whoever 
changes the order of the sérahs is like someone who nullifies the 
order of the dyahs and changes the letters and the words. There is no 
argument against the people who possess the truth in putting al- 
Baqarah before al-An‘am when al-An‘am was revealed before al- 
Baqarah because the order is taken from the Messenger of Allah &>. 
He said, “Put this siévah in such-and-such a place in the Qur’an.” 
Jibril acquainted him with the position of the dyahs.’ 

Hasan ibn al-Hubab related from Abt Bakr ibn ‘Ayyash from Abu 
Ishaq that al-Bara’ said, “The last of the Qur’an to be revealed was, 
“They will ask you for a fatwa. Say: ‘Allah gwes you a fatwa about people who 
die without direct heirs.” (4:175).2 Abu Bakr ibn ‘Ayyash said, ‘Abu 
Ishaq erred because it is reported from Ibn ‘Abbas that the last part 
of the Qur’an to be revealed was, “Show fear of a Day when you will be 
returned to Allah. Then every self will be paid in full for what tt earned. They 
will not be wronged” (2:281). Jibril told the Prophet #, “Muhammad, 
put it at the beginning of aah 281 of al-Baqarah.”” 

Abu-l-Hasan ibn Battal said, ‘Whoever says this, does not say that 
the recitation of the Qur’an in the prayer and lessons must be in the 
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order that it is in copies of the Qur’an. Rather it is only mandatory 
to put the si#rahs in order when writing them down, and it is not 
known that any of them said that the same order is mandatory in the 
prayer or in recitation of the Qur’an and study, or that it is not 
lawful for someone to learn al-Kahf before al-Baqarah or al-Hajj 
before al-Kahf. Do you not see that ‘A’ishah told the person who 
asked about this, “There is nothing wrong in whichever you recite 
first. The Prophet # used to recite one sirah in a rak‘ah and then 
would recite in the next rak‘ah a different siérah than the one that 
follows it.” 

‘As for what is reported from Ibn Mas‘ud and Ibn ‘Umar about it 
being disliked to recite the Qur’an out of order, claiming that it 
upsets the heart, what they meant by that was reciting the sirah out 
of order and beginning from its end and then working backwards, 
because that is forbidden. Some people do this with the Qur’an and 
poetry to subject the tongue to that and facilitate memorisation. 
Allah forbade doing this in the Qur’an because it disorders His 
stirahs and is counter to what He meant by it.’ 

Part of what indicates that it is not mandatory to use the 
chronological order of revelation in copies of the Qur’an is that it 1s 
confirmed that certain dyahs were revealed in Madinah and then 
placed in Makkan sarahs. ‘A’ishah said, “Strat al-Baqarah and Sirat 
an-Nisa’ were revealed when I was with him (i.e. in Madinah) but 
they come in the copies of the Qur’an before earlier sirahs of the 
Qur’an revealed in Makkah.” If they had been arranged by 
historical revelation, it would be obliged to break the order of the 
ayahs of the sirahs. 

Abu Bakr al-Anbari related from Qadi Isma‘ll ibn Ishaq from 
Hajjaj ibn Minhal from Hisham that Qatadah said, “The sirahs of 
the Qur’an revealed in Madinah were: al-Bagarah, Al ‘Imran, an- 
Nisa’, al-Ma’idah, al-Anfal, at-Tawbah, ar-Ra‘d, an-Nahl, al-Hajj, 
an-Nur, al-Ahzab, Muhammad, al-Fath, al-Hujurat, ar-Rahman, al- 
Hadid, al-Mujadalah, al-Mumtahanah, as-Saff, al-Jumu‘ah, al- 
Munafiqun, at-Taghabun, at-Talaq, at-Tahrim, az-Zilzal, and an- 
Nasr. Those sirahs were revealed in Madinah while the rest were 
revealed in Makkah.’ 
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Abu Bakr said, ‘If someone abandons traditions, turns away from 
consensus and orders the sirahs based on their positions in Madinah 
and Makkah, he does not know where to put the Fatihah, because of 
people’s disagreement about where it was revealed, and needs to 
delay the aah at the beginning of 235 of al-Baqarah to the 
beginning of 240. If someone ruins the order of the Qur’an, he has 
disbelieved in it and rejects what Muhammad > related from his 
Lord. It is said the reason for putting the Madinan before the 
Makkan is that Allah Almighty addressed the Arabs in their 
language, using the styles of speech and discourse that they knew. 
When one of their linguistic styles was based on alteration of the 
order in speech, they were addressed in that way in the Book of 
Allah Almighty. Had they noticed it missing from the Qur’an, they 
would asked why this was missing from it.’ 
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Section 


As for the diacritical marks of the Qur’an and its dots, it is reported 
that ‘Abd al-Malik ibn Marwan commanded them to be added, and 
that was undertaken by al-Hajjaj in Wasit. He worked on the task 
and added its fizbs. He commanded the governor of Iraq, al-Hasan, 
and Yahya ibn Ya‘mar to do that. After that he wrote a book in 
Wasit on the readings, in which he compiled what was related about 
the disagreement of people in relation to the script. People used that 
book for a long time until Ibn Mujahid wrote his book on the 
readings. In Aztab at-Tabagat az-Zubaydi quotes al-Mubarrad as 
saying that the first person to use dots in the Qur’an was Abu-l- 
Aswad ad-Du’ali. Ibn Sirin also mentioned that he had a copy of the 
Qur’an in which Yahya ibn Ya‘mar had put the dots. 
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Section 


As for the position regarding the division of the Qur’an into groups 
of ten dyah or a‘shar, Ibn ‘Atiyyah said, ‘In one of the histories I read 
that the Abbasid al-Ma’mun commanded that to be done. It is also 
said that al-Hajjaj did it.’ In the Aztab al-Bayan, ad-Dani said that 
‘Abdullah ibn Mas‘ud disliked the marking of tens in the copies of 
the Qur’an and that he erased them. Mujahid is reported to have 
disliked the signs for tens in copies of the Qur’an. 

Ashhab said, ‘I heard Malik being asked about the signs for tens 
which are in the Qur’an in red and other colours and he disliked 
that, saying, “There is nothing wrong in marking the tens with 
[normal] ink.” He was asked about copies of the Qur’an in which 
the ends of siirahs were written along with the number of dyahs in 
every sirah. He said, “I dislike anything [additional] being written or 
vowelled in the master copies. As for those copies by which children 
learn, I see no harm in doing that.”’ Ashhab said, “Then he 
produced for us a copy of the Qur’an which had belonged to his 
grandfather. He had written it when ‘Uthman had the Qur’an 
copied out. We saw the ends were written in ink in something 
resembling a chain which extended for an entire line and I saw that 
the dyahs had diacritical marks 1n ink.’ 

Qatadah said, “Chey began with the dots, then with marking the 
division of the fives and then the tens.’ Yahya ibn Abi Kathir said, 
“The Qur’an was bare in the original copies and the first thing that 
they did was to put dots on the 4a’, ta’ and tha’. They said, “There is 
nothing wrong in it. It makes it clearer.” ‘Then they put dots at the 
ends of adyahs and then they put openings and ends of sirahs.’ 

Abu Hamzah said, ‘Ibrahim an-Nakha‘t noticed in my copy of the 
Qur’an the opening of such-and-such a sirah. He said to me, “Erase 
it. ‘Abdullah ibn Mas‘td said, ‘Do not mix with the Book of Allah 
something which is not part of it.””’ Abu Bakr as-Sarraj said, ‘I asked 
Abu Razin, “Do I write Surah such-and-such in my copy of the 
Qur’an?” He replied, “I fear that people will come who do not know 
it and think that those words are part of the Qur’an.” 

Ad-Dani said, ‘All these reports which allow the marking of tens 
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and fives and beginnings of siirahs and the beginnings of dyahs say 
that it was done by the Companions whose ytihad led them to that. I 
think that those of them who objected to that objected to the use of 
colours like red, yellow and so forth, although the Muslims in other 
areas agreed on their use in the master copies and other copies, and 
prohibition and error were removed from them in what they agreed 
upon, Allah willing.’ 
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Section 


As for the number of its letters and juz’s, Sallam al-Himani said, 
‘Al-Hajjaj ibn Yusuf gathered the reciters, huffaz and scribes and 
said, “Tell me how many letters there are in the entire Qur’an.” I 
was one of that group. We calculated and agreed that the Qur’an 
had three hundred and forty thousand, seven hundred and forty 
(340, 740) letters. Then he said, “Tell me which letter ends half of 
the Qur’an.” It was in al-Kahf, on the fa’ of wa-l-yatalattaf [18:19, “he 
should go about with caution.” |” He said, “Tell me the thirds.” The first 
third was found to be at the beginning of 9:100 and at the second at 
the beginning of 26:100 or 101. The last third was the rest of the 
Qur’an. He said, “Tell me the sevenths of the letters.” The first 
seventh was on the dal in 4:55, the second on the /@’ in 9:77, the 
third on the afin 11:35, the fourth on the alifin 22:34, the fifth on 
the Aa@’ in 33:36, the sixth on the waw in 48:6, and the seventh 
consists of the rest of the Qur’an.’ 

Abu Muhammad Sallam stated, “We did that over four months. 
Every night al-Hajjaj would read a fourth. The end of the first 
fourth was at the end of al-An‘am, the second in al-Kahf, the third 
at the end of az-Zumar and the fourth consisted of the rest.’ This is 
contrary to what is mentioned by ad-Dani in Kitab al-Bayan. 
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Section 


As for the number of the dyahs of the Qur’an in the first Madinan 
copy, Muhammad ibn ‘Isa said, ‘The number of the dyahs of the 
Qur’an in the first Madinan copy was six thousand.’ Abu ‘Amr said, 
‘It is the number related by the people of Kufa from the people of 
Madinah, and they did not name anyone specifically on whom they 
relied in that.’ 

As for the final Madinan copy, according to Isma‘il ibn Ja‘far, it has 
six thousand two hundred and fourteen (6214) @ahs. Al-Fadl said, 
“The number of the ayahs of the Qur’an according to the Makkans 
was six thousand two hundred and nineteen (6219). That is the 
number related by Salim and al-Kisa’1 from Hamzah. Al-Kisa’1 
attributed it to ‘Ali”” Muhammad said, “Che number of the adahs of 
the Qur’an according to the Basrans was six thousand two hundred 
and four (6204), which is the number which their Salaf passed down. 
As for the number of the people of Syria, Yahya ibn al-Harith adh- 
Dhimari said it was six thousand two hundred and twenty-six (6226). 
One transmission has six thousand two hundred and twenty-five 
(6225).’ Ibn Dhakwan said, ‘I think that Yahya did not count the 
basmalah.’ Abu ‘Amr said, “These are the numbers that people have 
exchanged and counted in all regions, in the past and recently.’ 

As for the number of its words, al-Fadl ibn Shadhan said, “The 
total number of the words of the Qur’an according to ‘Ata’ ibn Yasar 
is seventy-seven thousand four hundred and thirty-nine (77,439) and 
its letters are three hundred and twenty-three thousand, and fifteen 
(323,015). This differs from what al-Himani said. Ibn Kathir 
reported that Mujahid said, “This is what we counted of the Qur’an: 
it has three hundred and twenty-one thousand, one hundred and 
eighty (321,180) letters.” This also differs from what al-Himant 
mentioned. 
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The meaning of the words surah, ayah, kalimah (word) 
and harf (letter) 


The word ‘sirah’, which means chapter, wall or fence in Arabic, is 
used in the Qur’an to make each chapter clear and distinct from 
every other sirah. The chapters are called that because in them one 
ascends from one degree to the next. It is said that they are called 
that because of their honour and elevation, as is said of walls which 
are raised up in the land. It is said that they are called that because 
the one who reads them looks forward at what lies ahead, like the 
walls of a building. All these are without hamzah. It is said that they 
are called that because they are cut out from the Qur’an on their 
own, as the Arabs call a leftover su’r. In that case the word would 
have a hamzah which was replaced with a waw. It is said that they are 
called that because of their completion and perfection as this word is 
used for a fine camel. 

An @ah is a sign. It is a sign since it is separate and distinct from 
the words before it and the words after it; it is clear from other signs 
and is on its own. The Arabs say, “There is an dah between me and 
so-and-so, meaning a sign. That is also its usage in: “The sign of his 
kingship. (2:248) It is said that it is called that because it is a 
collection of letters of the Qur’an, as one says, “The people went 
forth with their full company (dyah).’ It is said that it is called aah 
because it is a wonder which people are unable to imitate. 

Grammarians disagree about the root of dah. Sibawayh said that it 
is ayayah on the measure of fa‘alah and because the yd’ is vowelled 
and has a fathah before it, it becomes al#f and so it is dah. Al-Kisa’t 
said that its root is ayayah and the ya’ accepts the alif with a fathah 
before it and is elided because they are similar. Al-Farra’ says that its 
root is ayyayah and it accepts the alif out of dislike of the doubling 
and becomes dyah. 

As for word (kalimah), it is a composite structure which is made up 
of a mixture of letters. The longest words in the Book of Allah are 
eleven letters long, like “la-yastakhlifannahum” (24:55) and “a- 
nulzimukumuha’ (11:28) and the like. As for “fa-asqaynakumihu” 
(15:22), it is ten in writing and eleven in articulation. The shortest 
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have two letters, like md, la, laka, lahu, and the like. Some words are 
just one letter, such as the interrogative hamzah and the conjunctive 
waw, but are not enunciated on their own. 

Sometimes a complete ayah is comprised of a single word, as in wa- 
l-fajr, wa-d-duha, and wa-l-‘asr. That is also the case in alif-lam-mim, 
alif-lam-mim-sad, ta-ha, ya-stn, and ha-mim according to the Kufans. 
That occurs at the beginnings of sirahs, but not inside them. Abu 
‘Amr ad-Dani said, ‘I do not know of any word which on its own is 
an dyah except for mudhammatan in Surat ar-Rahman (55:64).’ ‘Two 
words may become connected and be two dyahs, as in ha-mim ‘ayn- 
sin-qaf according to the Kufans. 

It is possible that elsewhere a single word may stand for a complete 
and self-sustaining adyah. Allah says: ‘The most excellent Word of your Lord 
was fulfilled for the Tribe of Israel for their steadfastness.’ (7:136-137) It is 
said that ‘word’ here refers to Allah’s words: ‘We desired to show 
kindness to those who were oppressed in the land.’ (28:4-5) The Almighty 
says, ‘He bound them to godfearing self-restraint (literally ‘word of taqwa’)’ 
(48:26). Mujahid said that the ‘word’ is: “There is no god but Allah.’ 
The Prophet # said, “Iwo words are light on the tongue, heavy in 
the balance, beloved to the Al-Merciful: “Glory be to Allah and by 
His praise. Glory be to Allah, the Immense.” The Arabs sometimes 
call an entire ode and story a ‘word’ since it is their custom to call a 
thing by the name of what it comes from or is close to it and it is 
metaphorical. 

The word harf (letter) is the shape which stands alone in a word of 
which it is made up. A letter can be called a word and a word a 
letter as we made clear. Abu ‘Amr ad-Dani said, ‘Are the letters of 
the alphabet at the beginnings of sirahs, such as sad, qaf; and niin 
letters or words? I say that they are words, not letters. That is 
because a letter is not unvowelled nor is it alone in a sérah nor 
separate from what is mixed with it. But these are unvowelled, alone, 
separate, like words which are distinct. That is why they are called 
words rather than letters.’ Abu ‘Amr said that the term ‘haf can also 
be used with the meaning of a direction as in 22:11. Similarly the 
ahruf of the Qur’an are seven modes of language. Allah knows best.’ 
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Does the Qur’an contain words which are not Arabic? 


There is no disagreement among the imams that the Qur’an 
contains words composed in a non-Arabic mode and names of 
people which are not Arabic, such as Isra’il, Jibril, “Imran, Nuh and 
Lut. They disagree about whether there are words other than proper 
names that are non-Arabic. Qadi Ibn at-Tayyib, at-Tabari and 
others believe that there are no non-Arabic words in it and the 
Qur’an is pure Arabic, and whatever words found in it ascribed to 
other languages happen to be common to both, and so the Arabs, 
Persians, Abyssinians and others used them. Some claim that non- 
Arabic words exist in the Qur’an but that since they are so few that 
does not preclude the Qur’an being pure Arabic and the Prophet 
from speaking the language of his people. Mishkat (24:35) is a niche, 
nasha’a means ‘to rise in the night’ as in ‘nashiata-l-lal (73:6), 
gaswarah (74:51) is a lion and fiflayn (57:28) means ‘double’. ‘These 
are found in Abyssinian. Ghassdq (38:57) means ‘foul’ in Turkish. 
Qustas (17:35; 26:182) means ‘balance’ in Greek. Sail (21:104; 15:74; 
105:4) means ‘stones’ in Persian. Tar (2:63; 2:93, etc.) is a mountain 
and_yamm (7:136. etc.) means sea in Syriac. Tanniir (11:40; 23:27) is 
the surface of the earth in Persian. 

Ibn ‘Atiyyah said, “The truth about the expression of these words is 
that their origin is foreign but the Arabs used them and Arabicised 
them and so they are Arabic. When the Qur’an was revealed in their 
language, the Arabs had mixed with other languages via trade and 
travel. There were the journeys of Quraysh and the journey of 
Musafir ibn Abi ‘Amr to Syria, the journeys of ‘Umar ibn al- 
Khattab, ‘Amr ibn al-‘As and ‘Ammarah ibn al-Walid to Abyssinia, 
and the journeys of al-A‘sha to Hira [in Iraq] and his keeping the 
company of the Christians there: he is considered to be an authority 
in language. Through all of that the Arabs acquired foreign words 
and changed some of them by reducing the number of letters and 
lessening their foreign quality. They used them in their poetry and 
conversations until they became part of sound Arabic and are clear. 
It is according to this that the Qur’an was revealed. If an Arab is 
ignorant of it, it is clear ignorance of another language, just as Ibn 
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‘Abbas did not know the meaning of ‘fat’ and other things.’ Ibn 
‘Attyyah said, ‘What at-Tabari believed about the two languages 
both using the same expressions is unlikely. Rather one of them is 
the root and the other the branch in most cases.’ 

Others say that the first is sounder. The statement that the root of 
the words come from another language and have entered Arabic is 
not more appropriate than the reverse. ‘The Arabs either spoke them 
or did not. If the first is true, then it is part of their language. It is not 
unlikely for others to use the same words. The great imam Abu 
‘Ubayd said that. 

If it is said that the words do not have the morphological forms of 
Arabic words and so they are not from Arabic, we say that if 
someone tells you that their morphological forms are limited so that 
these words are not part of them, the Qadi has investigated the bases 
of the morphological forms of Arabic and returned these words to 
them by a grammatical approach. If the Arabs did not speak them 
or know them, it would be impossible for Allah to address them by 
something they did not know. In that case, the Arabic would not be 
clear Arabic and the Messenger # would not be addressing his 
people in their language. And Allah knows best. 
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Points about the inimitability of the Qur’an, 
preconditions of the miracle and its reality 


A miracle (mufizah) is the proof of the Prophets which indicates 
their truthfulness. It is called that [the verb means ‘to be unable to 
do’] because no human being is able to do the like of it. It has five 
preconditions. If one of them is missing, it is not a miracle. 

— It must be something which only Allah can do. ‘This precondition 
is necessary because if someone comes at a time in which it is 
possible for there to be Messengers and claims to be a Messenger 
and makes his miracle consist of moving and being still, standing 
and sitting, that is not a miracle nor evidence of his truthfulness 
since another creature can do that. Miracles consist of things like 
splitting the sea, splitting the moon and other such things which a 
human being cannot do. 

— It must break normal patterns. If someone comes at night and his 
sign is that the night will come after the day or the sun rise in the 
east in the morning, that is not a miracle because it is something 
which only Allah can do and it was not done for his sake. It was like 
that before he made his claim and like that when he made his claim. 
A claim of proof of Prophethood is like any other claim. If the 
evidence exists, it provides proof of truthfulness. Evidence is 
provided in the form of things which break normal patterns like 
turning a staff into a snake, the rock splitting and the she-camel 
emerging, or water springing from fingers like a spring, or similar 
matters which break normal patterns and can only be done by the 
Creator of the heavens and the earth. These signs are equivalent to a 
statement by the Lord informing us that what the Messenger says is 
the truth. 

An example of this would be if there were a group of people in the 
presence of a king and one of the men, who was both seen and 
heard by the king, said, ‘People! the King commands you to do this 
and that. The evidence for that is that the King will affirm me by 
one of his actions: removing his signet-ring from his hand with the 
intention of verifying what I say.’ When the king hears his words and 
his claim and then does that action which attests to his truthfulness, 
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that is equivalent to him making a statement about the truthfulness 
of his claim. That is the case when Allah does something which only 
He can do and breaks normal patterns at the hand of the 
Messenger: that is equivalent to His words attesting to the 
truthfulness of His Messenger. 

— It must be claimed to testify to the Message. If the claimant says, 
‘My Sign is that Allah will turn this water into oil or move the earth 
when I tell it to shake,’ then if Allah does this, it is achieved. 

— It must occur in order to support this claim against those who 
challenge him such as when he says, ‘I am a Prophet and my sign is 
that this she-camel will speak or that my hand will speak.’ If it then 
speaks and says, “He lied. He is not a Prophet,’ the words that Allah 
created indicate that the claimant lied because what Allah did was 
not in keeping with his claim. This is similar to what was related 
from Musaylimah the Liar who claimed to be a Prophet when he 
spat into a well to make its water abundant and the well collapsed 
and all its water departed. What Allah did was a sign which negated 
his claim. 

— It must be that no one successfully comes up with the like of what 
he is challenged to do. If this precondition is met, the miracle 
indicates the Prophethood of the one at whose hands it appears. If 
Allah were to bring someone who did the like of what he did when 
challenged to do so, that would negate his Prophethood and it would 
no longer be a miracle or prove his truthfulness. That is why the 
Almighty says, ‘Let them produce a discourse like uf they are telling the truth’ 
(52:34) and ‘Or do they say, “He has invented it”? Say: “Then produce ten 
invented sttrahs like this.”’ (11:13) It is as if He were saying, ‘If you claim 
that Muhammad # wrote the Qur’an and produced it, then 
produce ten sérahs like it. If you are all unable to do so, then know 
that it is not something that he produced.’ 

It is not said that miracles with the five preconditions are limited to 
the truthful, because the Dayal, as our Prophet # said, will have 
immense matters appear at his hands. The difference is that one 
claims to be a Messenger and the other to be a Lord, and there is a 
great difference between the blind and the seeing. It is entirely 
logical for some of creation to be sent to others. This is not 


D9 


impossible and so it is also not unlikely for Allah to provide proofs of 
the truthfulness of someone who brings Divine Law and religion. 
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Section 


If you affirm this, know that there are two types of miracle. The 
first is that which is famous and whose time ended at the death of 
the Prophet #3, and the second are those transmitted by multiple 
traditions as being sound and confirmed and hence must be known. 
The precondition is that many people transmitted it and have 
knowledge of what they transmit and the whole chain is reliable so 
that it is impossible that there be any falsehood in it. This is the case 
with the Qur’an and the existence of the Prophet # since the 
Community has transmitted the Qur’an from generation to 
generation going back to the Prophet # whose existence is 
necessarily known and whose truthfulness was confirmed by 
miraculous proofs. The Messenger #? took it via Jibril from his 
Lord. The Qur’an has been transmitted from two Messengers who 
are protected from adding to it or subtracting from it, and then it 
has been transmitted to us by such large numbers of people that it is 
not possible that they lie in what they transmit and hear. ‘That is why 
we necessarily know that they speak the truth in what they transmit 
about the existence of Muhammad # and the Qur’an arriving 
through him and the challenge issued by it. In respect of worldly 
knowledge, that is like a man’s knowledge of what has been 
transmitted to him about the existence of places like Basra, Syria, 
Iraq, Khorasan, Madinah, Makkah and similar widely known and 
transmitted reports. The Qur’an will remain a miracle until the Day 
of Rising whereas the miracles of other Prophets ended with their 
death. The Qur’an will not be changed or altered as happened with 
the Torah and Gospel. 

There are ten aspects to the inimitability of the Qur’an. 

— Its wondrous composition differs from every usual order in 
Arabic and other languages because its arrangement is not any kind 
of poetry, as Allah says, ‘We did not teach him poetry nor would tt be right 
Jor him.’ (36:68) In Sahih Muslim, it is reported that Unays, the brother 
of Abu Dharr, told Abu Dharr, ‘In Makkah I met a man who claims 
that Allah sent him.’ He asked, ‘What do people say about him?’ He 
replied, “They say: he is a poet, a soothsayer and a sorcerer.’ Unays 
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was a poet and said, ‘I have heard the words of the soothsayers and 
this is not like their words. I compared him with the reciters of 
poetry and it was not like them. No one after me should err and say 
he was a poet. He is truthful and they are liars.” When ‘Utbah ibn 
Rabr‘ah, known for his esteemed position in judging rhetoric and 
eloquence, heard the Qur’an, he affirmed that it was not sorcery or 
poetry and that he had never heard anything like it. 

~ Its style differs from all the other styles of the Arabs. 

~ It has a lucid, eloquent style which could not possibly come from 
a creature. Reflect on that in Surat Qaf (50), Surat az-Zumar (39) 
and Ibrahim (14) and you will clearly see its eloquence which a 
creature could not possibly originate. Ibn al-Hassar said, ‘Anyone 
who knows that Allah Almighty is the Truth knows that this purity of 
style is not found in any other discourse.’ 

Ibn al-Hassar went on, “These three — arrangement, purity of style 
and lucid eloquence — are found in every sirah, indeed, in every ayah, 
and the combination of these three distinguishes the diction of every 
ayah and every sirah from the words of ordinary humans. By this 
there is a challenge [to opponents] and inimitability. Every sarah has 
these three, although other aspects of the ten may be ascribed to it as 
well. Surat al-Kawthar (108) consists of only three short dyahs, being 
the shortest sarah in the Qur’an, and it contains reports about the 
unseen matters: about Kawthar and its immensity and abundance 
which indicates that the Prophet # will have the greatest number of 
Followers. The second is about al-Walid ibn al-Mughirah, who was a 
wealthy man with many children when this was revealed (74:11), 
and then later he was destroyed. 

— The Arabic usage used in it is beyond what any Arab could 
master and they all agree that it is correct, with every word and 
letter in its proper place. 

— It talks of matters which occurred from the beginning of the 
world until the time of its revelations, all this issuing from the mouth 
of someone illiterate who could neither read nor write. It reports 
about the stories of Prophets with their communities and past 
generations as well as those matters the People of the Book asked 
about when they challenged him about the People of the Cave, al- 
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Khidr and Musa, and Dhu ’l-Qarnayn. Qadi ibn at-Tayyib points 
out that we know that there was no way for him to learn this 
because he did not have contact with people with knowledge of 
history, or frequent a teacher, so that he could take from them, and 
so it is known that it could only have come by way of revelation. 

— There is the fulfilment of Allah’s promises which were visually 
perceived in all that He promised in the Qur’an. That is divided into 
general reports, like promising His Messenger #} victory and 
expelling those who expelled him, and promises which have 
preconditions like, ‘Jf someone trusts in Allah, He is enough for him’ (65:3), 
‘Whoever believes in Allah — He will guide his heart’ (64:11), ‘Whoever has 
taqwa in Allah — He will gwe him a way out’ (65:2) ‘If there are twenty of you 
who are steadfast, they will overcome two hundred.’ (8:65), and other 
examples. 

— There are reports about unseen matters in the future which 
could only be known by revelation. Part of that is Allah’s promise to 
His Prophet # that his din would overcome all other religions when 
He says, ‘Jt is He Who sent Fis Messenger with the Guidance and the Din of 
Truth’ (48:28), as happened. When Abu Bakr sent his armies on 
expeditions, he would inform them of Allah’s promise to make His 
din victorious so that they would be confident of victory and certain 
of success. ‘Umar also did that, and the conquests continued in the 
east and west. Allah says, ‘Allah has promised those of you who believe and 
do right actions that He will make them the successors in the land as He made 
those before them the successors.’ (24:55) He said, ‘Allah has confirmed His 
Messenger’s vision with truth: “You will enter the Masjid al-Haram in safety” 
(48:27) and ‘Alf Lam Mim. The Romans have been defeated in the land 
nearby, but after their defeat they will themselves be victorious.’ (30:1-3) All of 
these are reports about unseen matters which only the Lord of all 
the Worlds knows or someone whom the Lord of the Worlds gives to 
know. This indicates that Allah informed His Messenger #} about 
them so that it would be a proof of his truthfulness. 

— There is the knowledge that the Qur’an contains, which is the 
basis for all people regarding the lawful and unlawful and other 
rulings. 

— There are eloquent expressions of wisdom which do not 
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normally issue from a human being. 

— The perfect symmetry of the entire Qur’an, outward and inward 
without disparity or inconsistency, is a final factor. Allah says, ‘/f it 
had been from other than Allah, they would have found many inconsistencies in 
it.’ (4:82) 

These are ten points mentioned by our scholars, and an eleventh, 
mentioned by an-Nazzam and some Qadaris, is that the meaning of 
inimitability is the impossibility of opposition and being prevented 
from undertaking to meet the challenge. They said that the 
prohibition and diverting people from attempting to do that are the 
miracle rather than the Qur’an itself. That is because Allah directed 
their aspirations away from undertaking the challenge to bring a 
stirah like it. This is false because the consensus of the community 
without any disagreement is that Qur’an itself is the miracle, not the 
diversion and prohibition, because its eloquence and lucidity are 
beyond normal patterns. If there had been any words like it, it would 
not be the case. This indicates that the prohibition and diversion are 
not the miracle. 

They also have two different views about this diversion. One is that 
they were diverted from the ability to do it. If they had attempted it, 
they would have lacked the power to do it. The second is that they 
were diverted from undertaking it although it was within their power 
and they would have succeeded had they tried. 

Ibn ‘Atiyyah said, “The substance of the challenge in the Qur’an 
has to do with its composition, the soundness of its meanings, and 
the continuous eloquence of its phrases. The substance of its 
inimitability is that Allah Almighty encompasses all things in 
knowledge and encompasses all words in His knowledge. By His all- 
encompassing knowledge, He knows which word is proper for 
following another and how to make clear one meaning after another. 
That is the case from the beginning of the Qur’an to the end of it. 
Human beings are subject to ignorance, forgetfulness and 
distraction. It is an indisputable fact that a human being is not all- 
encompassing. 

“The composition of the Qur’an has the ultimate eloquence. This 
invalidates the position of those who said that the Arabs possessed 
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the ability to bring the like of the Qur’an in ultimate eloquence, but 
when Muhammad # came, they were diverted from that and 
unable to do it. What is sound is that producing something like the 
Qur’an is not within the power of a creature. The incapacity of the 
human becomes obvious to you when one of them who is eloquent 
produces a speech or ode exerting all his effort and continues to 
work at it for an entire year. Then someone else comes after him and 
exerts his own talent and makes alterations in it. That continues to 
be done. But were someone to attempt to find a better word for one 
in the Qur’an, he would not be able to do that.’ 

Part of the eloquence of the Qur’an is that in a single dah Allah 
mentions two commands, two prohibitions, two reports and two 
instances of good news. That is in ‘We revealed to Misa’s mother, “Suckle 
him and then when you fear for him cast him into the sea. Do not fear or gneve; 
We will return him to you and make him one of the Messengers.”” (28:7). The 
same is true of the beginning of Surat al-Ma’idah where He 
mentions fulfilling contracts, forbids breaking contracts, and makes 
things generally lawful and then after that makes one exception after 
another. ‘Then He reports about His wisdom and power. That is 
something that only Allah can do. Allah reports about death, grief 
over loss, the reward and punishment of the Next Abode, the 
triumph of the successful and the ruin of the wrongdoers, cautions 
against being deluded by this world and describes it as being 
insignificant in relation to the Enduring Abode in ‘Every self will taste 
death. You will be paid your wages in full on the Day of Rising. Anyone who is 
distanced from the Fire and admitted to the Garden has triumphed. The life of 
this world 1s just the enjoyment of delusion.’ (3:185). He also reports about 
the stories of the first and the last, the end of the affluent and 
outcome of those who were destroyed in half of an dyah in ‘Against 
some We sent a sudden squall of stones; some of them were seized by the Great 
Blast; some We caused the earth to swallow up; and some We drowned.’ 
(29:40). He reported about the Ship, its sailing, the destruction of the 
unbelievers, the coming to rest and landing of the Ship and directing 
commands of subjugation to the heaven and the earth in ‘He said, 
‘Embark in it. In the name of Allah be its voyage and its landing! ... And it was 
said, ‘Away with the people of the wrongdoers!” (11:41-44). 
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When Quraysh were unable to produce anything like it, they said 
that the Prophet # had fabricated it. So Allah revealed: ‘Or do they 
say, “He has simply made it up?’ No, the truth is they do not believe. Let them 
produce a discourse like it if they are telling the truth.’ (52:33-34) Then He 
revealed something that revealed their incapacity even more: ‘Or do 
they say, “He has invented it”? Say, “Then produced ten invented siirahs like 
this.’ (11:13) When they were still unable to do that, He decreased 
the amount to something like one of the short siérahs and said, ‘Jf you 
have doubts about what We have sent down to Our slave, produce another siirah 
equal to it.’ (2:23) ‘They were unable to respond and that was the end 
of it. So they resorted to war and obstinacy and preferred the 
capture of women and children. If they had been able to respond, it 
would have been far easier, a stronger argument, and would have 
had greater effect. They could not respond although they were 
masters of rhetoric and composition and were the source of 
eloquence in language. 

The eloquence (balaghah) of the Qur’an possesses the highest levels 
of excellence and most elevated degrees of concision and clarity. 
Indeed, it exceeds the limits of excellence, to the sphere of masters 
and beyond. Although the Messenger of Allah was given concise 
meaningful expressions, rare wisdoms, which you will see when you 
reflect on what he said in describing the Garden, and extreme 
excellence in language, that falls short of the rank of the Qur’an. 
The Prophet # said, ‘In it is what no eye has seen, no ear has heard, 
and has not occurred to the heart of man.’ See where that is in 
relation to the words of the Almighty: ‘They will have there all that their 
hearts desire and thew eyes find delight w’ (43:71) and ‘No self knows the 
delight that 1s hidden away for it.’ (32:17) 

This is the most balanced structure, beautiful composition, and 
sweet expression. Furthermore, that is expressed even in the amount 
of a sirah or a longer ayah. That is because whenever the words are 
long, there is scope for departure and the words fall short for 
someone who falls short. So the argument was won against the 
Arabs since they were masters of eloquence and likely to answer 
back. Similarly in the case of ‘Isa #2, the proof of the miracle was 
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established against doctors and that of Musa “& against the 
magicians. Allah gave the Prophets miracles in the field in which 
people were most skilled at that time so that the Prophet could 
defeat them. Magic had reached its peak at the time of Musa, 
medicine in the time of ‘Isa, and eloquence at the time of 
Muhammad #. 
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Information about hadiths forged about the excellence of 
the surahs of the Qur’an and other matters 


No attention should be paid to false hadiths and baseless reports 
about the excellence of the sirahs of the Qur’an and other virtuous 
actions devised by forgers and opponents. Many people do this and 
their goals and aims vary. Some of them are zindigs, like al- 
Mughirah ibn Sa‘id al-Kufi and Muhammad ibn Sa‘id ash-Shami. 
They forged hadiths and used to create doubt in the hearts of 
people. One example is what Muhammad ibn Sa‘id related from 
Anas ibn Malik about the words of the Prophet “>, ‘I am the seal of 
the Prophets and there will be no Prophet after me “except as Allah 
wishes”.’ He added the exception and that is heresy on his part. This 
is mentioned by Ibn ‘Abd ‘l-Barr in the Aztab at-Tamhid. The 
exception is interpreted to mean dreams, and Allah knows best. 

Others forged hadiths to support a sect they were inviting people to 
jom. One of the Kharijite leaders said after he repented, “These 
hadiths are the din. So look to whom you take your din from. When 
we desired something, we made up a hadith about it.’ 

Another group forged hadiths about rewards, calling people to 
virtuous actions, as related from Abu ‘Ismah Nuh ibn Maryam al- 
Marwazi, Muhammad ibn ‘Ukkashah al-Kirmani, Ahmad ibn 
‘Abdullah al-Juwaybari and others. Abu ‘Ismah was asked, ‘Where 
did you get what you have from ‘Ikrimah from Ibn ‘Abbas about the 
virtue of certain siirahs?’ He replied, ‘I saw that people were turning 
from the Qur’an and busying themselves with the figh of Abu 
Hanifah and the Miltary Expeditions of Muhammad ibn Ishaq and so 
I made up this hadith about rewards.’ Abu ‘Amr ‘Uthman ibn as- 
Salah said in the book, ‘Uliim al-hadith, “That is the case with the 
long hadith reported from Ubayy ibn Ka‘b from the Prophet # 
about the virtues of each sirah of the Qur’an. Someone investigated 
its transmission going back until he reached someone known and a 
group who forged it and the track of the forgery is clear with respect 
to it. The commentator, al-Wahidi, and those who mentioned it 
erred in using it in their commentaries. 

Some beggars who stand in markets and mosques forge hadiths 
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with zsndds from the Prophet #? which they have memorised. They 
mention these forged hadiths along with their isnads. Abu Ja‘far ibn 
Muhammad at-Tayalisi said, ‘Ahmad ibn Hanbal and Yahya ibn 
Ma‘in prayed in the Rusafah mosque and a storyteller stood before 
them and said, “Ahmad ibn Hanbal and Yahya ibn Ma‘in related to 
me from ‘Abd ar-Razzaq from Ma‘mar from Qatadah from Anas 
that the Messenger of Allah # said, ‘If anyone says, “There is no 
god but Allah,” a bird is created from every word whose beak is of 
gold and feathers of coral.” He began a story which would cover 
about twenty pages. Ahmad looked at Yahya and Yahya looked at 
Ahmad. He asked, “Did you say this?” He said, “By Allah, I only 
just heard it at this moment.” They remained silent until he finished 
his story. Then Yahya asked him, “Who told you this hadith?” 
“Ahmad ibn Hanbal and Yahya ibn Ma‘in,” he replied. He said, “I 
am Ibn Ma‘in and this is Ahmad ibn Hanbal and we have never 
heard this as being among the hadiths of the Messenger of Allah &}. 
This must be a lie.” “You are Yahya ibn Ma‘in?” he asked. “Yes,” he 
replied. He said, “I had not heard that Yahya ibn Ma‘in was a fool 
and I did not know it until this moment!” Yahya asked, “And why do 
you say that I am a fool?” He replied, “It is not as if there was no 
Yahya ibn Ma‘in and Ahmad ibn Hanbal in the world but you two! I 
have written from seventeen Ahmad ibn Hanbals other than this.” 
Ahmad hid his face in his sleeve and said, “Let him go.” He went as 
if he was mocking them.’ 

These groups and those who follow in their footsteps lie about the 
Messenger of Allah >. It is mentioned that ar-Rashid liked pigeons 
and amusing himself [by racing] them. He was give some pigeons 
while Qadi Abu-l-Bakhtart was with him. He said, ‘Abu Hurayrah 
related that the Prophet #} said, “There is only racing with that 
which has claws, hooves or wings.”’ He had inserted ‘wings’. He had 
forged that word for ar-Rashid. So he gave him a splendid reward. 
When he left, ar-Rashid said, “By Allah, I know that was a lie!’ He 
ordered that the pigeons be slaughtered. He was asked, ‘What was 
the sin of the pigeons?’ He said, ‘It is because they caused someone 
to lie about the Messenger of Allah #.’ Therefore scholars 
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abandoned his hadiths and other things that he forged and scholars 
did not record his hadiths at all. 

If they had confined themselves to what is established in the Sahih 
collections and Musnads and other books made by scholars related by 
the imams, they would have had enough. They abandoned the 
warning of the Prophet #, ‘Fear Allah when reporting from other 
than those you know. Whoever deliberately lies about me should 
take his seat in the Fire.’ So he #} warned his Community about 
lying, indicating that he knew that it would happen. His warning 
was about what is forged by the enemies of Islam and the zindiqs in 
respect of encouragement and warning and other things. Those who 
do the greatest harm are those who ascribed asceticism to 
themselves and forged hadiths about rewards that they claim for it. 
People accepted their forgeries and relied on them, and so they were 
misguided and misguided others. 
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What has come on the refutation of those who attack the 
Qur’an and oppose the text of ‘Uthman by adding to it or 
removing some of it 


There is no disagreement in the Community among the Imams of 
the Sunnah that the Qur’an is the name used to designate the Words 
of Allah which Muhammad #% brought as a miracle, as we have 
said. It is preserved in the hearts, recited on the tongues, written in 
the copies of the Qur’an, and known by necessity in siéirahs and dyahs. 
It is free of any addition or increase in words and letters. There is no 
need for a definition to define it or number to contain it. Anyone 
who claims increase or decrease in it has declared the consensus 
false and such an action astonishes people. We read what Allah said 
about what the Messenger > brought in the Qur’an, ‘Say: “Zf both 
men and jinn banded together to produce the like of this Quran, they could never 
produce anything like ut, even if they backed each other up.” (17:88). That is 
an attempt to invalidate the Sign of the Messenger because if it had 
been something someone was capable of doing, it would not be a 
proof or a sign and therefore not a miracle. 

Those who say that there is addition or decrease in the Qur’an 
reject the Book of Allah and what the Messenger # has brought. It 
is the same as someone who states that the obligatory prayers are 
fifty, one can marry nine women and that Allah has made it 
obligatory to fast extra days together with the days of Ramadan, and 
so forth. As all of that is refuted by consensus, so consensus about the 
Qur’an is more binding and necessary. 

Imam Abu Bakr Muhammad ibn al-Qasim ibn Bashshar ibn 
Muhammad al-Anbari said, “The people of excellence and 
intelligence continue to recognise the nobility of the Qur’an and its 
high position. This is necessitated by truth, justice and religion. 
They deny the statements of nullifiers and the misrepresentation of 
atheists, which has led in our time to grave deviation from religion 
and an attack on the community in an attempt to nullify the 
Shari‘ah, which Allah continues to support. He makes its roots firm 
and its branches grow and guards it against the criticisms of those 
who are filled with bias and injustice and against the stratagems of 
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the people of enmity and unbelief.’ 

‘Such people claim that the copy of the Qur’an that ‘Uthman had 
transcribed, and which the Companions of the Messenger of Allah 
> agreed was correct, is not complete since five hundred letters are 
missing from it. There are also claims that ‘Uthman and the 
Companions added to the Qur’an. They claim that ‘Uthman was 
not right in assigning the transcription of the Qur’an to Zayd ibn 
Thabit because ‘Abdullah ibn Mas‘ud and Ubayy ibn Ka‘b were 
more entitled to do that than Zayd, on account of the fact that the 
Prophet # said, ‘Ubayy ibn Ka‘b has the greatest knowledge of 
recitation in my community, and ‘Whoever is happy to recite the 
Qur’an fresh as it was revealed should recite the reading of Ibn 
Umm ‘Abd.’ Such a person says that he can differ from the Qur’an 
of ‘Uthman as Abu ‘Amr ibn al-‘Ala’, Ibn Kathir, Nafi‘, Hamzah and 
al-Kisa’1 did in respect of vowelling and doubling of certain letters. 
These points are not actual difference from the text as we will 
mention when it occurs.’ 

Abu Bakr continued, “his person mentioned that Ubayy ibn Ka‘b 
recited, “as though it had not been flourishing just the day before and Allah only 
destroyed it because of the sins of tts people.” This is false because ‘Abdullah 
recited to Mujahid, Mujahid recited to Ibn ‘Abbas and Ibn ‘Abbas 
recited the Qur’an to Ubayy ibn Ka‘b: “as though it had not been 
flourishing just the day before! In this way We make Our Signs clear...” 
(10:24) In one transmission, Ubayy recited the Qur’an to the 
Messenger of Allah 4. This zsna@d is connected to the Messenger 
and transmitted by the people of justice and integrity. When 
someone is sound from the Messenger of Allah #, there is no hadith 
to dispute it. Yahya ibn al-Mubarak al-Yazidi said, ‘I recited the 
Qur’an to Abu ‘Amr ibn al-‘Ala’ who recited it to Mujahid who 
recited it to Ibn ‘Abbas, and Ibn ‘Abbas recited it to Ubayy ibn Ka‘b 
who recited it to the Prophet #}. It does not contain “Allah only 
destroyed it because of the sins of its people.” Whoever denies that 
Allah revealed this addition to His Prophet #} is neither an 
unbeliever nor a sinner.’ 

Ubayy related from Nasr ibn Dawud as-Saghani from Abu 
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‘Ubayd: ‘As for what is related about letters which disagree with the 
codex on which there is consensus which has zsndds, which are 
particular and not general, that they transmit from Ubayy the 
words, “Allah only destroyed it because of the sins of its people” and 
from Ibn ‘Abbas “there is nothing wrong in seeking bounty from 
your Lord in the festivals of the Hajj,” and what they relate about 
‘Umar ibn al-Khattab reciting, “not of those with anger on them, 
nor [adding an extra ghayr| of the misguided” as well as many other 
examples, the people of knowledge do not transmit that the prayer is 
valid with them nor that they oppose the codex of ‘Uthman because 
if anyone denies that these letters are part of the Qur’an, he is not an 
unbeliever, but if anyone denies any part of the Qur’an collected by 
‘Uthman with the agreement of the Companions, then he is an 
unbeliever and his ruling is that of an apostate who 1s asked to 
repent. If he does not repent, he is executed.’ 

Abu ‘Ubayd said, “What ‘Uthman did in transcribing the Qur’an is 
still considered to be one of his great virtuous actions. Some of the 
people of deviation attack it in order to look for his faults. Yazid ibn 
Zuray* related from ‘Imran ibn Jarir that Abu Miljaz said, “People 
attacked ‘Uthman «; for his foolishness in collecting the Qur’an and 
then they read what was abrogated.” Abu ‘Ubayd said that Abu 
Miljaz believed that ‘Uthman omitted what he omitted based on 
knowledge, as he confirmed what he confirmed, based on 
knowledge.’ 

Abu Bakr said, “The unbelief of the person who said this [about the 
codex of ‘Uthman] is indicated by His words, “Jt 2s We Who have sent 
down the Reminder and We Who will preserve it” (15:9) because Allah has 
preserved the Qur’an from change and alteration and from addition 
or decrease. When someone recites the sirah, “Ruin to the hands of Abi 
Lahab and ruin to him?’ (111) and says “wa murayyatuhu” instead of “wa- 
mra‘atuhu”, and “layf’ instead of “masad”, he has denied Allah and 
said that He said what He did not say and altered and changed His 
Book. He is laying down the path for the people of atheism who 
want to insert into the Qur’an what will permit Islam to be stripped 
away. They ascribe it to like-minded people who are trying to foist 
these falsehoods on them and to nullify the consensus which guards 
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Islam on whose basis the prayers are established, zakat is paid and 
worship attended to. 

“The words of the Almighty, “Alf Lam-R@. A Book whose adyahs are 
perfectly constructed” (11:1) contain evidence of the innovation of this 
person and his departure into unbelief because the meaning of 
“whose ayahs are perfectly constructed’ prevents creatures from having the 
power to add to it or decrease it or to falsely ascribe anything to it.’ 
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Seeking Refuge with Allah from Shaytan 


Allah orders people to seek refuge at the beginning of every 
recitation when He says, ‘Whenever you recite the Qur’an, seek refuge with 
Allah from the cursed Shaytan. (16:98) This command is a 
recommendation, according to the position of the majority, for every 
time of recitation other than the prayer. There is disagreement 
where the prayer is concerned. An-Naqqash reported from ‘Ata’ that 
seeking refuge is mandatory in it. Ibn Sirin, [brahim an-Nakha‘l and 
some other people sought refuge in the prayer in every rak‘ah and 
treated the command of Allah to seek refuge as applying in every 
case. Abu Hanifah and ash-Shafi‘l sought refuge in the first rak‘ah of 
the prayer and considered all the recitation during the prayer to 
constitute a single act of recitation. Malik did not think that there 
was any need to seek refuge in the obligatory prayers but thought it 
should be done in night prayers in Ramadan. 

Scholars agree that the formula of seeking refuge is not part of the 
Qur’an nor an @yah of it. It is the words of the reciter, “A ‘adhu bi-llahi 
mina-sh-shaytani-r-ragim (I seek refuge with Allah from the Accursed 
Shaytan).’ This formula is that on which the majority of scholars 
agree because it concurs with the expression in the Book of Allah. It 
is related that Ibn Mas‘ud said, ‘I say, “I seek refuge with Allah, the 
All-Hearing, All-Knowing from the accursed Shaytan.”’ The 
Prophet # said to him, ‘Ibn Umm ‘Abd, I seek refuge with Allah 
from the accursed Shaytan as Jibril read it to me from the Preserved 
Tablet from the Pen.’ 

Abu Dawud and Ibn Majah related in their Sunan collections that 
Jubayr ibn Mut‘im saw the Messenger of Allah @ praying. (Amr 
said, ‘I do not know which prayer it was.’) He said, ‘Allah is very 
much greater. Allah is very much greater (three times). Praise be to 
Allah Abundantly. Praise be to Allah Abundantly (three times) Glory 
be to Allah morning and evening (three times). I seek refuge with 
Allah from Shaytan and his blowing, spitting and spurring.’ Spurring 
is madness, spitting is poetry and blowing is pride. Ibn Majah said 
that madness is insanity, spitting is when a man expels air through 
his mouth without spittle, and pride is haughtiness. 
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Abu Dawud also related that Abu Sa‘id al-Khudri said that when 
the Messenger of Allah rose at night, he would say the takbir and 
then say, “Glory be to You, O Allah, and by Your praise. Blessed is 
Your Name and exalted are You. There is no god but You.’ ‘Then he 
said, “There is no god but Allah’ three times, ‘Allah is very great’ 
three times, and ‘I seek refuge with Allah, the All-Hearing, all- 
Knowing from the Accursed Shaytan from his spurring, blowing and 
spitting.’ Then he would recite. 

Sulayman ibn Salim related from Ibn al-Qasim that the seeking 
refuge formula is: ‘I seek refuge with Allah, the Immense from the 
Accursed Shaytan. Allah is the All-Hearing, All-Knowing. In the 
Name of Allah, the All-Merciful, Most Merciful.’ Ton ‘Attyyah stated, 
“Those who recite often change the attribute of the Name of Allah 
and that of the other, as when one says “I seek refuge with Allah the 
Glorious from the rebellious Shaytan,” and the like. I do not say that 
this is a good innovation nor that it is not permitted.’ 

Al-Mahdawi said, “The reciters agree about reciting the seeking 
refuge formula at the beginning of the Fatihah except for Hamzah 
who does it silently. As-Suddi related that the people of Madinah 
used to begin recitation with the basmalah. As-Samarqandi related 
from some of the commentators that seeking refuge is an obligation. 
When the reciter forgets it and then remembers at some point in his 
recitation, he stops and seeks refuge and then begins from the 
beginning again. One of them said that he seeks refuge and then 
returns to where he stopped. The first is the position of the 
authorities of the Hijaz and Iraq and the second is that of the 
authorities of Syria and Egypt.’ 

Az-Zahrawi said, “Che dyah was revealed about the prayer, and it 
was recommended to seek refuge outside the prayer, but it is not an 
obligation.’ Another said, ‘It was an obligation only for the Prophet 
> and we emulate him.’ 

If it is asked, ‘What is the benefit of seeking refuge from the 
Accursed Shaytan at the time of recitation?’ the reply is that the 
benefit les in obeying the command. The only benefit of prescribed 
matters lies in obeying them if they are commands or avoiding them 
if they are prohibitions. It is said that its benefit is to obey the 
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command to seek refuge from the whispering of Shaytan in 
recitation as Allah says, ‘We did not send any Messenger or any Prophet 
before you without Shaytan insinuating something into his recitation while he was 
reciting.” (22:50). 

Ibn al-‘Arabi said, “Very strange is what we find of the words of 
Malik in the Collection (Majmii‘ah) regarding the commentary on this 
ayah, “Whenever you recite the Qur’an, seek refuge with Allah from the cursed 
Shaytan” (16:98) when he says, “That is after the recitation of the 
Umm al-Qur’an for the one who recites in the prayer.” This position 
has no effect and investigation does not support it. If it is as some 
people say about seeking refuge being after the recitation, it specifies 
that that comes after the Fatihah in the prayer. ‘That is a tremendous 
claim and does not resemble the basic principle or understanding of 
Malik. Allah best knows the secret of this transmission.’ 

Regarding the excellence of seeking refuge, Muslim related that 
Sulayman ibn Surad said, “Iwo men were quarrelling in the 
presence of the Prophet #. One of them became angry and his face 
turned red and his veins stood out. The Prophet # looked at him 
and said, “I know a statement which, if you say it, will remove what 
you feel: ‘I seek refuge with Allah from the accursed Shaytan.’” A 
man who had heard the Prophet # went to the man and said, “Do 
you know what the Messenger of Allah # said? He said, ‘I know a 
statement which, if you say it, will remove what you feel: “I seek 
refuge with Allah from the accursed Shaytan.””” The man said to 
him, “Do you think I am mad?” Al-Bukhari transmitted it. 

Muslim reported that ‘Uthman ibn Abi-l-‘As said, ‘I went to the 
Prophet & and said, “Messenger of Allah, Shaytan comes between 
me and my prayer and recitation and confuses me.” He said, “That 
is a Shaytan called Khinzab. When you feel that, seek refuge in 
Allah from him and spit to your left three times.” I did that and 
Allah removed it from me.’ 

Abu Dawud reported that Ibn ‘Umar said, ‘When the Messenger 
of Allah & travelled, and night was coming he said, “O earth, my 
Lord and your Lord is Allah. I seek refuge with Allah from your evil 
and the evil of what He creates in you, from the evil of what crawls 
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on you, from the lion and the black scorpion, from snakes and 
scorpions and the dwellers of the land, and a parent and what he 
begets.” 

Khawlah bint Hakim reported that she heard the Messenger of 
Allah & say, ‘If anyone makes camp and then says, “I seek refuge 
with the complete words of Allah from the evil of what He created,” 
he will not be harmed by anything until he sets out again.’ The 
Muwatta’, Muslim and at-Tirmidhi transmitted it. He said that it is a 
sound hasan gharib hadith. Seeking refuge is found and confirmed in 
many reports. Allah is the One Who 1s asked for help. 

The seeking refuge formula (est‘adhah) in Arabic is seeking 
protection in something so that it will guard a person against what 
he dislikes. ‘The terms ‘awdhah, mu‘Gdhah and ta‘widh have the same 
meaning. 

Shaytan is the singular of shayatin. The name ‘Shaytan’ comes from 
a root (shatana) which means to be far from good. Shatiin is a deep 
well. Shatan is a long rope. It is called that because its ends are far 
from one another. The Arabs describe a refractory horse as a shaytan. 
Shaytan himself is called that because he is far from the truth and is 
rebellious; and the word is used for every rebellious one among the 
jinn and animals. It is said that ‘Shaytan’ is derived from the verb 
shata which 1s a word used for someone who is destroyed or burned. 
Ar-ragim (accursed) means to be far from good and humiliated. Its 
root means ‘stoning’. ‘Stoning’ is a metaphor for killing, cursing, 
exile and abuse. All of this is found in the words of the Almighty: 
‘They said, “Nuh, of you do not desist, you will be stoned” (26:116) and the 
words of Ibrahim’s father: ‘Jf you do not stop, I will stone you.’ (19:46) 

Al-A‘mash related from Abu Wa’il from ‘Abdullah that ‘Alt ibn Abi 
Talib said, ‘I saw the Messenger of Allah # at Safa, facing an 
individual in the form of an elephant whom he was cursing. I asked, 
“Who are you cursing, Messenger of Allah?” He replied, “This is the 
accursed Shaytan.” I said, “Enemy of Allah, by Allah, I will kill you 
and relieve the Community of you!” He said, “This is not my 
repayment from you.” I asked, “And what is your repayment from 
me, enemy of Allah?” He said, “By Allah, no one will hate you at all 
unless I had a share of him with his father in his mother’s womb.” 
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The Basmalah 


(In the Name of Allah, the All-Merciful, the Most Merciful) 

Scholars say that “By the Name of Allah, the All-Merciful, Most Merciful? 
is an oath from our Lord, which He revealed at the beginning of 
every siirah. By it, He swears to His slaves, ‘What I have laid down 
for you, My slaves, in this sérah is true. I will fulfil for you all that I 
guarantee in this siérah of My promise, kindness and gentleness.’ “Jn 
the Name of Allah, the All-Merciful, Most Merciful’ is part of what Allah 
revealed in His Book, and this is special for this Community after 
Sulayman. Some scholars say that ‘In the Name of Allah, the All- 
Merciful, Most Merciful’ contains all the Shari‘ah because it indicates 
the Essence and the Attributes. This is sound. 

Sa‘id ibn Abi Sakinah said that he heard that ‘Alt ibn Abr ‘Talib 
looked at a man who was writing ‘In the Name of Allah, the All-Merciful, 
Most Merciful, and told him, ‘Do it well. Ifa man does it well, he will 
be forgiven.’ Sa‘td said, ‘I heard that a man looked at a parchment 
on which was written “Jn the Name of Allah, the All-Merciful, Most 
Merciful,’ and kissed it and placed it on his eyes and was forgiven on 
account of that.’ There is a similar story from Bishr al-Hafi. When 
he picked up a rag on which was ‘the Name of Allah’ and perfumed 
it, his own name became honoured. Al-Qushayri mentioned that. 

An-Nasa’l reports from Abu-l-Malih about a man who rode behind 
the Messenger of Allah that he mentioned that the Messenger of 
Allah said, ‘When your animal stumbles with you, do not say, 
“Shaytan has made it stumble!” because that puffs him up him until 
he becomes like a house and says with strength, “I have done it.” 
Rather say, “Jn the Name of Allah, the All-Merciful, Most Merciful’ and 
Shaytan will become small until he is no bigger than a fly.’ 

‘Alt ibn al-Hasan said about the words of the Almighty, ‘When you 
mention your Lord alone in the Qur’an, they turn thew backs in flught’ (17:46): 
“That refers to when you say, “Jn the Name of Allah, the All-Merciful, 
Most Merciful.”’ Waki reported from al-A‘mash from Abu Wa’il that 
‘Abdullah ibn Mas‘ud said, ‘Whoever wants Allah to rescue him 
from the nineteen Zabantyyah should recite, “Jn the Name of Allah, the 
All-Merciful, Most Merciful’ so that Allah will make each letter a shield 
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for him against one of them. The basmalah contains nineteen letters 
which is the same as the number of the angels of the Fire who Allah 
says are also nineteen. (74:30) They say in all that they do, “Jn the 
Name of Allah, the All-Merciful, Most Merciful. ‘That is their strength and 
they take their strength from the name of Allah.’ 

Ibn ‘Atiyyah said, “Che same as this is said about the Night of the 
Decree being the 27th night, taking note of the position the word 
“mya” in the words of the sirah, al-Qadr (97:1-5). [It is the twenty- 
seventh word in the sirah.| And also what they say about the number 
of angels who hastened to report the words of the one who said, 
“My Lord, praise is Yours, abundant, excellent and blessed,” [after 
rising from rukii‘ when the Prophet # said, ‘Allah hears the one who 
praises Him.’ It is about thirty letters. That is why the Prophet 
said, “I saw about thirty angels racing to see which would be the first 
to write it down.” Ibn ‘Attyyah added, “This is an elegant tafsiv, but 
not a firm tafstr.’ 

Ash-Sha‘bi and al-A‘mash reported that the Messenger of Allah 
used to write, ‘In Your Name, O Allah’ until he was commanded to 
write ‘In the Name of Allah,’ and then he wrote that. When it was 
revealed, ‘Say: “Call on Allah or call on the All-Merciful”’ (17:109), he 
wrote, ‘In the Name of Allah, the All-Merciful.’ When there was 
revealed, ‘It 7s from Sulayman and says, “In the Name of Allah, the All- 
Merciful, Most Merciful” (27:30), he wrote that. In Abu Dawud, ash- 
Sha‘bi, Abu Malik, Qatadah and Thabit ibn ‘Umarah said that the 
Prophet did not write ‘Jn the Name of Allah, the All-Merciful, Most 
Merciful until Surat an-Naml (27) was revealed. 

It is reported that Ja‘far as-Sadiq said that the basmalah is the crown 
of the sérahs. This indicates that it is not an dyah of the Fatihah or 
other sirahs. People disagree about this and have three positions 
regarding it. 

— It is not an dah of the Fatihah or any other sirah. This is the 
position of Malik. 

— It is an @ah of every siirah, and this is the position of ‘Abdullah 
ibn al-Mubarak. 

— Ash-Shafi said that it is an a@yah of the Fatihah and what he says 
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about the other sérahs varies. Sometimes he says that it is an @ah of 
every siirah and sometimes that it is only one of the Fatihah. ‘There is 
no disagreement that it is an dah of the Qur’an inside Surat an- 
Nami. 

Ash-Shafi‘l’s evidence is what ad-Daraqutni related from Abu Bakr 
al-Hanafi from ‘Abd al-Hamid ibn Ja‘far from Nuh ibn Abr Bilal 
from Sa‘id ibn Abi Sa‘id al-Maqburi from Abu Hurayrah that the 
Prophet & said, ‘When you read “Prazse belongs to Allah, the Lord of all 
the worlds,” then first recite “Jn the Name of Allah, the All-Merciful, Most 
Merciful’. It is the Mother of the Qur’an, the Mother of the Book, 
and the Seven Mathani. “Jn the Name of Allah, the All-Merciful, Most 
Merciful” is one of its dyahs.’ 

The evidence of Ibn al-Mubarak and one of the positions of ash- 
Shafiit is what Muslim reports from Anas: ‘One day while the 
Messenger of Allah was among us he nodded off and then he 
raised his head smiling. We asked, “What has made you smile, 
Messenger of Allah?” He replied, “A sirah was just revealed to me. It 
is: ‘In the Name of Allah, the All-Merciful, Most Merciful. Truly We have 
given you the Great Abundance. So pray to your Lord and sacrifice. It 1s the one 
who hates you who is cut off without an heir.” (108) 

The sound position is that of Malik because the Qur’an is not 
established by single reports, but by way of definitive multiple 
transmission about which there is no disagreement. Ibn al-‘Arabi 
said, ‘It is enough for you that there is no disagreement between 
people about the Qur’an. There is no disagreement about the 
Qur’an.’ Sound reports which cannot be attacked indicate that the 
basmalah is not an dyah of al-Fatihah or any other sirah except for 
Surat an-Naml. Muslim reported that Abu Hurayrah said, ‘I heard 
the Messenger of Allah & say, “Allah says, ‘I have divided the prayer 
into two halves between Me and My slave, and My slave will have 
what he asks for.” When My slave says, ‘Prazse be to Allah, the Lord of all 
the worlds, Allah says, ‘My slave has praised Me.’ He says, ‘the All- 
Merciful, the Most Merciful, and the Lord says, ‘My slave has lauded 
Me.’ My slave says, ‘the King of the Day of Judgement, and Allah says, 
“My slave has magnified Me (or entrusted to Me).’ The slave says, 
‘You alone we worship. You alone we ask for help, and Allah says, “This is 
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between Me and My slave and My slave will have what He asks for.’ 
The slave says, ‘Guzde us on the Straight Path, the Path of those whom You 
have blessed, not of those with anger on them, nor of the misguided,’ and Allah 
says, “Chose are for My slave and My slave will have what He asks 
for.” 

Allah said, ‘I have divided the prayer’, meaning the Fatihah, and 
he called it ‘prayer’ because the prayer is not valid except with it. So 
He designated the first three dyahs for Himself, singling them out for 
Himself, and the Muslims do not disagree about that. Then he made 
the fourth between Him and His slave because it contains the 
abasement of the slave and seeking help from Him. That contains 
esteem for Allah. Then three dyahs conclude the seven. They are 
definitely three, because He uses the plural, not the dual in “Those 
are for My slave,’ So ‘those You have blessed is an ayah. Ibn Bukayr 
reported that Malik said that ‘those You have blessed’ 1s an dyah. 

This is confirmed by the division and by what the Prophet # said 
to Ubayy when he asked Ubayy, ‘How do you recite when you begin 
the prayer?’ He replied, ‘I recited, “Praise be to Allah, the Lord of all the 
worlds” to the end.’ The basmalah was not part of it. That was the 
position of the people of Madinah, the people of Syria and the 
people of Basra. Most reciters counted ‘those You have blessed’ as an 
ayah. This is also related from Abu Nadrah from Abu Hurayrah who 
said that the sixth ayah is ‘those You have blessed’. ‘The people of Kufa 
count the basmalah as part of it and do not count ‘those You have 
blessed. 

If it is said that it is confirmed in the copies of the Qur’an that the 
basmalah is written and transmitted, as it is transmitted in an-Naml, 
and that this is multiple transmission, we reply that that is sound, but 
is it is because it is Qur’an, or is it a divider between siirahs as is 
related from the Companions, ‘We did not know the end of the sérah 
until “Jn the Name of Allah, the All-Merciful, Most Merciful was 
revealed.” (Abu Dawud)? Or it may be for the blessing, in the same 
way that the Community agrees to write it at the beginning of books 
and letters. All of that is possible. Al-Jurayri said, ‘Al-Hasan was 
asked about “Jn the Name of Allah, the All-Merciful, Most Merciful” and 
said “At the beginning of letters.” He also said, “Jn the Name of Allah, 
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the All-Merciful, Most Merciful’ was not revealed in any of the Qur’an 
except an-Naml.’ The criterion is that the Qur’an is not established 
by logic and deduction. It is established by definitive multiple 
transmission. So the statement of ash-Shafi‘l about the basmalah 
being at that beginning of each surah is unsound because the basmalah 
is not an dyah of each sirah. Praise belongs to Allah. 

It is reported that a group related that the basmalahs are part of the 
Qur’an. Ad-Daraqutni dealt with all of that. We do not deny the 
transmission of that and we have indicated it, but we have firm 
reports which counter it which are related by reliable imams and 
fugaha’. In Sahth Muslim ‘A’ishah is reported as saying, “The 
Messenger of Allah @} used to begin the prayer with the takbir and 
the recitation of “Praise be to Allah, the Lord of all the worlds.”’ Muslim 
also reported that Anas ibn Malik said, ‘I prayed behind the Prophet 
>, Abu Bakr and ‘Umar, and they began with “Prazse be to Allah.” 
They did not mention “Jn the Name of Allah, the All-Merciful, Most 
Merciful’, either at the beginning or the end of recitation.’ 

So our school prefers that, and it is logical. That is because the 
Mosque of the Prophet #3 in Madinah passed through many years 
from the time of the Messenger of Allah #, until the time of Malik 
and during all that time, following the Sunnah, no one recited, ‘Jn the 
Name of Allah, the All-Merciful, Most Merciful’. This refutes the hadiths 
you cite. Our people, however, prefer to recite it in the voluntary 
prayers, and there are traditions (@har) about reciting it or an 
allowance for doing that. Malik said, “There is no harm in reciting it 
in the nafilah or when simply reading the Qur’an.’ 

A group of the school of Malik and his people said that it is not 
part of the Fatihah or any other sérah, and it is not recited by the one 
who prays the obligatory or any other prayer, either silently or 
aloud. It is permitted to recite it in na@filah prayers. This is well- 
known in his school and with his people. There is another 
transmission that it is recited at the beginning of the siérah in nafilah 
prayers but not at the beginning of the Fatihah. It is related that Ibn 
Nafi‘ began his recitation with it in the obligatory and ndfilah prayers 
and did not ever omit it. Some of the people of Madinah say that 
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there must be ‘Jn the Name of Allah, the All-Merciful, Most Merciful, 
among them Ibn ‘Umar and Ibn Shihab. Ash-Shafi‘, Ahmad, 
Ishaq, Abu Thawr and Abu ‘Ubayd said that. That indicates that it 
is a matter of ythad and not definitive, as some ignorant individuals 
claim. 

Another group of scholars believe that it is recited silently with the 
Fatihah. They include Abu Hanifah and ath-Thawri. That is related 
from ‘Umar, ‘Ali, Ibn Mas‘ud, ‘Ammar and Ibn az-Zubayr. It is also 
the view of al-Hakam and Hammad, and it is stated by Ahmad ibn 
Hanbal and Abu ‘Ubayd. Something similar to that is related from 
al-Awza‘l. The evidence for that is the report from Anas ibn Malik: 
“The Messenger of Allah <> led us in the prayer and we did not hear 
him recite, “Jn the Name of Allah, the All-Merciful, Most Merciful.” 

This is a good position, and the traditions (ahar) reported from 
Anas agree on it and remove the disagreement about the recitation 
of the basmalah. It is related that Sa‘id ibn Jubayr said, “he idolaters 
used to come to the mosque. When the Messenger of Allah # 
recited, “Jn the Name of Allah, the All-Merciful, Most Merciful,” they said, 
“This Muhammad mentioned the Rahman of Yamamah,” meaning 
Musaylimah. So he was commanded to recite it silently and it was 
revealed, “Do not be too loud in your prayer or too quiet in tt.” (17:110) At- 
Tirmidhi al-Hakim said, “That has lasted until now, even if the cause 
no longer exists, as running remains in fawaf even if the cause no 
longer exists and silence in the day prayers even if the cause no 
longer exists.’ 

The Community agree that it is permitted to write it at the 
beginning of every book of knowledge and letter. If it is a volume of 
poetry, Mujalid related that ash-Sha‘bi said, “The consensus is that 
they do not write “Jn the Name of Allah, the All-Merciful, Most Merciful” 
before poetry.’ Az-Zuhri said, “he sunnah is not to write “Jn the 
Name of Allah, the All-Merciful, Most Merciful’ in poetry.’ Sa‘td ibn 
Jubayr believed that it is written in the front of books of poetry and 
many later scholars corroborate that. Abu Bakr al-Khatib said, 
“That is our choice and what we prefer.’ 

Al-Mawardi said that someone who says, ‘bismi-llah’ is called a 
‘mubasmil’. The term is used in poetry. What is famous in language 1s 
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[to use the verb] basmala. Ya‘qub ibn as-Sakit, al-Mutawwu, ath- 
Tha‘alabi and others said that basmala is the verb for someone saying 
‘bismi-llah’ or when he says it often. 

The Shari‘ah recommends mentioning the basmalah at the 
beginning of every action, like eating, drinking, slaughtering, sexual 
intercourse, purification, embarking on a ship and the like. Allah 
says, ‘Eat that over which the name of Allah has been mentioned’ (6:119) and 
He said, ‘Embark in it. In the name of Allah be its voyage and tts landing? 
(11:41) The Prophet said, ‘Lock your door and mention the 
Name of Allah. Put out your lamp and mention the Name of Allah. 
Cover your vessel and mention the Name of Allah. Tie up your 
water-skin and mention the Name of Allah.’ He said, ‘If anyone of 
you wants to go to his wife, he should say, “In the Name of Allah. O 
Allah, keep Shaytan away from us and keep Shaytan away from 
what You provide us with.” If a child is decreed for them, Shaytan 
will not harm him at all.’ He told ‘Umar ibn Abi Salamah, ‘Boy, say 
the name of Allah Almighty and eat with your right hand and eat 
what is in front of you.’ He said, ‘Shaytan considers food lawful 
when the Name of Allah is not mentioned over it.’ He said, 
‘Whoever has not slaughtered should slaughter in the Name of 
Allah.’ 

When ‘Uthman ibn Abi-I-‘As complained to him of a pain he had 
in his body since he had become Muslim, the Messenger of Allah # 
said to him, ‘Place your hand on that part of your body which pains 
you and say “In the Name of Allah” three times and then say seven 
times, “I seek refuge in the might and power of Allah from the evil of 
what I feel and am on my guard against.” All of this is confirmed in 
the Sahih. Ibn Majah and at-Tirmidhi report that the Prophet & 
said, “The veil between the jinn and the private parts of the sons of 
Adam when he enters the privy is to say, “In the Name of Allah.” 
Ad-Daraqutni reported that ‘A’ishah said, ‘When the Prophet & 
touched his wudi’ vessel, he said the Name of Allah and then poured 
the water on his hands.’ Our scholars say that this refutes the 
Qadarites and others who say that our actions are decreed by them. 
The argument against them in that is that Allah commanded us to 


125 


begin every action with the basmalah. 

The meaning of ‘In the Name of Allah’ is ‘by Allah’, and the 
meaning of ‘by Allah’ is by His creating and decreeing one reaches 
whatever one reaches. Some say that ‘In the Name of Allah’ means 
‘T begin with the help, success and blessing of Allah.’ This is Allah 
teaching His slaves to mention His Name at the beginning of 
recitation and other actions so that one begins with the blessing of 
Allah. 

There is disagreement about the meaning of adding ‘zsm’ (‘the 
name of”). Qutrub said that it is added to increase the esteem and 
respect of mentioning Allah Almighty. Al-Akhfash said that it is 
added to remove it from the possibility of being an oath to being a 
prayer for blessing, since the root is ‘bi-llah’. They also disagree 
about the meaning of adding the ba’ (‘in’, ‘with’). Does it have the 
meaning of a command so that it implies: ‘Begin with the Name of 
Allah.’ Or is it a report which implies: ‘I have begun with the Name 
of Allah.” Al-Farra’ takes the first view and az-Zajjaj takes the 
second. In both views it is in the accusative case. It is said that it 
means: ‘My beginning is in the Name of Allah.’ ‘Bismillah’ is written 
without the alif of ‘ism’ as there is no need of it when the ba’ is 
connected to the written word because it is a frequent usage. 

There is disagreement about the derivation of zsm (name), with two 
basic positions. ‘The Basrans say that it is derived from sumuw, which 
means height and elevation. It is said that zsm means that the person 
is in an elevated place. It is said that the name lifts the named above 
others. It is said that the name is called that because it is higher than 
the other parts of speech by its strength. The noun (zsm) is stronger 
by agreement because it is the root. These are three statements. 

The Kufans say that it is derived from simah, which means a sign, 
because the Name is a sign of the One to whom it is given. So the 
root of zsm is wasam. The first is sounder because of the form of the 
diminutive (sumayy) and the form of the plural which is asma’. 
Another disagreement indicates the soundness of that, and it is the 
next point. 

If it is true that zsm is derived from height, Allah was described by it 
before creation existed, after it existed and will be when it is 
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annihilated, and creatures have no effect on the Names or 
Attributes. This is the position of the people of the Sunnah. Those 
who say that it is derived from simah say that before time Allah was 
without name or attribute. When He created creatures, they gave 
Him Names and Attributes. When He annihilates them, He will 
again have no name or attribute. This is the position of the 
Muttazilites, and it is contrary to that on which the Community 
agree. It is worse than their error when they say, ‘His Word is 
created.’ Exalted above that is Allah! It is according to this that there 
is a disagreement about the Name and Named. 

The people of truth believe, as Qadi Abu Bakr ibn at-Tayyib al- 
Baqillani mentioned, that the name is the thing named and Ibn 
Furak is content with that. It is the position of Abu ‘Abidah and 
Sibawayh. If someone says ‘Allah is Knowing’, his words indicate the 
Essence, which is described as being knowing. So the Name is 
Knowing and it is what is Named. It is the same when someone says, 
‘Allah is the Creator.’ The Creator is the Lord and it is the Name 
itself! So their view is that the Name is the Named itself with no 
distinction. 

Ibn Hassar said, “Those among the innovators who deny the 
attributes claim that namings have no meaning except the Essence. 
That is why they say that the Name is not the Named. Whoever 
affirms the Attributes, affirms that the names have meanings which 
are qualities of the Essence. They are not expressions, but they are 
Names in their view.’ More of this will come in al-Baqarah and al- 
A‘raf. 

Allah is the greatest and most comprehensive of all the Names, so 
that one scholar said that it is the Greatest Name of Allah and no 
one else has it. That is why it has no dual or plural. That is one of 
two interpretations of the words of the Almighty, ‘Do you know of any 
other with His Name? (19:65), in other words, is there anyone named 
with His Name which is Allah? Allah is the Name of the True 
Existent who has all the Divine Attributes and is described as Lord 
and alone possesses real existence. There is no god but Him. Glory 
be to Him! It is said that it means the One who alone is worthy of 
worship. It is said that it means the One whose existence is necessary 
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who always was and always will be. The meaning is the same. 

There is disagreement about whether this Name is etymologically 
derived or a unique designation for the Divine Essence. Many of the 
people of knowledge believe the first but then disagree on its actual 
derivation and root. Sibawayh reported from al-Khalil that its root is 
wah, on the measure of fi‘al. The aif and lam replace the hamzah. 
Sibawayh said that it is like an-nds (people) whose root is unds. It is 
said that its root is (ah and the alif and lam are added to exalt it. This 
is what Stbawayh preferred. Al-Kisa‘ and al-Farra’ said that 
‘bismillah’ is made up of ‘besmi — al-ilah’ and elision has occurred and 
the first Jam assimilated into the second and so becomes a double 
lam. 

It is said that the name Allah is derived from walaha, to be 
bewildered. Walah means loss of intellect, and someone who is walih 
is bewildered. Allah bewilders minds when they think on the realities 
of His attributes and reflect on gnosis of Him. So the basis of this 2ah 
is walah and the hamzah is changed from the waw. ‘That is also 
reported from al-Khalil. It is related that ad-Dahhak said, ‘Allah is 
called a God because creatures devote (ta‘allaha) themselves to Him 
in their needs and make supplication to Him in times of hardship.’ It 
is related that al-Khalil ibn Ahmad said something similar. It is also 
said that it is derived from elevation and that the Arabs used to use 
lah for something elevated and they used the verb (/ahat) for sunrise. 

It is said that the name Allah is derived from the word iah (god), 
which means what a man worships as He says, ‘abandon you and_your 
gods (althataka).’ (7:127) They said that it means ‘your worship’. They 
said that the name ‘Allah’ is derived from this and so the meaning of 
‘Allah’ is the Object of Worship. So what the unifiers say, “There is 
no god but Allah’ means ‘there is no object of worship other than 
Allah. Here ‘l/l@ means ‘other than (ghayr)’, not ‘except.’ Some 
claim that the root is the Aa’ which alludes to the third person. That 
is since they affirm Him as existing in their natural intellects and 
indicate Him with the letter of allusion. Then the /am of possession 1s 
added to it since they know that He is the Creator and Master of 
things, and a/ then is added for magnification. 

The second position is taken by a group of scholars, including ash- 
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Shafi‘, Abu-l-Ma‘ali, al-Khattabi, al-Ghazali, al-Mufaddal and 
others, and is related from al-Khalil and Stbawayh. It is that the alif 
and lam are a necessary part of it and cannot be elided from it. Al- 
Khattabi said that the evidence that the af and /am are an intrinsic 
part of the structure of this name and not added as the definite 
article is that it is included in the vocative, as “Ya Allah!’ The 
vocative is not combined with the definite article aljf-lam. One does 
not say, “Ya ar-Rahman’. [but rather Ya Rahman]. Allah knows 
best. 

There is also disagreement about the derivation of ar-Rahman. 
Some of them said that it has no derivation because it 1s one of the 
names particular to Him, and if it had been derived from mercy 
(rahmah), it would be connected to the one shown mercy and it would 
be possible to say, ‘Allah is Rahman to His slaves,’ as one does with 
rahim. If it had been derived from rahmah, the Arabs would not have 
denied it when they heard it because they did not deny the mercy of 
their Lord. Allah says, ‘When they are told to prostrate to the All-Merciful, 
they say, “And what ts the All-Merciful?” (25:60) 

At al-Hudaybiyah, when ‘Ali wrote at the command of the Prophet 
«> ‘In the Name of Allah, the All-Merciful, Most Merciful, Suhayl ibn ‘Amr 
said, ‘As for the words “In the Name of Allah, the All-Merciful, Most 
Merciful,’ we do not know “Jn the Name of Allah, the All-Merciful, Most 
Merciful! Rather write “In Your Name, O Allah.”’ Ibn al-‘Arabi says 
that this indicates that they did not know the attribute rather than 
the One Described. Evidence is found in the fact that they said, 
‘What 1s the Rahman? not ‘Who is the Rahman?’ Ibn al-Hassar said, 
‘It is as if he, may Allah be merciful to him, had not recited the other 
ayah, “Yet they still reect the All-Merciful.” (13:31) The majority of 
people believe that it is derived from rahmah, and is intensive, 
meaning the One who possesses mercy such as no one else has. It 
has no plural or dual whereas rahim can be dual or plural. 

Ibn al-Hassar said that part of what indicates the derivation is what 
at-Tirmidhi transmitted as sound from ‘Abd ar-Rahman ibn ‘Awf. 
He heard the Messenger of Allah > say, ‘Allah Almighty says, “I am 
the All-Merciful. I created kinship (ram) and split it as a name from 
My Name. Whoever maintains ties, I maintain ties with him. 
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Whoever severs it, I sever him.” This is a text indicating its 
derivation and so there is no point in contention about it. The denial 
of the Arabs was simply due to their ignorance of Allah and what is 
mandatory for Him. 

Al-Anbari mentions in az-<ahir that al-Mubarrad stated that ar- 
Rahman is a Hebrew name. Abu Ishaq az-Zajjaj says in Ma ‘ani al- 
Qur’an that Ahmad ibn Yahya said that ar-Rahim is Arabic and ar- 
Rahman is Hebrew. This view is unwarranted. 

Abu-l-‘Abbas says that the attribute is for praise as you might say, 
‘Jarir the poet.’ Mutarrif related that Qatadah said that ‘In the Name 
of Allah, the All-Merciful, Most Merciful is Allah praising Himself. Abu 
Ishaq says that this is a good position. Qutrub says that it is possible 
that the two are combined for stress. Abu Ishaq says that this is also 
a good position and using it for stress has a greater benefit and that 
is often used in Arabic. There is no need to attest to it. The benefit 
in that is what Muhammad ibn Yazid said: ‘It is favour after favour 
and blessing after blessing, and it strengthens the hopes of those who 
desire and is a promise which will not fail.’ 

There is disagreement about whether the two names Rahman and 
Rahim have one meaning or two meanings. It is said that they mean 
the same, as do nadman and nadim. It is said that Rahman is a special 
name with general action and Rahim is a general name with a 
particular action. This is the position of the majority. 

Abu ‘Ali al-Farisi said that Rahman is a general name for all types 
of mercy for which Allah is singled out. Rahim can be used for how 
He is towards the believers, as He says, ‘He is merciful (Rahim) to the 
believers.’ (33:43). Al-‘Arazami says that Rahman is merciful to all His 
creatures with rain, physical and general blessings, and Rahim is 
merciful to the believers in guiding them and being kind to them. 
Ibn al-Mubarak said that when the Rahman is asked He gives and 
when the Rahim is not asked, He is angry. Ibn Majah related in the 
Sunan and at-Tirmidhi in al-Jami‘ from Abu Salih from Abu 
Hurayrah that the Messenger of Allah said, ‘If someone does not 
ask, Allah is angry with him.’ At-Tirmidhi transmitted it. The 
version in Ibn Majah has: ‘If someone does not make supplication to 
Allah, He is angry with Him.’ Ibn Majah said, ‘I asked Abu Zur‘ah 
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about this Abu Salih. He said, “This is the one who is called al- 
Farisi. He is Khuzi. I do not know his name.”’ One of the poets took 
this idea and said: 


Allah is angry when people fail to ask of Him 
while the sons of Adam are angry when they are asked. 


Ibn ‘Abbas said that they are two fine (raqiq) names, and one is finer 
than the other, meaning that it has more mercy. Al-Khattabr said, 
“This is problematic because fineness has no place in any of the 
attributes of Allah.’ Al-Husayn ibn al-Fadl al-Bajali said, “This is an 
error on the part of the transmitter because fineness (rzqqah) 1s not 
part of the attributes of Allah at all. Rather they are two 
compassionate (rafiqg) names, one more compassionate than the 
other. Compassion is one of the Attributes of Allah Almighty. The 
Prophet & said, “Allah is Compassionate. He loves compassion and 
gives for compassion what He does not for harshness.” 

Most scholars agree that the name ar-Rahman is used only for 
Allah Almighty and it is not permitted to call anyone else by it. Do 
you not see that He says: ‘Say: “Call on Allah or call on the All-Merciful” 
(17:109)? So it is equal to the Name in which none but Him shares. 
He says: ‘Ask those We sent before you as Our Messengers: Have We ever 
designated any gods to be worshipped besides the All-Merciful” (43:44) So 
they reported that the Rahman deserved worship. Musaylimah the 
Liar — may Allah curse him — was outrageous and called himself ‘the 
rahman of Yamamah’ and so was called ‘the Liar’. It is the term by 
which he was known. It is also said that the name ar-Rahman is the 
Greatest Name of Allah. Ibn al-‘Arabi mentioned that. 

Ar-Rahim is general and can be used in respect of creatures. As ar- 
Rahman is universal, so it is brought forward in order before ar- 
Rahim in harmony with revelation. Al-Mahdawi stated that. It is 
said that the meaning of ar-Rahim is: ‘It is by the Rahim that you 
reach to the Rahman.’ So ar-Rahim is the attribute of Muhammad 
# and Allah described him as having that quality; He says: 
‘compassionate, merciful (rahim)’ when describing him. So it as if the 
meaning of saying, ‘In the Name of Allah, the All-Merciful, the Most 
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Merciful is ‘It is by Muhammad > that you will reach Me,’ in other 
words, ‘by following him and what he has brought, you will reach 
My reward, honour and the vision of My face.’ Allah knows best. 

It is related that ‘Alt ibn Abi Talib said, ‘Bismillah is healing from 
every illness and protection against every disease. Ar-Rahman is a 
help for everyone who believes in Him. It is a name not used for 
anyone else. Ar-Rahim is for those who repent, believe and perform 
righteous actions.’ 

Some of them explained the meaning according to the letters. It is 
related that ‘Uthman ibn ‘Affan # asked the Messenger of Allah & 
about the interpretation of ‘Jn the Name of Allah, the All-Merciful, the 
Most Merciful.’ He said, “The ba’ is the trial (bala’) of Allah, His relief, 
brilliance and radiance (baha’). The sin is the splendour (sand’) of 
Allah. The mim is the kingdom (mu/k) of Allah. As for Allah, there is 
no god but Him. The Rahman 1s kind to both the pious and impious 
of His creatures. The Rahim is kind only to the believers.’ It is 
reported that Ka‘b al-Ahbar said, “The 6a’ is His radiance (baha), 
the st is His splendour (sana), and there is nothing higher than it. 
The mim is His kingdom, and He has power over all things and 
nothing is hard for Him.’ 

It is said that every letter is the opening of one of His Names. The 
ba’ is the key to His Name Basir (All-Seeing). ‘The sz is the key to His 
Name, Sami‘ (All-Hearing). The mim is the key to His Name, Malik 
Master). The alifis the key to His Name, Allah. The /am is the key 
to His Name, Latif (Kind). The fa’ is the key to His Name, Had 
Guide). The 7a’ is the key to His Name, Razigq (Provider). The 4a’ is 
the key to His Name, Halim (Forbearing). The nan is the key of His 
Name, War (Light). The meaning of all this is supplication of Allah at 
the beginning of everything you do. 

There is disagreement about how ‘ar-Rahim’ is connected in 
recitation to ‘al-hamdu lillah’. Umm Salamah related that the Prophet 
“> recited ‘ar-Rahim’ with a sukin on the mim, stopping there and 
then beginning with a fresh aif Some of the Kufans recited it in that 
way. Most people recite, ‘ar-Rahimi-l-hamdw’, with a kasrah on the mim 
and connecting it to the alfin al-hamd. Al-Kisa’l reported that some 
Arabs read it ‘ar-Rahima-l-hamdu’, with fathah on the mim and 
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connected to the alif, as if the mim was in fact silent, but with an 
elision into the alif- Ibn ‘Atiyyah said, “This recitation is not reported 
from anyone I know.’ 
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"TRANSLATOR’S NOTE 


The Arabic for the dyais is from the Algerian State edition of the 
riwayah of Imam Warsh from the qira’ah of Imam Nafi‘ of Madina, 
whose recitation is one of the ten mutawdtir recitations that are mass- 
transmitted from the time of the Prophet >. 

There are minor omissions in the text. Some poems have been 
omitted which the author quotes to illustrate a point of grammatical 
usage or as an example of orthography or the usage of a word, often 
a derivative of the root of the word used in the aah, but not the 
actual word used. Often it is difficult to convey the sense in English. 
Occasionally the author explores a grammatical matter or a 
tangential issue, and some of these may have been shortened. 
English grammatical terms used to translate Arabic grammatical 
terms do not have exactly the same meaning, sometimes rendering a 
precise translation of them problematic and often obscure. 

The end of a juz’ may vary by an aah or two in order to preserve 
relevant passages. 


1. SURAT AL-FATIHAH 


” 


In the name of Allah, All-Merciful, Most Merciful 


SAN © Ge! 5 22) 
uy a7 2 PAL 
© yl en Ae © <s55}) 
1 Praise be to Allah, the Lord of all the worlds, 


2 the All-Merciful, the Most Merciful, 
3 the King of the Day of Repayment. 


, 


a“ 97 ZIV\vE ee 


3Ge\ 
ve — 


4 You alone we worship. You alone we ask for help. 
ea ee at 
s cai ae si euh B53 eer e 
cA oN 
id a Rips hese en a 
GSES 5 MO peal ne 
5 Guide us on the Straight Path, 


6 the Path of those You have blessed, 
7 not of those with anger on them, nor of the misguided. 


It contains four topics. 


Topic ONE: ITS VIRTUES AND NAMES 


There are seven points in it. 

At-Tirmidhi related from Ubayy ibn Ka‘b that the Messenger of 
Allah # said, ‘Allah has not revealed anything like the Mother of the 
Book either in the Torah or the Gospel. It is the Seven Mathani (Oft- 
repeated). “It is divided between Me and My slave, and My slave has 
what he asks for.”’ Malik transmitted this from al-‘Ala’ ibn ‘Abd ar- 
Rahman ibn Ya‘qub who said that Abu Sa‘id, the freedman of 
‘Abdullah ibn ‘Amir ibn Kurayz, reported that the Messenger of 
Allah called to Ubayy ibn Ka‘b while he was praying; and he 
mentioned the hadith. Ibn ‘Abd al-Barr said, ‘No further name is 
known for Abu Sa‘id. He is counted as one of the people of 
Madinah.’ He transmitted from Abu Hurayrah and this hadith is 
mursal. The hadith is also related from Abu Sa‘id ibn al-Mu‘alla one 
of the Companions, whose name is also not known. Hafs ibn ‘Asim 
and ‘Ubayd ibn Hunayn related it from him. This is how it is stated 
in at-Tamhid: ‘His name is not found.’ He mentioned the 
disagreement about his name in the Book of the Companions. Al- 
Bukhari transmitted the hadith from Abu Sa‘id ibn al-Mu‘alla: ‘I 
was praying and the Messenger of Allah > called me but I did not 
answer until I had finished praying. Then I went to him and he 
asked, “What kept you from coming to me? Does not Allah say, 
‘Respond to Allah, and to the Messenger, when He calls you’ (8:24)?” Then 
he said to me, “I will teach you a sirah which is the greatest of the 
sttrahs in the Qur’an before you leave the mosque.” ‘Then he took my 
hand. When the Prophet #} was about to leave, I said to him, “Did 
you not say, ‘I will teach you a sarah which is the greatest of the sirahs 
in the Qur’an’?” He said, “Prazse be to Allah, the Lord of all the worlds, it 
is the Seven Oft-Repeated ones and the Immense Qur’an that I 
have been given.” Ibn ‘Abd al-Barr and others said that Abu Sa‘id 


ibn al-Mu‘alla was one of the esteemed men and masters of the 
Ansar. Al-Bukhari alone has him, and his name was Rafi‘. It is also 
said that it was al-Harith ibn Nufay‘ ibn al-Mu‘alla. It is also said 
that it was Aws ibn al-Mu‘alla and Abu Sa‘id ibn Aws ibn al- 
Mu‘alla. He died in 74 AH at the age of sixty-four. He was the first 
to pray towards the giblah when it was changed as will be mentioned. 
There is an wndd of the hadith of Abu Yazid ibn Zuray‘ from Rawh 
ibn al-Qasim from al-‘Ala’ ibn ‘Abd ar-Rahman from his father from 
Abu Hurayrah who said, “The Messenger of Allah > came out to 
Ubayy while he was praying.’ He mentioned the gist of the hadith. 

Ibn al-Anbari mentioned in his Aztab ar-radd from his father from 
Abu ‘Ubaydullah al-Warraq from Abu Dawud from Shayban from 
Mansur that Mujahid said, ‘Iblis, may Allah curse him, lamented 
four times: when he was cursed, when he fell from the Garden, 
when Muhammad > was sent, and when the Fatah of the Book 
was revealed, and it was revealed in Madinah.’ 

Scholars disagree about the relative excellence of some sirahs and 
ayahs over others, and some of the Beautiful Names of Allah over 
others. Some people say that none of them are better than any other 
because all are the Speech of Allah, and the same lack of preference 
applies to His Names. Shaykh Abu-l-Hasan al-Ash‘ar1, Qadi Abu 
Bakr ibn at-Tayyib, Abu Hatim Muhammad ibn Hibban as-Sibti 
and a group of fugaha@’ believed this, and something to that effect is 
related from Malik. Yahya ibn Yahya said that it is an error to 
consider one part of the Qur’an better than other parts. Similarly 
Malik disliked the repetition of one particular sarah rather than 
others. In reference to the words of Allah Almighty: ‘We bring one 
better than it or equal to it’ (2:106), Malik says that this means ‘one 
containing judgment rather than one subject to abrogation.’ Ibn 
Kinanah related the same as all that from Malik. 

Some of them use the following argument: “The best is only 
recognised by comparison with what might be considered slightly 


less excellent, but the essential nature of all @ahs is one and the 
same. They are all part of the Speech of Allah and there can be no 
deficiency in the Speech of Allah.’ As-Sibti stated: “The meaning of 
the words “Allah has not revealed anything like the Mother of the 
Qur’an either in the Torah or the Gospel” is that Allah Almighty 
does not give those who recite the Torah or the Gospel a reward like 
the one He gives to someone who recites the Mother of the Qur’an, 
since Allah has favoured this community over other communities 
and He has given a greater excellence to the recitation of His Words 
in His Revelation than He gave to others for reciting His Words. It is 
a favour from Him to this Community. The words of the Prophet #, 
“the greatest of the sirahs”, means that it is the greatest in reward. 
His words do not mean that some parts of the Qur’an are better 
than other parts.’ 

Some people have said that there is a certain kind of superiority 
which may be seen in such @yahs as in the words of the Almighty, 
‘Your God is One God. There ts no God but Him, the All-Merciful, the Most 
Merciful’ (2:163), the Throne Verse, the end of Sirat al-Hashr, and 
Strat al-Ikhlas, which are among the proofs of His Oneness and His 
attributes, and that does not exist, for instance, in such @yahs as 
‘Perish the hands of Abi Lahab’ (111:1). Superiority occurs through the 
wondrous meanings and how numerous they are, not in respect of 
the quality of the language. This is the truth. Those who said that 
there was preference included Ishaq ibn Rahawayh as well as other 
scholars and mutakallimin. It is the position preferred by Qadi Abu 
Bakr ibn al-‘Arabi and Ibn al-Hassar who go by the hadith of Ubayy 
ibn Ka‘b, in which he said, “The Messenger of Allah @ asked me, 
“Ubayy, which of the dyahs of the Book is the greatest?” I replied. 
“Allah, there 1s no god but Him, the Living, the Self-Sustaining” (2:255) [1e. 
the Throne Verse.| He struck my chest and said, “May Allah give 
you joy, Abu-l-Mundhir!’”” Al-Bukhari and Muslim transmitted it. 
Ibn al-Hassar said, ‘I am surprised at those who differ when such 
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texts exist.’ 

Ibn al-‘Arabi said, “He says, “Allah has not revealed its like in the 
Torah, the Gospel or the Qur’an.” He was silent about other 
Scriptures, like the Revealed Scrolls, the Psalms and other things 
because this mentions the best of them. When something is the best 
of the best, then it is the best of all. It is as you say, “Zayd 1s the best 
of scholars,” and so he is the best of all.’ 

The Fatihah possesses attributes which other siirahs do not possess, 
to the extent that it is said that the entire Qur’an 1s contained in it. It 
consists of twenty-five words which embrace all the sciences of the 
Qur’an. Part of its distinction is that Allah has divided it between 
Himself and His slaves, and the prayer is only valid with it, and no 
action is necessary to gain a reward for it. It is in this sense that it 1s 
the Mother of the Immense Qur’an. Sérat al-Ikhlas 1s considered to 
be equivalent to a third of the Qur’an. The Fathah contains tawhid, 
judgments and admonition and Swrat al-Ikhlas contains all of tawhid. 
It also explains the words of the Prophet # to Ubayy, “‘Ubayy, which 
of the ayahs of the Book is the greatest?’ to which he replied, ‘Allah, 
there 1s no god but Him, the Living, the Self-Sustaining.’ (2:255) It is the 
greatest dyah because it contains every aspect of tawhid. In the same 
way the Prophet’s words, “The best of what I and the Prophets 
before have said is “There is no god but Allah alone with no 
partner’, indicate that that is the best form of dhzkr because they are 
words which contains all the knowledge of tawhid. The Fatihah, on 
the other hand, contains tawhid, worship and admonition. That is 
not impossible in Allah’s power. 

‘Ali ibn Abi Talib related that the Messenger of Allah &} said, “The 
Fatthah of the Book, the Throne Verse, “Allah bears witness that there is 
no god but Him” (3:18) and “Say: ‘O Allah, Master of the Kingdom’” (3:26): 
these dyahs are suspended from the Throne. There is no veil between 
them and Allah.’ Abu ‘Amr ad-Dani has this in his Aztab al-bayan. 

The Fatihah has twelve names: 
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1. Salat (the Prayer). Allah Almighty says in a hadith: ‘I have 
divided the prayer between Myself and My slave.’ 

2. Surat al-Hamd (Surah of Praise), because praise is 
mentioned in it. This is similar in the way that other sirahs are 
named, such as “The Szrah of the Battlements’, ‘Booty’, ‘Repentance’ 
and the like. 

3. The Fatthah (Opener) of the Book. This name is undisputed 
among scholars. It is called that because it opens the recitation of the 
Qur’an and the writing of every copy of the Qur’an opens with it, 
and the prayers also open with it. 

4. Umm al-kitab (Mother of the Book). There is some 
disagreement concerning this name. Some allow it while Anas, al- 
Hasan and Ibn Sirin disliked it. Al-Hasan said, “The Umm al-kitab is 
the lawful and unlawful. Allah Almighty says, “Ayahs containing clear 
judgments — they are the Umm al-Kitab — and others are open to 
interpretation.” (3:7) Anas and Ibn Sirin said that the Umm al-Kitab is 
the name of the Preserved Tablet. Allah Almighty says, ‘Jt is in the 
Umm al-Kitab with Us.’ (43:4) 

5. Umm al-Qur’an (The Mother of the Qur’an). There is also 
disagreement about this. The majority allow it while Anas and Ibn 
Sirin dislike it. Firm hadiths refute these two opinions. At-Tirmidhi 
transmitted from Abu Hurayrah that the Messenger of Allah 
said, ““Prazse belongs to Allah” is the Mother of the Qur’an, the Mother 
of the Book and the Seven Mathani.’ He said that this hadith is hasan 
sahih. We find in al-Bukhari: ‘It is called the Mother of the Book 
because it begins the writing of copies of the Qur’an and one begins 
with its recitation in the prayer.” Yahya ibn Ya‘mar said, “Vhe 
Mother of Towns is Makkah, the Mother of Khorasan is Marv, the 
Mother of the Qur’an is the Surah of Praise.’ It is said that it was 
called the Mother of the Qur’an because it is the beginning of it and 
contains all its sciences. It is for that reason that Makkah is called the 
Mother of the Towns because it was the first on the earth and the 
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earth spread out from it. A mother is called ‘mother’ because she is 
the root of progeny. Earth is a ‘mother’. Umayyah ibn Abi as-Salt 
said: 


“The earth is our stronghold and our mother. 


Our graves are in it and we were born from it.’ 


A banner of war is called ‘Umm’ because it precedes it and the 
army follows it. The root of umm is ummahah which is why the plural 
is ummahdat. 

6. Al-Mathani (the Oft-Repeated). It is called that because it is 
repeated in every rak‘ah of the prayer. It is said that it is called that 
because it is exclusively for this Community and it was not revealed 
to anyone before because it was a treasure stored up for this 
Community. 

7. The Immense Qur’an. It is called that because it contains all 
the sciences of the Qur’an. That is because it contains praise of 
Allah Almighty with the qualities of His Perfection and Majesty, the 
command to perform acts of worship and to be sincere in them, 
acknowledgement of the inability to do any of it except with Allah’s 
help, entreaty to Him for guidance to the Straight Path and being 
spared the states of those who violate the contract, and clarification 
of the final state of the deniers. 

8. Ash-Shifa’ (Healing). Ad-Darimi related from Abu Sa‘td al- 
Khudri that the Messenger of Allah # said, “Che Fatihah of the 
Book is healing for every poison.’ 

9. Ar-Ruqyah (the Charm). This name is taken from a hadith of 
Abu Sa‘id al-Khudri in which the Messenger of Allah # said to a 
man who had recited it as a charm for someone with a snake-bite, 
‘What taught you that it was a charm?’ He replied, ‘Messenger of 
Allah, something that came into my heart.’ The zmams transmitted it. 

10. Al-Asas (the Core). A man complained to ash-Sha‘bi of 
abdominal pain and he said, ‘You must have the Core of the 
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Qur’an, the Fatshah of the Book. I heard Ibn ‘Abbas say, “Everything 
has a core. The core of this world is Makkah because the world 
spread out from it. The core of the heavens is ‘A7tb, which 1s the 
seventh heaven. The core of the earth 1s ‘Ajzb, and it is the lowest of 
the seven earths. The core of the Gardens is the Garden of ‘Adn, and 
it is the navel of the Gardens and on it the Garden is founded. The 
core of the Fire is Jahannam, which is the lowest level on which the 
other levels are based. The core of creatures is Adam. And the core 
of the Prophets is Nuh. The core of the tribe of Israel is Ya‘qub. The 
core of the Qur’an is the /atihah and the core of the Fatihah is ‘In the 
Name of Allah, the All-Merciful, Most Merciful’. When you are ill, you 
should recite the Fatihah and you will be healed.” 

11. Al-Waftyah (the Complete). Sufyan ibn ‘Uyaynah said that it 
is because it may not be halved or broken up. In the case of other 
stirahs, if one reads half in one rak‘ah and half in the other rak‘ah, that 
is allowed. If the Fatihah is divided between two rak‘ahs, that does not 
satisfy the legal requirement. 

12. Al-Kaftyah (the Sufficient). Yahya ibn Abi Kathir said that it 
is because it suffices for others while others do not suffice for it. This 
is indicated by what Muhammad ibn Khallad al-Iskandarani 
mentioned that the Prophet #} said, “The Umm al-Qur’an is a 
substitute for other than it but other than it is not a substitute for it.’ 

Al-Muhallab said, “The locus of the charm is in the words “You 
alone we worship and You alone we ask for help.”” It is also said that the 
entire sivah is a charm, based on the words of the Prophet # to the 
man, ‘What taught you that it is a charm?’ He did not say that there 
is a charm in it. This indicates that the entire si#rah is a charm 
because it is the Fatshah of the Book and its beginning and contains 
all of its sciences, as has already been stated. Allah knows best. 

The fact that it bears the names al-Mathanit and Umm al-kitab does 
not prevent other things from having those names as well. Allah 
Almighty says, ‘A Book consistent in its frequent repetitions (mathani)’ 
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(39:23) and so He called His whole Book ‘mathan?’ because things are 
repeated in it. The seven long sérahs are also mathani because of the 
obligations and stories repeated in them. Ibn ‘Abbas said, “Che 
Messenger of Allah # was given the Seven Mathani.’ He said that 
they are the seven long siérahs. An-Nasa’1 mentioned that and said 
that the six extend from al-Bagarah to al-A‘af, but they disagree 
about the seventh. Some people say that it 1s Yanus, some that it is al- 
Anfal, and some that it is at-Tawbah. The last is the position of 
Mujahid and Sa‘id ibn Jubayr. A‘sha Hamdan said: 


Stay in the mosque and pray to your Lord. 
Study these Mathani and the long sirahs (tuwal). 


Mathanz is the plural of mathna, which is that which comes after the 
first. Tuwal is the plural of atwal (longest). Al-Anfal is called one of the 
Mathani because it follows the longest sirahs in length. It is said that it 
is that whose dyahs are more than those of the Mufassal and less than 
the Hundreds. The Hundreds are sirahs which have more than a 
hundred dyahs. 


Topic Two: ITS REVELATION AND ITS RULINGS 


There are twenty points regarding this. 

The Community agree that the Fatihah of the Book has seven dyahs 
except for a report from Husayn al-Ju‘fi that it only has six, which is 
unusual. There is also a report from ‘Amr ibn ‘Ubayd that ‘You alone 
we worship’ is an dyah, and so it is eight ayahs, but this is aberrant. 
Allah’s words, ‘We have given you the Seven Oft-repeated’ (15:87), and the 
hadith qudst, ‘I have divided the prayer...’ refute these two 
statements. 

The Community also agree that it is part of the Qur’an. There are 
those who counter this by saying that if it were truly part of the 
Qur’an, then ‘Abdullah ibn Mas‘ud would have written it in his copy 
of the Qur’an, and the fact that he did not write it indicates that it is 
not part of the Qur’an, nor indeed are the two Sirahs of Refuge. ‘The 
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answer to that was given by Abu Bakr al-Anbari. He related from al- 
Hasan ibn al-Hubbab from Sulayman ibn al-Ash‘ath from Abu 
Qudamah from Jarir that al-A‘mash said, “Abdullah ibn Mas‘td was 
asked, “Why have you not written the Fatihah of the Book in your 
copy of the Qur’an?” He replied, “If I had written it, [ would have 
written it with every sérah.”’ Abu Bakr said, ‘He was referring to the 
way that every vak‘ah is begun with the Umm al-Qur’an before the 
stirah is recited after it.’ He said, ‘I made things shorter by omitting 
it. It is safely preserved because all the Muslims memorise it and so I 
did not write it anywhere to avoid having to write it with every sira 
since it precedes all of them in the prayer.’ 

There is disagreement about whether it is Makkan or Madinan. 
Ibn ‘Abbas, Qatadah, Abu-l-‘Aliyah, ar-Riyaht Rufay‘ and others 
said that it is Makkan. Abu Hurayrah, Mujahid, ‘Ata’ ibn Yasar, az- 
Zuhri and others said that it is Madinan. It is said that half of it was 
revealed in Makkah and half in Madinah, as is related by Abu-l- 
Layth Nasr ibn Muhammad ibn Ibrahim as-Samarqandi in his 
commentary. The first position is considered sounder because of the 
words of the Almighty, ‘We have given you the seven Oft-repeated and the 
Magnificent Quran’ from the end of al-Hyr and it is agreed that al-Hyr 
is a Makkan sirah and there is no disagreement that the prayer was 
made obligatory in Makkah. It has not been recorded anywhere that 
the prayer in Islam was ever performed without reciting ‘Prazse be to 
Allah, the Lord of the worlds.’ This is backed up by the words of the 
Prophet #, “There is no prayer without the Fatihah of the Book.’ 
This is a report about a ruling. 

Qadi Ibn at-Tayyib mentioned people’s disagreement about the 
first part of the Qur’an to be revealed. It is said that it was al- 
Muddaththir (74) or al-‘Alaq (96) or the Fatchah. Al-Bayhaqi mentioned 
in the Proofs of Prophethood from Abu Maysarah ‘Amr ibn Sharahbil 
that the Messenger of Allah #} said to his wife Khadijah, ‘When I 
was alone, I heard a voice calling and, by Allah, I fear that this is an 


16 


affliction.’ She said, “We seek refuge with Allah! Allah would not do 
that to you. By Allah, you return people’s trusts, maintain ties of 
kinship and give sadagah.... When Abu Bakr entered when the 
Messenger of Allah # was not there, Khadijah mentioned the 
matter to him and said, ‘“‘Atiq, go with Muhammad to Waraqah ibn 
Nawfal.’ When the Messenger of Allah # came in, Abi Bakr took 
his hand and said, ‘Let us go to Waraqah.’ He asked, ‘Who told 
you?’ ‘Khadijah,’ he answered. 

So they went to him and told him the story. He said, ‘When I was 
alone, I heard a voice calling behind me, “O Muhammad, O 
Muhammad!” and I began to run away from that place.’ He said, 
‘Do not do that. When it comes to you, be firm so that you can hear 
what it says. Then come and tell me.’ When he was alone, he was 
called and told: ‘O Muhammad! Say: “Jn the Name of Allah, the All- 
Merciful, Most Merciful. Praise be to Allah, the Lord of the worlds ... to ... 
misguided.” Say: “There is no god but Allah.” So he went and told 
Waraqah and Waraqah said to him, ‘Good news and good news 
again! I testify to you that you are the one about whom ‘Isa son of 
Maryam gave the good news and you have received the like of the 
Namis of Musa and you are a sent Prophet. You will be commanded 
to do jihad at some future date. If I am alive, I will strive with you.’ 
When Waragah died, the Messenger of Allah <> said, ‘I have seen 
the priest in the Garden wearing a silk garment because he believed 
in me and affirmed me.’ He meant Waraqah. Al-Bayhaq} said, “This 
hadith is mungati‘’ If it is guaranteed safe from corruption (mahfiz) it 
may be a report about the revelation of the Fatihah after the 
revelation of “Read in the name of your Lord’ (96:1) and al-Muddaththir 
(74). 

Ibn ‘Attyyah said that some scholars think that Jibril did not bring 
down the Sirah of Praise because of the hadith in which Muslim 
related that Ibn ‘Abbas said, ‘While Jibril was sitting with the 
Prophet #3, he heard a crack above him. He lifted his head and said, 
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“This is a door of heaven being opened today which has not been 
opened before now.” An angel descended from it and he said, “This 
is an angel who has descended to Earth who has not descended 
before today.” He greeted them and said, “Good news of two lights 
which you have been given which no Prophet before you was given: 
the Fatihah of the Book and the Seals of Sirat al-Baqarah (2:285-286). 
You will not read a single letter of them without being rewarded for 
it.”’ Ibn ‘Atryyah said, ‘It is not as they think. This hadith indicates 
that Jibril came before the other angel to the Prophet & to inform 
him of it and of what he brought down. Accordingly Jibril 
participated in its revelation, but Allah knows best.’ 

It is clear that this hadith indicates that Jibril did not teach the 
Prophet & any of the Fatshah. We explained that it was revealed in 
Makkah and that Jibril brought it down since Allah says: “The Faithful 
Ruh brought it down.’ (26:193) ‘This means all of the Qur’an. So Jibril 
brought down its recitation in Makkah and the angel brought down 
its reward in Madinah, but Allah knows best. It is said that it is 
Makkan/Madinan and that Jibril brought it down twice, as ath- 
Tha‘labi related. What we mentioned is more likely since it 
combines the Qur’an and the Sunnah. Praise and favour belongs to 
Allah. 

It has already been made clear that the basmalah is not an dyah of 
the fatihah according to the sound position. Given that, the ruling 
for those doing the prayer is that, after the takbir, they begin straight 
away with the /atihah and are not silent, and do not recite any tawyjih 
(the du‘a, ‘I have turned my face...’) or tasbth. This is verified by the 
hadith of ‘A’ishah, Anas and others. There are other hadiths which 
contain the tawyth, tasbth, and silence, and a group of scholars follow 
that position. It is related that, when they began the prayer, ‘Umar 
ibn al-Khattab and ‘Abdullah ibn Mas‘ud used to say: ‘Glory be to 
You, O Allah, and by Your praise. Blessed is Your Name and exalted 
is Your Majesty. There is no god but You.’ Sufyan, Ahmad, Ishaq 
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and the people of opinion follow that. Ash-Shafi‘T used to say what is 
related from ‘Ali from the Prophet #, which is that when he began 
the prayer, he said the takbir and then ‘I have turned my face...’ (6:79). 
Muslim mentioned it and it will come in full at the end of Sérat al- 
An‘am. At this point what we have said here is enough concerning 
this matter, Allah willing. 

Ibn al-Mundhir said, ‘It is verified that when the Messenger of 
Allah # said the takbir for the prayer, he was silent for a time before 
starting the recitation, during which time he said, “O Allah, put as 
much distance between me and my errors as You have put between 
the east and the west. O Allah, cleanse me of my errors as a white 
garment is cleansed of dirt. O Allah, wash me of my errors with 
snow, ice and hail.” Abu Hurayrah acted according to that.’ Abu 
Salamah ibn ‘Abd ar-Rahman said, “The imam is silent twice, so 
take advantage of them with recitation.’ Al-Awza‘l, Sa‘td ibn ‘Abd 
al-‘Aziz and Ahmad ibn Hanbal inclined to the hadith of the 
Prophet # regarding this matter.’ 

Scholars disagree about the exact nature of the obligation of 
reciting the Fatehah in the prayer. Malik and his people say that it is 
incumbent on the imam and anyone praying alone in every rak‘ah. 
Ibn Khuwayzimandad al-Basrt al-Maliki said, “There is no 
disagreement about the position of Malik in respect of someone 
forgetting it in one rak‘ah of a two-rak‘ah prayer: the prayer is then 
invalid and does not satisfy the obligation. There is disagreement 
about his position regarding someone who forgets it in one rak‘ah of 
a three or four-rak‘at prayer. Once he said that he must repeat the 
prayer and another time that he should perform the prostration of 
forgetfulness. This is transmitted by Ibn ‘Abd al-Hakam and others 
from Malik.’ Ibn Khuwayzimandad said, ‘It is said that he repeats 
that rak‘ah and then performs the prostration of forgetfulness after 
the salam.’ Ibn ‘Abd al-Barr said, “The sound position is that he 
discounts that rak‘ah and does another to replace it, like someone 
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who omits a prostration out of forgetfulness. ‘That is what Ibn al- 
Qasim preferred.’ 

Al-Hasan al-Basri, most of the people of Basra, and al-Mughirah 
ibn ‘Abd ar-Rahman al-Makhzumi al-Madani said, ‘If someone 
recites the Umm al-Qur’an once during the prayer, it satisfies the 
obligation and he does not have to repeat it because it is a prayer in 
which the Umm al-Qur’an was recited. It is complete according to the 
words of the Prophet #}: “The prayer of anyone who does not recite 
the Umm al-Qur’an is invalid,” and he recited it.’ It is possible that the 
prayer of anyone who does not recite it in every rak‘ah is invalid, 
which is sound as will be mentioned, and it is also possible that the 
prayer of someone who does not recite it in most of the rak‘ahs is 
invalid. This is the reason for the disagreement, and Allah knows 
best. 

Abu Hanifah, ath-Thawri and al-Awza‘t said, ‘If it is omitted 
intentionally throughout the entire prayer and something else is 
recited instead, that satisfies the requirements,’ although al-Awza‘l 
had some disagreement about that. Abu Yusuf and Muhammad ibn 
al-Hasan said, ‘Its minimum is three dyahs or a long dyah, like the 
Ayah of Debt (2:282).’ Muhammad ibn al-Hasan said, ‘Discretion is 
allowed regarding the size of the dah and the size of understood 
words, like “Praise be to Allah.” What is not allowed is a single letter 
which is not a word.’ 

At-Tabari said, “Someone who prays should recite the Umm al- 
Qur’an in every rak‘ah. If he does not recite it, the requirement is only 
satisfied by reciting its equivalent in the Qur’an in respect of the 
number of d@yahs and the letters it contains.’ Ibn ‘Abd al-Barr stated, 
“This makes no sense because the specification of it and the text on it 
specify it and nothing else. It is not permissible for the one for whom 
it is obliged to do something else in its place and to leave it when he 
is able to recite it. He must do it and repeat it, just as he must fulfil 
all other specific obligations in acts of worship.’ 
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If someone following the imam catches the 7wki‘ with the imam, 
the recitation of the imam is considered sufficient for him since there 
is consensus that when someone catches the rukii‘ he just says his 
takbir al-thram and bows without reciting anything else. If he finds the 
imam standing, he should recite. ‘This is one point. 

No one should fail to recite behind the imam in one of the silent 
prayers. If he does so, he has acted badly but, according to Malik 
and his people, he owes nothing. When the imam recites aloud, 
those following the imam do not recite the Fatihah or anything else 
according to the well known position from the school of Malik since 
Allah Almighty says: ‘When the Qur’an 1s recited, listen to it and be qutet.’ 
(7:204) The Messenger of Allah said, “Why am I being contended 
with in the Qur’an.’ He said about the imam, ‘When he recites, be 
silent,’ and ‘If someone has an imam, the recitation of the imam is 
his recitation.’ 

Ash-Shafi said in what al-Buwaytt and Ahmad ibn Hanbal 
reported, ‘No one’s prayer is satisfied unless he recites the Fatihah of 
the Book in every rak‘ah, be he an imam or follower, and whether the 
imam recites aloud or silently.’ In Iraq ash-Shafi‘l used to say about 
the follower, ‘He recites when it is silent but not when it is aloud,’ 
like the well-known position of the school of Malik. In Egypt he said 
that there are two positions about when the imam recites aloud. 
One is that the follower should recite, and the other is that the 
requirements of the prayer are satisfied if he does not recite, the 
recitation of the imam being sufficient. Ibn al-Mundhir related this 
view while Ibn Wahb, Ashhab, Ibn ‘Abd al-Hakam, Ibn Habib and 
the Kufans said that the follower should not recite anything, whether 
the imam recites aloud or silently, since the Prophet @} said, “The 
recitation of the imam in his recitation.’ This is general, It is also 
because Jabir said, ‘Whoever prays a rak‘ah in which he does not 
recite the Umm al-Qur’an has not prayed — except behind an imam.’ 

What is sound of these views 1s the position of ash-Shafi‘, Ahmad, 
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and Malik in his final view: the Fatehah is incumbent in every rak‘ah 
on everyone in general by the words of the Prophet #: “There is no 
prayer for the one who does not recite the Fatihah of the Book in it,’ 
and his words: ‘If anyone prays a prayer in which he does not recite 
the Umm al-Qur’an, it is incomplete,’ three times. Abu Hurayrah said, 
“The Messenger of Allah # commanded me to call out: “There is 
no prayer except with the recitation of the Fatihah of the Book.” 
Abu Dawud transmitted it. As the prostration or ruki‘ of a rak‘ah 
does not replace that of another rak‘ah, so the recitation of one rak‘ah 
does not replace that of another. That is stated by ‘Abdullah ibn 
‘Awn, Ayyub as-Sakhtiyani, Abu Thawr and others among the 
people of ash-Shafit and Dawud ibn ‘Ali. The same thing 1s 
reported from al-Awza‘l and Makhul also stated that. 

It is related that ‘Umar ibn al-Khattab, ‘Abdullah ibn ‘Abbas, Abu 
Hurayrah, Ubayy ibn Ka‘b, Abu Ayyub al-Ansari, ‘Abdullah ibn 
‘Amr ibn al-‘As, ‘Ubada ibn as-Samit, Abu Sa‘id al-Khudri, 
‘Uthman ibn Abi al-‘As and Khawwat ibn Jubayr said, ‘There is no 
prayer except with the Fatehah of the Book.’ That is the position of 
Ibn ‘Amr, and is famous in the school of al-Awza‘l. Those 
Companions are models and examples and all of them made the 
Fatihah obligatory in every rak‘ah. 

Imam Abu ‘Abdullah Muhammad ibn Yazid ibn Majah al- 
Qazwini transmitted something in his Sunan which removes any 
disagreement or ambiguity. He reported from Abu Kurayb from 
Muhammad ibn Fudayl, from Suwayd ibn Sa‘id and from ‘Alt ibn 
Mushar, all from Abu Sufyan as-Sa‘di from Abu Nadrah that Abu 
Sa‘id al-Khudri said that the Messenger of Allah & said, “There is 
no prayer for someone who does not recite the Fatzhah and another 
sttrah in every rak‘ah, be it a fard prayer or any other.’ We find in Sahih 
Muslim from Abu Hurayrah that the Prophet # told someone to 
whom he taught the prayer: “Do that throughout all your prayer.’ 

Another proof of that is what Abu Dawud related that Nafi® ibn 
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Mahmud ibn ar-Rabi‘ al-Ansari said, ““Ubadah ibn as-Samit was 
late for the Subh prayer and the mu’adhdhin, Abu Nu‘aym, did the 
igamah for the prayer and Abu Nu‘aym led the people in the prayer. 
‘Ubadah ibn as-Samit came forward and I along with him until we 
were in a line behind Abu Nu‘aym. Abu Nu‘aym was reciting aloud. 
‘Ubadah began to recite the Umm al-Qur’an. When he finished, I said 
to ‘Ubadah, “Did I hear you reciting the Umm al-Qur’an while Abu 
Nu‘aym was reciting aloud?” “Yes,” he answered, “The Messenger 
of Allah # led us in some prayers in which recitation was aloud and 
it was confusing for him. When he finished, he faced us and said, 
‘Do you recite when I am reciting aloud?’ Some of us said, “We do 
that.’ He said, ‘No, I tell you not to contend with me in the Qur’an. 
When I recite aloud, do not recite anything except the Umm al- 
Quran.” This is a clear text about someone following the imam. 
Aba ‘Isa at-Tirmidhi transmitted the same from the hadith of 
Muhammad ibn Ishaq and said that it is a Aasan hadith. 

The practice is based on this hadith regarding recitation behind 
the imam among most of the people of knowledge among the 
Companions of the Prophet # and the Tabi‘un. It is the position of 
Malik ibn Anas, Ibn al-Mubarak, ash-Shafi‘, Ahmad, and Ishaq. 
They think that one recites behind the imam. Ad-Daraqutni also 
transmitted it and said that it has a good zsndd and all its men are 
trustworthy. He mentioned that Mahmud ibn ar-Rabr‘ used to live 
in Jerusalem and Abu Nu‘aym was the first to give the adhdan in 
Jerusalem. Abu Muhammad ‘Abd al-Haqq said, ‘Al-Bukhari did not 
mention Nafi‘ ibn Mahmud in his History nor did Ibn Abi Hatim. 
Neither al-Bukhari nor Muslim transmitted anything from him.’ 
Abu ‘Umar said that he is unknown. 

Ad-Daraqutni mentioned that Yazid ibn Sharik said, ‘I asked 
‘Umar about reciting behind the imam and he ordered me to recite. 
I asked, “Even if it is you?” “Even if it is me,” he answered. I said, 
“Even if you are reciting aloud?” He replied, “Even if I am reciting 
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aloud.” Ad-Daraqutni said that it is a sound zsnad. It is related that 
Jabir ibn ‘Abdullah said that Messenger of Allah said, “The imam 
is a guarantor, so do what he does.’ Abu Hatim said, “This is sound 
for those who believe that one recites behind the imam. Abu 
Hurayrah al-Farisi used it to give a legal decision that he recites to 
himself when he says, “Sometimes I am behind the imam.” ‘Then he 
cited as evidence the words of the Almighty, “I have divided the 
prayer between me and Myself. My slave will have what he asks for” 
and the Messenger # said, “Recite. The slave says, ‘Praise belongs to 
Allah, the Lord of the worlds...”” 

As for the evidence that the former use, taking the words of the 
Prophet #3: ‘When he recites, be silent,’ Muslim transmitted it from 
the hadith of Abu Musa al-Ash‘ari. He said that there is an addition 
in it from Qatadah in the hadith of Jarir ibn Sulayman: ‘When he 
recites, be silent.” Ad-Daraqutni said, ‘Sulayman at-Taymi does not 
follow these words from Qatadah. The memorisers of the people of 
Qatadah opposed him and did not mention it. They include 
Shu‘bah, Hisham, Sa‘id ibn Abi ‘Aruba, Hammam, Abu ‘Awanah, 
Ma‘mar, and ‘Adi ibn Abit ‘Ammarah.’ Ad-Daraqutni said, “Their 
consensus indicates that it is weak.’ It is related from ‘Abdullah ibn 
‘Amir from Qatadah, following at-Taymi, but he is not strong and 
al-Oatta‘an abandoned him. Abu Dawud also transmitted this 
addition from the hadith of Abu Hurayrah. He said, “This addition, 
“when he recites, be silent,” is not preserved.” Abu Muhammad ‘Abd 
al-Haqq mentioned that Muslim considered the hadith of Abu 
Hurayrah sound, saying, ‘I consider it sound.’ 

Part of what indicates its soundness in his view is its inclusion in his 
book from the hadith of Abu Musa even if there is no consensus 
about it. Imam Ahmad ibn Hanbal and Ibn al-Mundhir considered 
it to be sound. The words of the Almighty: ‘When the Qur’an 1s recited, 
listen to wt and be silent? (7:204) were revealed in Makkah and the 
prohibition against speaking in the prayer was revealed in Madinah, 
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as Zayd ibn Arqam said. So it is not an argument. It is the idolators 
who were meant according to what Sa‘id ibn al-Musayyab said. Ad- 
Daraqutni related from Abu Hurayrah that it was revealed about 
raising the voice when behind the Messenger of Allah #}. ‘Abdullah 
ibn ‘Amir said that it is weak. 

As for his words, ‘Do not contend with me in the Qur’an,’ Malik 
transmitted that from Ibn Shihab from Ibn Ukaymah al-Laythi. 
According to Malik, his name is ‘Amr, and others said that his name 
was ‘Amir, Yazid, ‘Ammarah or ‘Ubbad. His kunyah was Abu-l- 
Walid. He died in 101 AH at the age of ninety-nine. Az-Zuhri only 
related one hadith from him. He is trustworthy. Muhammad ibn 
‘Amr and others related from him. The meaning of his hadith is: “Do 
not recite aloud when I recite aloud. That is contending and vying. 
Recite it inside yourselves.’ It is made clear by the hadith of 
‘Ubadah, the legal decisions of ‘Umar al-Faruq and Abu Hurayrah 
who related both hadiths. If his words #, ‘Do not contend with me 
in the Qur’an’, had been understood to entail a total prohibition, he 
would not have given a legal decision contrary to it and to the words 
of az-Zuhri in the hadith of Ibn Ukaymah. So people stopped 
reciting with the Messenger of Allah #$ when the Messenger of 
Allah # recited aloud when they heard that from him. 

As for the words of the Prophet #, ‘If someone has an imam, the 
imam recites on his behalf,’ the hadith is weak. Al-Hasan ibn 
‘Ammarah gives its isndd, and he is abandoned, and Abu Hanifah, 
who is weak, both relating from Misa ibn Abi ‘A’ishah from 
‘Abdullah ibn Shaddad from Jabir. Ad-Daraqutni transmitted it and 
said, “Sufyan ath-Thawri, Shu‘bah, Isra’il ibn Yunus, Sharik, Abu 
Khalid ad-Dalani, Abu-l-Ahwas, Sufyan ibn ‘Uyaynah, Jarir ibn 
‘Abd al-Hamid and others related it from Musa ibn Abi ‘A’ishah 
from ‘Abdullah ibn Shaddad mursal from the Prophet #. That is 
correct.’ As for the statement of Jabir, “Whoever prays a rak‘ah in 
which he did not recite the Umm al-Qur’an has not prayed’, it is 
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related by Malik from Wahb ibn Kaysan from Jabir, and Jabir has it 
from the Prophet #. Ibn ‘Abd al-Barr said that Yahya ibn Salam, 
the author of the Tafsir, related it from Malik from Abu Nu‘aym 
Wahb ibn Kaysan from Jabir from the Prophet #. What is correct is 
that it is mawgiif, stopping with Jabir, as is stated in the Muzwatta’. Part 
of the figh taken from it is that a rak‘ah in which the Umm al-Qur’an 1s 
not recited is invalid. It attests to the soundness of what Ibn al- 
Qasim believed. He related it from Malik regarding the invalidation 
of the rak‘ah and building on other rak‘ahs and the person praying 
does not repeat a rak‘ah in which he did not recite the Fatehah of the 
Book. Also part of that is that the imam recites on behalf of those 
behind him. This is the school of Jabir and others disagreed with 
him about it. 

Ibn al-‘Arabi said, “He said, “There is no prayer for the one who 
does not recite the Fatehah of the Book.” People disagree about this 
principle and whether the negation applies to the entire prayer or to 
a part. The fatwa varies according to the different states of those 
who investigate. The best-known and strongest opinion is that the 
negation is general. The strongest comes from the transmission of 
Malik that the prayer of someone who does not recite the Fatihah is 
invalid. Then we look at its repetition in every rak‘ah. Whoever 
reflects on the words of the Prophet #, “Do that in all your prayer” 
obliges him to repeat the recitation as he repeats the mukia‘ and 
prostration, but Allah knows best.’ 

The hadiths and ideas mentioned about this that specify the Fatihah 
refute the statement of the Kufans about the Fatshah not being 
specified and other dyahs of the Qur’an being the same as it. The 
Prophet # specified it when he said what we mentioned. It is clear 
from Allah Almighty that it is meant in His words, ‘Establish the 
prayer. Abu Dawtd related that Abu Sa‘id al-Khudri said, “We were 
commanded to recite the Fatihah of the Book and what is easy.’ ‘This 
hadith indicates that the words of the Prophet #} to the Bedouin, 
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‘Recite what is easy for you of the Qur’an,’ mean not more than the 
Fatihah. \t explains the words of the Almighty: ‘Reczte as much of the 
Qur'an as is easy for you.’ (73:20) Muslim related from ‘Ubadah ibn as- 
Samit that the Messenger of Allah # said, “There is no prayer for 
the one who does not recite the Umm al-Qur’an, and added ‘and 
more’, and that he said, ‘it is incomplete’ three times. This means 
that it does not satisfy the legal requirement by the aforementioned 
proofs. ‘Ahid@ (incomplete) means deficient and unsound. Al- 
Akhfash said that the verb khadya is used of a she-camel miscarrying 
before the foetus is completely formed. 

Investigation makes it clear that the prayer is not permitted with 
that deficiency because the prayer is not complete. If someone leaves 
his prayer without completing it, he must repeat it as he 1s 
commanded according to its ruling. If someone claims that it is 
allowed while affirming that it is incomplete, then he must provide 
evidence, but there is no way to do so in a binding way. Allah knows 
best. 

It is related from Malik that recitation is not obliged in any part of 
the prayer. That is like what ash-Shafi used to say in Iraq in respect 
of someone who forgets it. Then he retracted that position in Egypt 
and said, ‘If someone can recite the Fatihah of the Book well, the 
prayer is only achieved by it and he is not allowed to omit a single 
letter of it. If he does not recite it or omits a single letter of it, then 
he must repeat the prayer, even if he recited something else.’ ‘This is 
the sound view regarding this question. As for what is related about 
‘Umar praying Maghrib and not reciting in it and when that was 
mentioned to him, he asked, ‘How were the ruAii‘ and prostration?’ 
‘Good,’ they answered. He said, “There is no harm then.’ The 
hadith is munkar in its words and its isndd is broken because it is 
related from Ibrahim ibn al-Harith at-Taymi from ‘Umar, but 
sometimes Ibrahim related it from Abu Salamah ibn ‘Abd ar- 
Rahman from ‘Umar. Both are broken and provide no evidence. 
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Malik mentioned it in the Muzwatta’. Some transmitters have it, but it 
is not found with Yahya and a group along with him because Malik 
removed it from his book at the end. He said, “There is no action 
based on it because the Prophet > said, ‘Any prayer in which the 
Umm al-Qur’an is not recited is incomplete.’ 

It is related that ‘Umar repeated that prayer, and that is sound. 
Yahya ibn Yahya an-Naysaburi related from Abu Mu‘awiyah from 
al-A‘mash from Ibrahim an-Nakha‘ from Hammam ibn al-Harith 
that ‘Umar forgot to recite in Maghrib and repeated the prayer with 
them. Ibn ‘Abd al-Barr said, “This hadith is connected and 
Hammam was witness to it from ‘Umar. That was related by various 
paths.’ Ashhab related what Malik said: ‘Malik was asked about 
someone who forgot to recite, “Do you approve of what ‘Umar 
said?” He answered, “I do not acknowledge what ‘Umar did,” and 
he did not acknowledge the hadith. He said, “People relate that 
‘Umar did this in Maghrib and they did not say, ‘Glory be to Allah!’ I 
think that someone who does that repeats the prayer.” 

Scholars agree that there is no prayer without recitation and they 
agree that there is no particular amount specified beyond the Fatihah 
of the Book, although they recommend that only one siirah should be 
recited with the Fatihah because that is the maximum which has 
come from the Prophet #. Malik said, “The swnnah of recitation 1s to 
recite the Umm al-Qur’an and a siirah in the first two rak‘ahs and only 
the fatihah in the last two.’ Al-Awza’l said, ‘You should recite the 
Umm al-Qur’an. If you do not recite Umm al-Qur’an and _ recite 
something else instead, that satisfies the requirements.’ He said, ‘If 
he forgets to recite in three rak‘ahs, he repeats it.’ Ath-Thawri said, 
‘In the first two rak‘ahs, you recite the Fathah and a siirah, and you 
can glorify in the last two if you wish, or if you wish, you may recite. 
If you neither recite nor glorify your prayer is still allowed.’ That is 
the position of Abu Hanifah and the rest of the Kufans. Ibn al- 
Mundhir said, ‘We related that ‘Ali ibn Abi Talib said, “Recite in the 
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first two and glorify in the last two.” 

An-Nakha‘l reported that Sufyan said, ‘If someone does not recite 
in three rak‘ahs, he must repeat the prayer because the recitation in a 
single rak‘ah is not sufficient.’ He said, “he same applies if someone 
forgets to recite in one rak‘ah in the Fay prayer.’ Abu Thawr said, ‘A 
prayer is only satisfied by the recitation of the Fatehah in every rak‘ah, 
which was the Egyptian position of ash-Shafii, and a group of the 
people of ash-Shafi‘l also say that.’ Ibn Khuwayzimandad al-Maliki 
said the same. He said, ‘We consider recitation of the Fatihah to be 
mandatory in every rak‘ah. This is the sound position regarding this 
question.’ Muslim related that Abu Qatadah said, “he Messenger 
of Allah used to lead us in the prayer and he would recite the 
Fatihah of the Book and two sirahs in the first two rak‘ahs of Zuhr and 
‘Asr. Sometimes we would hear the dyah. He was long in the first 
rak‘ah of Kuhr and short in the second, and did the same in Subh.’ 
One variant has: ‘He used to recite the Fatihah in the last two 
rak‘ahs.’ his is a clear text and sound hadith supporting what Malik 
believed and a text for specifying that the Fatehah is recited in every 
rak‘ah. Vhe definitive proof is in the Sunnah, not in what opposes it. 

The majority believe that what is additional to the Fatzhah in the 
recitation is not mandatory according to what Muslim related from 
Abu Hurayrah. He said, “There is recitation in every prayer. What 
the Prophet # made us hear, we make you hear, and what he hid 
from us we hide from you. If anyone recites the Umm al-Qur’an, it is 
enough for him. If someone recites more, that is better.’ Al-Bukhari 
said, ‘If there is more, it is good.’ Many of the people of knowledge 
reject abandoning reciting the sérah, with or without necessity, 
including ‘Imran ibn Husayn, Abu Sa‘id al-Khudri, Khawwat ibn 
Jubayr, Mujahid, Abu Wa’il, Ibn ‘Umar, Ibn ‘Abbas and others. 
They said, “There is no prayer for the one who does not recite the 
Fatuhah in it and something of the Qur’an along with it.’ Some of 
them stipulate two dyahs, or one @ah, and some do not set a limit. 
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He said, ‘Something of the Qur’an with it.’ In any case, all of this 
obliges learning what is feasible of the Quran along with the Fatshah 
of the Book based on the hadith of ‘“Ubadah, Abt Sa‘id al-Khudri 
and others. We find in al-Mudawwanah: ‘Waki related from al- 
A‘mash that Khaythama said that someone heard ‘Umar ibn al- 
Khattab say, “The requirement of the prayer is not satisfied if 
someone does not recite the fatihah of the Book and something with 
it.” The School has three different positions about the recitation of 
the siirah: sunnah, meritorious and mandatory.’ 

If someone finds it impossible, after his best efforts, to learn the 
Fatihah or anything of the Qur’an, he should mention Allah in place 
of the recitation using whatever formula he can: takbir, ‘la ilaha 
la’'llah’, praise, glorification, magnification or ‘/a@ hawla wala quwwata 
alla bi’llah’ when he prays alone or with an imam in a silent prayer. 
Abu Dawud and others reported that ‘Abdullah ibn Abi Awfa said, 
‘A man came to the Messenger of Allah # and said, “I cannot learn 
any of the Qur’an, so teach me what will compensate that for me.” 
He said, “Say: ‘Glory be to Allah and praise be to Allah. There is no 
god but Allah and there is no strength or power except by Allah.” 
He said, “Messenger of Allah, this is for Allah. What is for me?” He 
answered, “Say: “O Allah, show mercy to me, protect me, guide me 
and provide for me.” 

If someone is unable even to learn any of these expressions, he 
should not fail to try to pray with the imam. The imam will bear 
that responsibility for him if Allah wills. He must, however, always 
persevere in trying to memorise the Fatehah of the Book and more of 
the Qur’an until death intervenes. He is engaged in striving and so 
Allah will excuse him. If someone cannot speak Arabic, the Arabic 
supplication is translated for him into a language which he 
understands so he can perform his prayer. That will satisfy the 
requirement, Allah willing. 

If someone recites the prayer in Persian when he has good Arabic, 
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it is not allowed according to the position of the majority. Abu 
Hanifah said, ‘Recitation in Persian satisfies it, even if he 1s good in 
Arabic, because the goal is to grasp the meaning.’ Ibn al-Mundhir 
said, “That does not satisfy it because it is contrary to what Allah 
commanded and contrary to what the Prophet # taught, and 
contrary to what the Community of the Muslims do. We do not 
know of anyone agreeing with this statement of his.’ 

If someone begins the prayer as he is commanded without knowing 
Arabic and then he suddenly knows Arabic while in the prayer — 
and that is conceivable if he hears someone reciting it and he retains 
it by simply hearing it — he does not start the prayer anew because 
he performed in the past according to what he was commanded and 
there is no way to invalidate it. That is said in the book of Ibn 


Sahnun. 


Toric THREE: SAYING ‘AMIN’ 


There are eight points connected with it. 

It is sunnah for the reciter of the Qur’an to say ‘amin’ when he 
finishes the Fatihah, after a moment of silence following the nin of 
‘dallin’ to distinguish what is part of the Qur’an from what is not part 
of it. 

It is established in the primary sources from the hadith of Abu 
Hurayrah that the Messenger of Allah & said, ‘When the imam says 
“amin”, say “amin”. If someone’s amin coincides with that of the 
angels, he will be forgiven his past wrong actions.’ Our scholars say 
that the forgiveness of wrong actions 1s dependent on four conditions 
which are contained in this hadith. The first is the imam saying 
amin, the second is those with him saying admin, the third is the amin 
of the angels, and the fourth is the coinciding of the admins. Some say 
that the coinciding refers to the answer, some that it is about the 
time, and some say that it is about sincerity in supplication as is 
made clear by the words of the Prophet #3, ‘Call on Allah and be 
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certain of the answer. Know that Allah does not answer the 
supplication of a heedless negligent heart.’ 

Abu Dawud related that Abu Musabbah al-Magqranti said, ‘We 
used to sit with Abu Zuhayr an-Namiri, one of the Companions, 
and he related the best statement about this. When one of us made a 
supplication, he said, “End it with amin. Amin is like the seal on the 
page.” Abu Zuhayr continued, “Shall I tell you how I know that? 
One night we went out with the Messenger of Allah #3 and came to 
a man who was intense in asking [of Allah]. The Prophet #} stood 
listening to him and said, “It is guaranteed if he seals it.” Someone 
there asked him, “With what is it sealed?” He answered, “With admin. 
If he seals with it with amin, it is guaranteed.” ‘The man who asked 
the Prophet # went to the man and asked, “Did you seal it, so-and- 
so” and he gave him the good news.’ Ibn ‘Abd al-Barr said, “The 
name of Abu Zuhayr an-Namiri was Yahya ibn Nufayr. He related 
from the Prophet #:: “Do not kill locusts. They are the greatest 
army of Allah.” 

Wahb ibn Munabbih said, ‘Amin consists of four letters. Allah 
creates an angel from every letter which says, “O Allah, forgive the 
one who said amin!’ In a report we also find: ‘Jibril taught me admin 
when I finished the Fatihah of the Book and said that it 1s like a seal 
on the Book.’ We find in another hadith: ‘Amin is the seal of the 
Lord of the worlds.’ Al-Harawi said that Abu Bakr said, ‘Its meaning 
is that Allah puts a seal on His servants because by it He averts from 
them ruin and afflictions. So it is like the seal of the book which 
protects it and prevents it from being ruined and showing what it 
contains.’ We find in another hadith: ‘Amin is a degree in the 
Garden.’ Abu Bakr said, ‘It means that it is a letter by which the one 
who utters it obtains a degree in the Garden.’ 

The meaning of amin according to the people of knowledge is: ‘O 
Allah, give us an answer!’ which acts as a kind of supplication. Some 
people say that it is one of the Names of Allah. That is related from 
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Ja‘far ibn Muhammad, Mujahid and Hilal ibn Yasaf: Ibn ‘Abbas is 
also said to have related it from the Prophet #}, but the transmission 
is not sound. Ibn al-Arabi said that as well. It is said that the 
meaning of amin is ‘Let it be like that.’ Al-Jawhart said that. Al-Kalbi 
related from Abt Salih that Ibn ‘Abbas said, ‘I asked the Messenger 
of Allah + about the meaning of amin. He answered, “Lord, do it!” 
Muagatil said, ‘It strengthens the supplication and asks for the 
descent of blessing.’ At-Tirmidhi said, ‘It means: “Do not disappoint 
our hopes.” 

There are two ways of pronouncing admin: with both vowels long 
like Yasin, and with the first vowel short like yamin. Doubling the 
mim is an error, according to al-Jawhari. The doubling is related 
from al-Hasan and Ja‘far as-Sadiq. It is the position of al-Husayn 
ibn al-Fadl, who derived it from amma meaning to aim for 
something, which gives it the meaning, ‘we aim for You.’ This occurs 
in Allah’s words: ‘or those heading (ammin) for the Sacred House...’ (5:2). 
Abu Nasr ‘Abd ar-Rahim ibn ‘Abd al-Karim al-Qushayri related it. 
Al-Jawhari said, ‘It is based on the fathah as is “ayna” and “kayfa” 
because of joining of two silent letters.’ 

Scholars disagree about whether the imam says it at all and, if he 
does, whether he says it out loud. Ash-Shafit and Malik believe in 
the transmission of the Madinans regarding that whereas the Kufans 
and some Madinans say that it should not be said out loud. ‘That 1s 
the view of at-Tabari. Among our scholars, Ibn Habib said that. Ibn 
Bukayr said that there is a choice. Ibn al-Qasim related from Malik 
that the imam does not say admin but those behind him do. That is 
the position of Ibn al-Qasim and the Egyptians among Malik’s 
followers. Their evidence is the hadith of Abu Musa al-Ash‘art: “The 
Messenger of Allah addressed us, made our sunnah clear to us and 
taught us our prayer. He said, “When you pray, then make your 
rows straight. Then let one of you lead the prayer. When he says the 
takbir, say the takbir. When he says, ‘not of those with anger on them nor of 
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the misguided,’ say amin and Allah will answer you.” Muslim 
transmitted it. It is like the hadith of Sumayy from Abu Hurayrah 
that Malik transmitted. The first is sound because of the hadith of 
Wa’il ibn Hujr who said, ‘When the Messenger of Allah &} recited, 
“nor of the misguided,” he said, “Amin,” raising his voice.’ Aba Dawad 
and ad-Daraqutni transmitted it. He added that Abu Bakr said that 
only the people of Kufa have this sunnah. This is sound. Al-Bukhari 
has a chapter on “The imam saying amin out loud.’ 

‘Ata’ said that amin is a supplication. Ibn az-Zubayr and those 
behind him said it until the mosque reverberated. At-Tirmidhi said, 
“That is the position of more than one of the people of knowledge 
among the Companions of the Prophet # and those after them. 
They related that a man should raise his voice with admin and not say 
it silently.’ Ash-Shafi, Ahmad and Ishaq said that. In the Muwatta’ 
and the two Sahih Collections Ibn Shihab said that the Messenger of 
Allah @ used to say, ‘Amin.’ We find in the Sunan of Ibn Majah that 
Abu Hurayrah said, ‘People have abandoned the admin. When the 
Messenger of Allah #} said, “not of those with anger on them nor of the 
misguided,” he would say, “Amin” so that the people of the first row 
heard it and the mosque would reverberate with it.’ The point in the 
hadith of Abu Musa and Sumayy 1s defining the place where amin is 
said. It is when the imam says, ‘nor of the misguided’ so that they say it 
together and do not get ahead of it by saying ‘Amin’ as we 
mentioned. Allah knows best. The Prophet # also said. ‘When the 
imam says, “Amin”, then say “Amin”.’ Ibn Nafi‘ said in the book of 
Ibn al-Harith: “The one following the imam does not say it unless he 
hears the imam say, “nor of the misguided.” When he is so far away that 
he does not hear it, he does not say it.’ Ibn ‘Abdus said, ‘He 
estimates the amount of the recitation and then says, “Amin”.’ 

The people of Abu Hanifah said that it is more appropriate to say 
amin silently rather than out loud because it is supplication and Allah 
Almighty says, ‘Call on your Lord humbly and secretly.’ (7:55) They said, 
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“The evidence for it is what is related about the interpretation of the 
words of the Almighty: “Your request is answered.” (19:89) They said, 
‘Musa and Harun used to make supplication using d@min and so Allah 
called them both supplicators.. The answer is that making 
supplication silently is better in order to avoid any showing-off. As 
for the group prayer, attending it is in order to publicise an outward 
obligation and to promote a duty which people are recommended to 
observe. The imam has to articulate the recitation of the Fatihah, 
which contains supplication and dmin at the end of it. When 
supplication is of the sort which it is sunna to say aloud, then admin 
follows at the end of the supplication and is also sunnah. This 1s clear. 

The word ‘Amin’ was not found before us except with Misa and 
Harun. At-Tirmidhi al-Hakim related in Nawadir al-usil from ‘Abd 
al-Warith ibn ‘Abd as-Samad from Razin, the mu’adhdhin of the 
mosque of Hisham ibn Hassan, from Anas ibn Malik that the 
Messenger of Allah # said, ‘Allah has given three things to my 
Community that He did not give to anyone before them: the 
greeting of the people, the rows of the angels, and Amin, except for 
what was said by Musa and Harun.’ Abu ‘Abdullah said, ‘It means 
that Misa prayed against Pharaoh and Haran said, “Amin.’” Allah — 
blessed is His Name — said when He mentioned the supplication of 
Musa in the Revelation: ‘Your request is answered.’ (10:89) He did not 
mention what Harun said. Musa said, ‘Our Lord’ and Harun said, 
‘Amin.’ So he is called a supplicator in the Revelation because that 
amounted to a supplication on his part. 

It is said that ‘Amin’ is particular to this community since it is 
related that the Prophet @} said, “The Jews do not envy you for 
anything as they envy you for the salam and saying amin.’ Ibn Majah 
transmitted it from Hammad ibn Salamah from Suhayl ibn Abi 
Salih from his father from ‘A’ishah that the Prophet & said...’ It is 
also transmitted from the hadith of Ibn ‘Abbas that the Prophet > 
said, “Che Jews do not envy you for anything as much as they envy 
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you for the amin. So say “Amin” often.’ Our scholars say that the 
People of the Book envy us because the beginning of the Fatehah is 
praise of Allah, lauding Him, then humility and humbleness to Him, 
and then praying to guide us to the Straight Path and then 


invocation against them with saying ‘Amin.’ 


Topic FouR: THE MEANINGS OF THE FATIHAH, ITS RECITATIONS AND 
SYNTAX, AND THE EXCELLENCE OF THOSE WHO PRAISE 


There are thirty-six points in it. 
Praise be to Allah. 

Abu Muhammad ‘Abd al-Ghani ibn Sa‘id related from Abu 
Hurayrah and Abu Sa‘id al-Khudri that the Prophet # said, ‘When 
someone says, “Praise be to Allah,’ Allah says, “My slave has praised 
Me.” Muslim related from Anas ibn Malik that the Messenger of 
Allah # said, ‘Allah is pleased with the slave who eats and praises 
Him for it or takes a drink and praises Him for it.’ Al-Hasan said, 
“There is no blessing but that the words, “Praise be to Allah” are 
better than it.’ Ibn Majah related from Anas ibn Malik that the 
Messenger of Allah # said, “When Allah gives someone a blessing 
and he says, “Praise be to Allah”, what he says is better than what he 
receives.’ 

In Nawadir al-ustil, Anas ibn Malik reported that the Messenger of 
Allah # said, ‘If the entire world, lock, stock and barrel, were to be 
in the hand of a man of my Community and then he said, “Praise be 
to Allah,” his praise of Allah would be greater than everything he 
possessed.’ Abu ‘Abdullah said, “We find that its meaning is that he 
has been given this world and then is given these words to say after 
it. Then the words are better than all of this world because this 
world will end while the words will remain, being one of the 
enduring good actions. Allah says: “Zn your Lord’s sight, right actions 
which are lasting are better both in reward and end result.” (19:76) It is said 
in some variants, ‘What he was given was greater than what he 
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took.’ So ‘was given’ refers to the slave and this world is taken from 
Allah. This is about management. That is how this statement is said 
to be from the slave and this world is from Allah while, in reality, 
both are from Allah. This world is from Allah and the words of 
Allah are also from Him. He gave him this world and made him 
rich, and He gave him the words and honoured him by them in the 
Next World.’ 

Ibn Majah related from Ibn ‘Umar that the Messenger of Allah 
said to them, ‘One of the slaves of Allah said, “O Lord, praise is 
Yours as befits the majesty of Your face and the immensity of Your 
power.” His two recording angels were perplexed by it. They did not 
know how to record it, so they rose to heaven and said, “Our Lord, 
Your slave said something we do not know how to record.” Allah 
Almighty, Who knows better what His slave said, asked, “What did 
My slave say?” They replied, “O Lord, he said, ‘O Lord, praise is 
Yours as befits the majesty of Your face and the immensity of Your 
power.” Allah said to them, “Continue to write it as My slave said it 
until He meets Me and I will replay him for it.” 

Scholars disagree about which is better: the words, ‘Praise be to 
Allah, the Lord of all the worlds,’ or the words, “There is no god but 
Allah’. One group said that ‘Praise be to Allah, the Lord of all the 
worlds’ is better because it incorporates the fawhid contained in 
“There is no god but Allah’. It thus contains both tawhid and praise 
whereas “There is no god but Allah’ contains tawhid alone. Another 
group say that “There is no god but Allah’ is better because it repels 
disbelief and idolatry and because people are fought for refusing to 
say it. The Messenger of Allah # said, ‘I was commanded to fight 
people until they say, “There is no god but Allah.’ Ibn ‘Atiyyah 
preferred this and said that this view is entailed by the words of the 
Prophet : “The best of what I and the Prophets before me said is, 
“There is no god but Allah alone with no partner.” 

The Muslims agree that Allah is praised for all His blessings and 
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that one of Allah’s blessings is faith. This indicates that faith is both 
an action and a creation. The evidence for that is found in His 
words, ‘Lord of all the worlds.’ ‘‘Alamin (worlds) is the total of all 
creatures, and faith is part of that whole. The Qadariyyah claim of it 
being their own creation is false, as will be explained. 

The word ‘praise (hamd) in the Arabic language means 
comprehensive praise. The definite article is used since the category 
includes all forms of praise. Allah deserves all praise since He has the 
Most Beautiful Names and Sublime Attributes. The expression 
‘hamd has a plural of paucity as in the words of the poet: 


I have singled out the brightest of the praised 
with my best words and best praise (ahmadi). 


Praise is the opposite of blame. You say, ‘I praised the man’ and he 
is praiseworthy (hamid, mahmiid). Tahmid from Form II is more 
extensive than hamd. Praise is more universal than gratitude. The 
name ‘Muhammad’ which is derived from it means the one who has 
many praiseworthy qualities. That is why the Messenger of Allah & 
is called that. A poet said: 


It is derived for him from His Own Name to esteem him. 
The Possessor of the Throne is praised (mahmitd) 
and this is Muhammad. 


Praiseworthy is the opposite of blameworthy. 

Abu Ja‘far at-Tabari and Abu-l-‘Abbas al-Mubarrad believed that 
praise and gratitude have the same meaning and that it does not 
mean ‘approval’. Abu ‘Abd ar-Rahman as-Sulami related that in his 
Katab al-haqa@’iq, quoting Ja‘far as-Sadiq and Ibn ‘Ata’ ‘Ilah. Ibn ‘Ata’ 
lah said, ‘It means “Thanks be to Allah” since there is a blessing 
from Him in teaching it to us so that we praise Him.’ At-Tabari 
deduced that they mean the same by the validity of the words, 
‘Praise be to Allah in gratitude.’ Ibn ‘Ata’ ’llah said, ‘In reality, it is 
evidence for other than what he believed because the word 
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“oratitude” is specific to praise because it is one of the blessings. 
Some scholars say that “gratitude” is more general than praise 
because it is shown with the tongue, the limbs, and the heart 
whereas praise is made only with the tongue. It is said that praise is 
more general because it contains the meaning of gratitude and the 
meaning of praise and is therefore more universal than gratitude 
because praise can include gratitude but gratitude does not include 
praise.’ 

It is related that Ibn ‘Abbas said, ““Praise be to Allah” is the 
statement of every grateful person. When he sneezed, Adam said, 
“Praise be to Allah.” Allah said to Nuh, “Then say: ‘Praise be to Allah 
Who has rescued us from the people of the wrongdoers! (23:28) Ibrahim 
said, “Praise be to Allah Who, despite my old age, has given me Ismail and 
Ishag?’ (27:15) Dawud and Sulayman said, “Praise be to Allah Who has 
JSavoured us over many of His slaves who are believers. (27:15) He said to 
His Prophet #, “Say: ‘praise be to Allah Who has no son.’ (17:111)” The 
people of the Garden will say, “Prazse be to Allah Who has removed all 
sadness from us (35:34)” and “The end of their call is: ‘Praise be to Allah, the 
Lord of all the worlds! (10:10)” These are the words of everyone who is 
grateful.’ 

The sound position is that the word ‘praise’ is used for the qualities 
of a person praised without the need of any prior act of charity on 
that person’s part. ‘Thanks is praise for the one thanked because of 
some good that he has done. Based on this definition, our scholars 
say that praise is more universal than gratitude because it comprises 
both praising and thanking. Thanks is particular, being directed 
towards someone who did good to you. So the word ‘praise’ is more 
general and is used in the aah because it is more than thanks. 
‘Praise’ is also used with approval. It is said, ‘I tested him and 
approved (hamdatu) of him.’ Part of that is the words of the Almighty: 
‘A praiseworthy (mahmid) station.’ (17:79) The Prophet > said, ‘I 
approve (ahmadu) of you washing the urethra.’ 
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It is mentioned that Ja‘far as-Sadiq said, ‘““Praise be to Allah” is a 
way of praising Him with the attributes with which He has described 
Himself, and the word hamd is used because it is made up of the 
letters ha’, mim, and dal. Ha@’ is from oneness (wahdaniyyah), mim 1s 
from dominion (mulk), and dal is everlastingness (daymiimiyah). This 1s 
the real meaning of “al-hamdu lillah”’ Shaqiq ibn Ibrahim said in the 
explanation of ‘Praise be to Allah’ that it has three aspects. The first 
is that when Allah gives you something, you acknowledge the One 
Who gave it to you. The second is that you show you are pleased 
with what He has given you. The third is that, as long as there us 
still strength in your body you do not disobey Him. These are the 
preconditions of praise. 

Allah Almighty praised Himself and began His Book with praise of 
Himself and did not allow that for anyone but Himself. Indeed, He 
forbade that in His Book and on the tongue of His Prophet #. The 
Almighty says: ‘Do not claim purity for yourselves. He knows best those who 
are godfearing.’ (52:32) The Prophet # said, “Throw dust in the faces 
of those who praise.’ Al-Miqdad related it and it will be discussed in 
al-Ma*dah, Allah willing. 

The meaning of the words ‘Prazse be to Allah, the Lord of all the worlds’ 
is ‘My prior praise of Myself before any created being praises Me. 
My praise of Myself before time does not have a cause while praise 
of Me by My creatures is sullied by causes.’ Our scholars said, ‘It is 
repugnant for a creature who has not been given perfection to praise 
himself for bringing benefits and repelling harms.’ It is said that 
since He knew His slaves’ inability to praise Him, He praised 
Himself by Himself for Himself before time. No matter how much 
His slaves try, they are unable to praise Him sufficiently. Do you not 
see how the Master of the Messengers # displayed inability when he 
said, ‘I cannot number Your praises.’ They said: 


When we praise You for good, 
You are as You are praised and above the one who praises. 
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It is said that Allah praised Himself before time because He knew 
the great number of His blessings would be more enjoyed by them 
since He removed the burden of praising Him from them. 

All seven readings and the majority of people agree that there is a 
dammah on the dal of hamd, making it hamdu. Hamda is related from 
Sufyan ibn ‘Uyaynah and Ru’bah ibn al-‘Ajjaj. This is based on an 
implied elided verb. Stbuwayh says that, grammatically, if someone 
uses the nominative hamdu, it has the meaning of “I praise Allah 
greatly.” Praise is from Him and from all of creation for Allah. If 
someone uses the accusative hamda, he is saying praise is from him 
alone for Allah. ‘Those other than Sibuwayh say that saying this is 
alluding to Allah’s pardon and forgiveness and proclaiming Him 
great and magnifying Him. So it has a different meaning than a 
report: it is a request. We find in a hadith: ‘If someone is distracted 
from asking of Me by remembering Me, I will give him more than I 
give those who ask.’ It is said that His praise of Himself is to inform 
His slaves of it. What is implied, according to this, is: ‘Say: “Praise 
be to Allah.”’ At-Tabari said, ‘““Praise be to Allah” is praise by 
which He praises Himself. It contains a command for His slaves to 
praise Him and so it is as if He were saying, “Say: ‘Praise be to 
Allah.””’ 

The Lord of all the Worlds 

‘The Lord of all the Worlds’ is their Master. Every kingdom has its lord 
and the Lord is the Master (malk). We find in as-Sthah: “Lord” (rabb) 
is one of the Names of Allah Almighty. It is only used of someone 
else in a relative sense. They used to use it to designate a king in the 
Jahiliyyah period.’ 

The word ‘Rabb’ means ‘master’. That is demonstrated by the 
words of the Almighty in Sarat Yasuf: “Mention me when you are with your 
lord.’ (12:42) We find in a hadith: ‘When the slave-girl gives birth to 
her mistress (rabbah).’ We have explained it in Aztab at-tadhkirah. The 
Lord is the one who puts things right, manages, compels and 


41 


preserves. Al-Harawi and others said that it is used of the one who 
tries to put a thing right and complete it. He sees to its fulfilment 
(rabba) and so he is a lord (rabb, rabb) to it. Rabbaniyyiin (divines) are so 
called because of their guarding of the Revealed Books. We find in a 
hadith: “Do you have a blessing which you tend to (tarubbuhd)?’ 1.e. to 
which you attend and put in order. The Lord is the One Who is 
worshipped. Part of that is the words of a poet: 


Is he a lord on whose head 
the male fox urinates? 


Some scholars say that Rabb is the greatest name of Allah because 
of the large number of those who make supplication using it. 
Consider its use in the Qur’an as at the end of al-Bagarah and Al 
‘Imran, and in Surat Ibrahim and other sirahs. By this quality of 
Lordship we are made aware of the quality of the relationship 
between the Lord and the slave which involves kindness, mercy, and 
need in every state. 

There is disagreement about the derivation of the word rabb. Some 
say that it is derived from éarbiyah (upbringing). So Allah Almighty 
manages His creation and nurtures them. We find that borne out in 
the words of the Almighty: ‘Your foster daughters in_your care.’ (4:23) He 
called a foster daughter rabibah because the husband cares for her. 
On the basis that Allah manages His creation and nurtures it, Rabb 
reflects an attribute connected to Divine Action, and, in as far as 
Rabb means king and master, it is an attribute of the Divine Essence. 

When the definite article is affixed to ‘Lord’ on its own it can only 
mean Allah Almighty because it is defined, but if it is elided, it can 
be shared between Allah and His slaves. It is said, ‘Allah is the Lord 
of the slaves, Zayd is the lord of the house, and Allah is the Lord of 
the lords.’ Allah owns both the owner and what is owned. He 
created him and provides for him. No lord except for Allah can be 
either a creator or provider. A slave can become an owner after he 


was not an owner and ownership can also be removed from him. He 
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can own one thing and not own another. The attribute of lordship 
when it is applied to Allah is different from this. He everlastingly 
knows and owns everything in existence. This is the difference 
between the attribute of the Creator and the created. 

There is great disagreement among interpreters about he meaning 
of the word ‘worlds (‘Glamin)’. Qatadah said that it is the plural of 
‘alam, and means every existent thing except Allah. It has no singular 
form, like raht (group) and gawm (people). It is said that the people of 
every age are ‘a world’. Al-Husayn ibn al-Fadl said that, based on 
the words of Allah: ‘Of all beings (‘alamin), do you lie with males’ 
(26:165), he means people. Al-‘Ajjaj said: 


Khindif is the head of this world. 


Ibn ‘Abbas said that ‘alamin means the jinn and human beings. The 
evidence for his position is the words of the Almighty: ‘So that he can 
be a warner to all beings (‘alamin)’. (25:1) He was not a warner to 
animals. Al-Farra’ and Abu ‘Ubaydah said, “The word “world 
(‘alam)” designates all who have understanding and they constitute 
four communities: mankind, jinn, angels and shaytans. “World” is 
not used for beasts, because it is a word only used for those with 
intelligence.’ 

Zayd ibn Aslam said, “They are those who are provided for.’ It is 
like what Abu ‘Amr ibn al-‘Ala’ said: “They are those with a ih, 
That is the same idea that Ibn ‘Abbas expressed: ‘It means 
everything with a 7h crawling on the earth.’ Wahb ibn Munabbih 
said, ‘Allah has eighteen thousand worlds. This world is just one of 
them.’ Abu Sa‘id al-Khudri said, ‘Allah has forty thousand worlds, 
and this world from east to west is just one of them.’ Muqatil said, 
“There are eighty thousand worlds, forty thousand are on the land 
and forty thousand on the sea.’ Ar-Rabr‘ ibn Anas related that Abu- 
1-‘Aliyah said, ‘The jinn are a world and mankind is a world. Beyond 
that the earth has four corners and there are fifteen hundred worlds 
in each corner. He created them to worship Him.’ 
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The first view is the soundest of these, because it includes every 
creature and existent thing. Evidence for it is found in the words of 
the Almighty: ‘Pharaoh said, “What 1s the Lord of all the worlds?” He said, 
“The Lord of the heavens and the earth and everything between them.”” (26:23- 
24) The word is derived from ‘alam (sign) and ‘alamah (token) because 
it indicates the One Who brought it into existence. That is like what 
az-Zajjaj said: “Che word “worlds” refers to all that Allah created in 
this world and the Next.’ Al-Khalil said, ‘Alam, ‘alémah and ma‘lam 
are what indicates a thing, so ‘alam indicates that it has a Creator 
and Director. This is clear.’ It is mentioned that a man said in the 
presence of al-Junayd, ‘Praise be to Allah.’ He told him, ‘Complete it 
as Allah did. Say: “the Lord of all the worlds.”’ ‘The man said, ‘What 
are these worlds that they should be mentioned with the Real?’ He 
said, ‘Say it, my brother. When the temporal is connected to the 
timeless, no trace of it remains.’ 

Although the word ‘Lord’ is usually considered to be genitive 
(Rabbt) in this context, it can also be read as nominative (Rabbu) or 
accusative (Rabba). If it is read as accusative, it becomes the object of 
the praise, and if it is as read as nominative it is the beginning of a 
new sentence, implying, “He is the Lord of all the worlds.’ 

The All-Merciful, Most Merciful 

After calling Himself ‘the Lord of all the worlds’ Allah then 
describes Himself as ‘the All-Merciful, Most Merciful’. Because His 
description as ‘the Lord of all the worlds’ causes fear, He follows it 
by ‘the All-Merciful, Most Merciful’ since that contains reassurance, 
so that His qualities induce both awe of Him and the desire for Him. 
This helps people in their obedience to Him. He does the same in 
several places in His Book. He says: “Tell My slaves that I am the Ever- 
Forgwing, the Most Merciful, but also that My punishment is the painful 
punishment.’ (15:49-50) He says elsewhere: “The Forgwer of wrong action, 
the Accepter of repentance, the Severe in retribution, the Possessor of abundance.’ 
(40:3) In Sahth Muslim we find a hadith in which Abu Hurayrah 
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reported that the Messenger of Allah # said, ‘If the believers knew 
the punishment of Allah, no one would hope for His Garden. If the 
unbelievers knew the mercy of Allah, no one would despair of His 
Garden.’ The meanings of these two Names have already been given 
in the introduction. 

The King of the Day of Repayment. 

Muhammad ibn as-Samayqa‘* has ‘King’ in the accusative, and 
there are four readings of it: malik, malik, malk and malik. It is related 
from Nafi‘ that there is 7shbd‘ on the kasrah of maltk and so he recited, 
maliki. Scholars disagree about which is the more comprehensive: 
malik (king) or malik (master). Both readings are transmitted from the 
Prophet #, Abu Bakr, and ‘Umar es. At-Tirmidhi mentioned both 
readings. It is said that ‘King (malk)’ is more general and intensive 
than ‘Master (malik) since every king is a master but not every 
master is a king, and because a king has authority over the property 
of a master so that he can only dispose of it according to the 
directives of the king. Abu ‘Ubaydah and al-Mubarrad also held that 
opinion. It is said that ‘Master is more comprehensive because He is 
the Master of people and other creatures and so it is more far 
reaching and greater in His power of disposal since He sees to the 
imposing of the laws of the Shart‘ah. So he has greater mastery.’ 

Abu ‘Ali said that Abu Bakr ibn as-Siraj transmitted from some of 
those who preferred to recite malik that Allah describes Himself as 
being the Master of everything in His words, ‘Lord of all the worlds’, 
so there is no point in the recitation malik because that would be a 
repetition. Abu ‘Ali said, “This is not a valid argument because the 
Revelation contains many similar instances, where the general 
comes first and then the particular. One example is Allah’s words: 
“He is Allah, the Creator, the Maker, the Gwer of Form.” (59:24) Creator is 
general, and the Giver of Form is mentioned because it calls 
attention to what is created and the existence of wisdom. Another 
instance is when the Almighty says: “They are certain about the Next 
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World’ after saying ‘those who believe in the Unseen.” (2:3) The Unseen 
contains the Next World and other things, but He mentioned it 
because of its immensity and to call attention to the obligation to 
believe in it and to refute the unbelievers who deny it. Yet another 
example, of particular relevance to the Fatehah is the formula, “the 
All-Merciful, Most Merciful” when Rahman is general for all existence 
and Rahim is mentioned after it to make it specific to the believers in 
the Next World, something made explicit by His words, “mercaful to 
the believers” (33:43). 

Abu Hatim said that malik is more intensive when praising the 
Creator than malk, and malk is more intensive when praising 
creatures than malik. The difference between them is that a master in 
the case of creatures can be other than a king. But when Allah is 
master, He is also a king. This position was chosen by Qadi Abu 
Bakr ibn al-‘Arabi. He mentioned three reasons. One is that it can 
be applied to both the particular and the general and so you can say 
‘master of a house, land and garment’, in the same way that you say 
‘master of a kingdom’. The second is that it is applied to the master 
of a little or a lot. When you reflect on these two statements, you find 
that they are the same. The third is that you say, ‘Master of the 
Kingdom (malik al-mulk)’, not “King of the Kingdom (malik al-mulk)’. 
Ibn al-Hassar said that that is the case because the word ‘master’ 
indicates property (milk) and does not necessarily entail a kingdom 
(mulk). Property comprises both matters and so it is more intensive. It 
also entails completeness. That is why malik is more entitled than 
others. 

Have you not seen the words of the Almighty: ‘Allah has chosen him 
over you and increased him greatly in knowledge and physical strength’ (2:247)? 
And that is why the Prophet > said, “The imamate is in Quraysh,’ 
and Quraysh is the best of the Arab tribes and the Arabs are better 
and nobler than the non-Arabs. It contains power and choice, which 
is something which is necessary for a king. If he were not powerful, 
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possessing choice and having his judgments and commands carried 
out, then his enemies would overpower him and his subjects would 
be held in contempt. It also contains force, promise and threat. Do 
you not see that Sulayman said: ‘How 1s it that I do not see the hoopoe? Or 
as it absent without leave? I will certainly punish tt most severely’ (27:20-21)? 
There are other extraordinary matters and sublime meanings which 
are not found in malik. Some of them argue that malik is more 
intensive because it has an extra letter and so its reciter receives ten 
more good actions than the one who reads malik. This is looking at 
form rather than meaning. The recitation of maltk is established and 
it has meanings that malik does not have, and Allah knows best. 

It is said that it is not permitted to give anyone the name nor to call 
other than Allah Almighty by it. Al-Bukhari and Muslim related 
from Abu Hurayrah that the Messenger of Allah said, ‘Allah will 
seize the earth on the Day of Rising and roll up heaven in His right 
hand and then say, “I am the King. Where are the kings of the 
earth?”’ Abu Hurayrah also reported that the Messenger of Allah & 
said, “The most abased man in the sight of Allah is a man who calls 
himself “the King of Kings”.’ Muslim added, “There is no king 
except Allah Almighty.’ Sufyan said, ‘Like the Persian title 
Shahanshah. Ahmad ibn Hanbal said, ‘I asked Abt ‘Amr ash- 
Shaybani about the meaning of “akhna® and he said, “lowly”.’ He 
said that the Messenger of Allah #} said, “The man with whom 
Allah will be angriest is a man who calls himself “the king of kings.” 
There is no king except Allah.’ Ibn al-Hassar said, ‘It is like that 
with “King of the Day of Judgment” and “Master of the Kingdom.” 
There is no disagreement that this title is forbidden to all creatures 
in the same way that ‘king of kings’ is forbidden. It is, however, 
permitted to be described as king or master if what is intended is 
what is customarily understood by those terms. Allah Almighty says: 
‘Allah sent you Talit as a king.’ (2:247) The Prophet # said, ‘Some 
people from my community were shown to me raiding in the way of 
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Allah, riding the middle of this sea like kings on thrones.’ 

It may be asked why does Allah say ‘Master of the Day of Repayment’ 
when the Day of Judgment has not yet arrived? How can He 
describe Himself as being the Master of something He has not yet 
brought into existence? The response to this is that the word used is 
an active participle from the verb malaka, and the active participle in 
Arabic can be used to indicate something which is still to come. 
That is a correct, sound, intelligible use of language, like ‘I will hit 
(danb) Zayd tomorrow,’ using the active participle. The form can be 
used for the future, and that is the case in the words, ‘Master of the 
Day of Repayment,’ meaning that He will be the Master on the Day 
when it comes. 

A second point is that the interpretation of the phrase refers to 
power, meaning that Allah has power on the Day of Judgment or 
over the Day of Judgment and is bringing it about because the king 
of a thing can dispose of a thing as He wills and has power over it. 
Allah Almighty is the King of all things and disposes of them as He 
wills. Nothing is impossible for Him. The first aspect is close to 
Arabic and more effective. Abu-l-Oasim az-Zayjjaj said that. 

A third point is to ask why Allah singled out the Day of Repayment 
when He is King of that Day and all other days. The answer is 
because, in this world, there is contention about who has sovereignty, 
as is displayed in what Pharaoh, Nimrod and other tyrants did. On 
that Day no one will contend with Him for sovereignty and all of 
them will be humbled to Him, as He says: “To whom does the kingdom 
belong today?’ (40:16) ‘The answer of all creatures will be: “To Allah, the 
One, the Conqueror.’ (40:16) Glory be to Him! There is no god but 
Him. 

If the reading malik (King) is employed, it is one of the attributes of 
the Divine Essence. If malik (Master) is used, it is one of the attributes 
of Divine Action. 

The word ‘day’ normally designates the time from the rising of 


48 


dawn until the moment when the sun sets. It is used metaphorically 
here for the time from when the Resurrection takes place until the 
time when the people of the Next World take up their respective 
abodes. The word ‘day’ can apply to a time in it, as when Allah 
Almighty says: “Today I have completed your din for you.’ (5:3) The plural 
of yawm is ayyam. The root is awyam and there is assimilation. 
Sometimes they describe hardship as ‘a day’. 

‘Repayment (din)’ here means requital for actions and reckoning for 
them. That is what Ibn ‘Abbas, Ibn Mas‘ud, Ibn Jurayj, Qatadah 
and others said. This understanding is related from the Prophet >. 
It is indicated by the words of the Almighty: ‘On that Day Allah will 
repay them what 1s due to them.’ (24:25) This is their reckoning. He says: 
‘Every self will be repaid today for what it earned.’ (40:17) “Today you will be 
repaid for what you did.’ (45:28) ‘Will we face a reckoning?’ (37:53) 

Linguists report that dayn is debt and din is repayment. Another 
aspect of it is the term ad-Dayyan as an attribute of the Lord, 
meaning ‘the Repayer’. A hadith states: “The clever one is he who 
calls himself to account (dana).’ It is said that it means judgment and 
this is also related from Ibn ‘Abbas. These three meanings are 
similar. Din can also mean obedience. So the word is one which has 
several meanings. ‘Tha‘lab said, “he verb dana is used for a man 
when he obeys, when he disobeys, when he is exalted, when he is 
abased, and when he is overcome, and so it is one of the words with 
opposite meanings, also used for custom and affair. Din can be used 
for the policy of a king. Dayn can be a malady.’ 

You alone we worship and You alone we ask for help 

With ‘You alone we worship’ the third person changes to the second 
person based on a grammatical shift (tawin). From the beginning to 
this point the sarah has been a description of Allah and praise for 
Him as is the case in other examples in Allah’s Book: ‘Their Lord will 
give them a pure drink’ which then changes to ‘This is your reward.’ 
(76:21-22) We find the reverse in ‘When some of you are on a boat, running 
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before a fair wind’ which changes to ‘and then a violent squall comes upon 
them.’ (10:22) 

‘We worship’? means ‘We obey’. Worship is obedience and humility. 
A smooth (mu‘abbad) road is one which is easy for travellers to travel 
on. Al-Harawi said, ‘When those subject to the Shari‘ah say this 
they are acknowledging Allah’s Lordship and affirming the worship 
of Allah alone since other people worship other than Him in the 
form of idols and other things.’ The meaning of ‘ask for help’ 
(ista‘Gna) is to seek aid, support and success. As-Sulami says in al- 
Haqa’q: ‘I heard Muhammad ibn ‘Abdullah ibn Shadhan say that he 
heard Abu Hafs al-Farghani say, “Whoever recites ‘You alone we 
worship and You alone we ask for help’? cannot be considered guilty of 
espousing either the doctrine of fatalism or that of absolute free 
will.” 

If it is asked why the object is put before the verb, the answer 1s 
that it is put first because of its importance. The Arabs tend to put 
the most important thing first. It is mentioned that a Bedouin cursed 
another and so the cursed man turned away from him and the 
curser exclaimed, “You (zyydka) from me!’ And the other replied, 
‘From you I turn.’ They put the object of emphasis first. It also 
ensures that the created slave and worship is not put before the 
object of worship. So it is not permitted to say ‘na‘buduka’ and 
‘nasta‘inuka’, nor is it permitted to say ‘na‘budu wyaka and ‘nasta‘tnu 
waka, putting the verb first before the object. One follows the 
wording of the Qur’an. 

Most reciters and scholars double the ya’ in wyaka in both places, 
although ‘Amr ibn Fa’id recited it as zak. ‘That is because he disliked 
the doubling of the ya’ since it is heavy and because there is a kasra 
before it. One turns away from this reading. ‘You alone we ask for help’ 
is adding one sentence to a prior one. Yahya ibn Waththab and al- 
A‘mash recite ‘nista%n’. That is the dialect of the tribes of Tamim, 
Asad, Qays and Rabr‘ah. 
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Guide us on the Straight Path 

The words ‘guide us’ are a supplication, implying that this 1s 
something desired by the speaker from their Lord. It means: ‘Direct 
us to the Straight Path and guide us to it. Show us Your guidance 
which will lead us to intimacy with You and nearness to You.’ Some 
scholars say that Allah made this surah a model for all supplication. 
Half of it comprises His praise and half comprises our needs. The 
supplication which is in the sérah is the best which one can use for 
supplication because these are words spoken by the Lord of the 
worlds. When you use it you make supplication using His words 
which He spoke. We find in a hadith: “There is nothing Allah 
considers more noble than supplication.’ 

It is said that it means: ‘Guide us to follow the Sunnah in 
performing all the obligations we owe you.’ It is said that the root of 
the word ‘guide’ is inclination towards something. That can be seen 
in the words of the Almighty: ‘We have truly turned (hudna) to you’ 
(7:156), meaning ‘we have inclined towards You,’ and the Prophet 
“> went out leaning (yatahadi) between two men. Another facet of its 
meaning can be gleaned from the word hadtyah (gift) because it 
moves from one owner to another. Yet another aspect of its meaning 
can be inferred from the word hady which is the term used for an 
animal driven to the Haram. From all this we can see that the 
meaning is: ‘Incline our hearts to the Truth.’ 

Al-Fudayl ibn ‘Iyad said the the Straight Path is the path of the ha. 
This is a very specific meaning and a general meaning is far more 
likely. Muhammad ibn al-Hanafiyyah said about the words, ‘“Guzde us 
to the Straight Path’, that they mean to the din of Allah and that no 
other kind of worship is accepted. ‘Asim al-Ahwal said that Abu- 
1-‘Aliyah said, ‘The Straight Path is the Messenger of Allah @ and 
his two companions after him.’ ‘Asim said, ‘I said to al-Husayn that 
Abu-l-‘Aliyah said that the Straight Path was the Messenger of Allah 


s and his two companions after him. He said, “He spoke the truth 
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and was faithful.” 
The root meaning of sirdt (path) in Arabic is ‘a way’. ‘Amir ibn at- 
Tufayl said: 


We chased through their land with horses 
until we left them more abased than the way (szrdi). 


An-Naqqash said that seat means road in Greek. Ibn ‘Atiyyah said, 
“This is very weak indeed.’ It is also sometimes recited with a sin 
rather than a sdd, from istirat, meaning ‘swallowing’, implying the 
swallowing up of the Path by the one who travels on it, and it is 
enunciated between a zayy and sdd. It 1s also recited as a pure zdayy, 
but st is the root. Salamah related that al-Farra’ said that zzrat with 
a pure zdyy is the dialect of ‘“Udhrah, Kalb and Banu al-Qayn. He 
mentioned that they say ‘azdaq’ instead of ‘asdaq’ as they say ‘azad’ 
instead of ‘asad’. 

Sirat is in the accusative as a second object because the verb “guide’ 
is transitive, taking a second object either with the particle ‘bz’ or 
without the particle. “Straight” is an adjective describing ‘Path’ and 
it is one which has no crookedness or deviation in it. We find it used 
in the words of the Almighty: “Thzs 7s My Path and tt 1s straight, so follow 
it.’ (6:153) 

The Path of those whom You have blessed 

This ‘Path’ is the same as the first and the meaning is: ‘continue to 
guide us’. Someone may be guided to the path and then be 
prevented from going along it. It is also said that it is another path 
and means knowledge of Allah Almighty and recognition of Him. 
Ja‘far ibn Muhammad said that. 

There are ten readings of the word normally recited as ‘alayhim 
used in this phrase. Most recite it as ‘alayhum. It can be recited as 
‘alayhum, ‘alayhim, ‘alayhimi, ‘alayhimi,, ‘alayhumi,, ‘alayhumu. These are 
the six forms related from the imams among the reciters. There are 
four other possibilities transmitted from the Arabs, but not related 
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from the reciters. 

‘Umar ibn al-Khattab and Ibn az-Zubayr recited sirata man (the 
path of him who) instead of szrata alladhina (the path of those who). 
People disagree about the identity of those who are blessed. The 
majority of commentators say that it means the Prophets, the people 
of truth, the martyrs and the righteous. ‘They deduce that from the 
ayah in Sitrat an-Nisa@’ which says: ‘Whoever obeys Allah and the Messenger 
will be with those whom Allah has blessed: the Prophets and the true, the martyrs 
and the righteous. What excellent company such people are!’ (4:69) It is clear 
from this dyah that these are the people who have been blessed by 
Allah and therefore those who are referred to in the Fatihah as 
following the Straight Path. Everything that has been said on this 
subject boils down to this and so there is no sense in mentioning all 
the different positions, and Allah is the One whom we ask for 
success. 

This dah becomes a refutation of the Qadartyyah, Muttazilites and 
Shi‘ah because they all believe that the will of a human being alone 
is enough to initiate his actions, obedience or disobedience. They 
believe that man is the creator of his own actions and so he does not 
need his Lord to originate them. Allah refutes them in this dah since 
in it we ask Him for guidance to the Straight Path. If the matter had 
really been theirs and not their Lord’s, they would not need to ask 
Him for guidance and to repeat that request in every prayer. They 
also pray to Him to avert from them what is disliked which are those 
things contrary to guidance. They say, ‘the path of those whom You have 
blessed, not of those with anger on them nor of the misguided.’ As they ask 
Him to guide them, they also ask Him not to misguide them. That is 
how they pray, saying, ‘Our Lord, do not make our hearts swerve aside after 
You have guided us.’ (3:8) 
not of those with anger on them nor of the misguided 

There is also disagreement about the identity of ‘those with anger on 
them’ and the ‘misguided’. The majority say that ‘those with anger on them’ 
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are the Jews and ‘the misguided are the Christians. That was 
explained by the Prophet # in the hadith of ‘Adi ibn Hatim and the 
story of how he became Muslim, transmitted by Abu Dawud at- 
Tayalisit in his Musnad and at-Tirmidhi in his Collection. That 
explanation is also attested to by the Almighty who says about the 
Jews: ‘They brought down anger from Allah on themselves’ (2:61, 3:112) and 
He says: ‘Allah 1s angry with them.’ (48:6) He says about the Christians 
that they ‘were misguided previously and have misguided many others, and are 
Jar from the right way.’ (5:77) 

It is also said that ‘those with anger on them’ are the idolaters and that 
the misguided are the hypocrites. It is said that those with anger on 
them are those who omit the obligation of reciting this sirah in the 
prayer, and the misguided are those who lose the blessing of its 
recitation. In al-Haqa@iq, as-Sulami said — as did al-Mawardi in his 
commentary — that this is nonsense. Al-Mawardi said that this view 
is rejected because reports contradict it and a different view about it 
is widespread. ‘Therefore it is not permitted to apply this judgment 
to it. It is said that ‘those with anger on them’ refers to people who follow 
innovations and that the misguided are those who lose the sunnahs of 
guidance. 

This is good. The explanation of the Messenger of Allah # is more 
appropriate, higher and better. ‘On them’ is in the nominative because 
it means: ‘anger is on them.’ Linguistically ‘ghadab’ (anger) means 
intensity of feeling. A man who is described as ghadib has a harsh 
character. Ghadiib is also a foul malignant because of its severity. 
Ghadbah is a shield made of camel-hide, one part which is folded over 
the other. It is called that because of its strength. The meaning of 
anger when it is attributed to Allah is the will to punish; it is an 
attribute of the Essence since the will of Allah is one of the attributes 
of the Essence. It is also said to mean the punishment itself. A 
corroboration of that view is the hadith: ‘Sadagah extinguishes the 
anger of the Lord.’ It describes the action. 
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The word “misguidance” (dalal) in Arabic means ‘missing the 
target and straying from the path of Truth.’ One way the word is 
used is to describe when milk dissolves (dalla) in water. It is also used 
in the dyah: ‘When we have been absorbed (dalalna) into the earth’ (32:10), 
i.e. we disappear by death and become dust. It is said: 


Did you not ask so that the houses inform you 
about where the disappeared (mudallal) has gone? 


Daldala is a smooth stone which swater has turned over again and 
again in a valley. Similarly ghadbah is a stone found in the mountains 
which has various colours. 

‘Umar ibn al-Khattab and Ubayy ibn Ka‘b inserted a second ghayrn 
before dallin. It is related from the two of them with the 7a’ in the 
accusative and genitive on both letters. If it is in the genitive, it is an 
appositive for ‘those’ or for ‘hum in ‘on them’ or as an adjective of 
‘those’ which is definite. Definite nouns do not have indefinite 
adjectives just as indefinite nouns do not have definite adjectives. 
However, ‘those’ here can be undefined and general and so the 
words are like your words, ‘I passed by someone like you and 
showed honour to him,’ or it is because the word ‘ghayr’ makes 
something definite because it can only be one of two things without 
any other possibility, as you say, “The living is not (ghayr) the dead’; 
‘the one who 1s still is not (ghayr) the one who is moving’; and ‘the 
one who is standing is not (ghayr) the one who 1s sitting.’ 

There is disagreement about the ‘/@ in ‘nor (wala) of the misguided’. It 
is said that it is redundant as at-Tabari says. It is also said that it is 
for stress and is added so that no one will suppose that ‘misguided’ is 
added to ‘those’. Makki and al-Mahdawi related it. The Kufans said 
that ‘l@ means ‘ghayr’ and that is the reading of ‘Amr and Ubayy. 
The root of ‘dallin’ is ‘dalilin’ and the vowel of the first Jam has been 
elided and then the /a@m assimilated into the other /am. 

Vol. 1 Strat al-Fatthah 

Vol. 1 Strat al-Fatihah 
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2. SURAT AL-BAQARAH — THE Cow 1 —- 
141 


We will first mention its revelation, excellence and summarise its 
contents. We will do that with each sirah. 

Strat al-Baqarah 1s Madinan and different parts of it were revealed 
at various times. It is said that it was the first séirah to be revealed in 
Madinah except for Allah’s words ‘Have fear of a Day when you will be 
returned to Allah’ (2:281). That was the last ayah to be revealed and it 
was revealed on the Day of Sacrifice during the Farewell Haj at 
Mina. The a@ahs about usury were also numbered among the last 
ayahs to be revealed of the Qur’an. 

The excellence of this sah is unsurpassed and the reward for 
reciting it is immense. It is called the Pavilion (fustat) of the Qur’an. 
Khalid ibn Ma‘dan said that. That is due to its greatness, splendour 
and the great number of rulings and warnings it contains. ‘Umar &; 
spent twelve years learning it, its figh and contents and his son spent 
eight years doing that. Ibn al-‘Arabt said, ‘I heard one of our shaykhs 
say, “It contains a thousand commands, a thousand prohibitions, a 
thousand wisdoms and a thousand reports.”’ The Messenger of 
Allah @ sent out an expedition, consisting a number of men, and he 
put the youngest of them in charge of it because he knew Surat al- 
Bagarah. He told him, “Go! You are their commander.” At-Tirmidhi 
transmitted this from Abu Hurayrah and said that it is sound. 
Muslim related from Abu) Umamah al-Bahilt: ‘I heard the 
Messenger of Allah # say, “Read Sirat al-Baqarah. Learning it is a 
blessing, abandoning it 1s a cause of regret, and sorcerers (batalah) are 
impotent before it.”’ Mu‘awiyah said that he heard that “batalah’ are 
sorcerers. 

It is also related from Abu Hurayrah that the Messenger of Allah 


# said, ‘Do not turn your houses into graveyards. Shaytan flees 
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from a house in which Sérat al-Baqarah 1s recited.’ Ad-Darimi related 
that Ibn Mas‘ud said, “There is no house, in which Sérat al-Baqarah 1s 
recited, but that Shaytan leaves it breaking wind.’ The Prophet 
also said, ‘Everything has a hump, and the hump of the Qur’an is 
Siirat al-Baqarah. Everything has a core, and the core of the Qur’an is 
the Mufassal.” In Sahih of al-Busti, Sahl ibn Sa‘d reported that the 
Messenger of Allah > said, ‘Everything has a hump, and the hump 
of the Qur’an is Sirat al-Baqarah. If someone recites it in his house at 
night, Shaytan will not enter his house for three nights. If someone 
recites it during the day, Shaytan will not enter his house for three 
days.’ Al-Busti says what is meant are the rebellious shaytans. 

Ad-Darimi reported in his Musnad from ash-Sha‘bi that ‘Abdullah 
ibn Mas‘ud said, ‘If anyone recites ten dyahs of Surat al-Baqarah in the 
night, Shaytan will not enter that house that night until morning. 
They are: the four at the beginning of it, the Ayat al-Kurst and the 
two following it, and the three at the end, which begin “Lverything in 
the heavens and everything in the earth belongs to Allah” (2:284).’ Ash-Sha‘bi 
said that neither Shaytan nor anything he dislikes will come near 
him or his family that day. They are not recited over a mad person 
without him recovering. Al-Mughirah ibn Subay‘, one of the 
companions of Ibn Mas‘ud, said, ‘And he will not forget the Qur’an.’ 
Ishaq ibn ‘Isa said, ‘He will not forget what he has memorised.’ 

We read in the Aztab al-Ist‘ab of Ibn ‘Abd al-Barr: ‘Labid ibn 
Rabr‘ah was one of the poets of the Jahiliyyah. He lived until the ttme 
of Islam and became a good Muslim and abandoned his poetry after 
entering the din. While he was caliph, ‘Umar asked him about his 
poetry and asked him to recite some of it. He recited Sirat al-Baqarah 
and ‘Umar said, “I asked about your poetry.” He said, “I have not 
uttered a line of poetry since Allah taught me al-Bagarah and Al 
‘Imran.” ‘Umar liked what he said, and gave him a stipend of 2000 
and then added 500 more.’ Many historians say that Labid did not 
utter any poetry from the time he became Muslim. Some say that 
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after he was Muslim he only said: 


“Praise be to Allah, since the end of my life did not come 


)>? 


before I had put on the trousers of Islam 


Ibn ‘Abd al-Barr said that this verse was actually uttered by 
Qaradah ibn Nufathah as-Saluli. I believe that to be sounder. 
Someone else said that the verse Labid uttered in Islam was: 


No one criticizes a person as he does himself. 
A person is put right by a righteous companion. 
ox 
1 Alif. Lam. Mim. 

Interpreters disagree about the letters at the beginnings of the 
sirahs. ‘Amir ash-Sha‘bi, Sufyan ath-Thawri and a group of hadith 
scholars say that Allah has a secret in each of His Books and these 
letters are Allah’s secret in the Qur’an. They form part of the 
mutashabih (open to interpretation) dyahs in the Qur’an about which 
only Allah knows. It is not necessary to discuss them but one should 
simply believe in them and recite them as they have come. ‘This 
position was related from Abu Bakr as-Siddiq and ‘Alt ibn Abi Talib. 
Abu-l-Layth as-Samarqandi related that ‘Umar, ‘Uthman, and Ibn 
Mas‘ud said, “The “separated letters” are a branch of hidden 
knowledge which cannot be explained.’ Abu Hatim said, ‘We only 
find the “separated letters” in the Qur’an at the beginning of the 
strahs. We do not know what Allah Almighty means by them.’ 

This was also stated by Abu Bakr al-Anbari, who reported from al- 
Hasan ibn al-Hubab from Abu Bakr ibn Abi ‘Talib from Abu-l- 
Mundhir al-Wasiti from Malik ibn Mighwal from Sa‘id ibn Masruq 
that ar-Rabi‘ ibn Khuthaym said, ‘Allah Almighty revealed this 
Qur’an and He has kept the knowledge of whatever He wishes for 
Himself and He has acquainted you with what He wishes. As for 
what He has kept to Himself, you will not acquire it, so do not ask 
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about it. As for what He has acquainted you with, it is that which 
you can ask and report about. You do not know the entire Qur’an 
and you will not teach all that you know.’ Abu Bakr said, “This tells 
us that He concealed the meanings of the letters of the Qur’an from 
everyone as a test from Allah Almighty. Anyone who believes in 
them is rewarded and is fortunate. Anyone who rejects and doubts 
them sins and is far from Allah’s mercy.’ ‘Abdullah ibn Mas‘ud said, 
‘A believer does not have any belief in anything better than belief in 
the Unseen.’ Then he recited, ‘those who believe in the Unseen.’ (2:3) 

This is the basic position and ruling about the mutashabih. It is 
sound according to the evidence, which will be presented when the 
matter is again addressed at the beginning of Al ‘Imran, Allah willing. 
The position of a large group of scholars, however, is that we should 
speak about this matter and search out the benefits it contains and 
the ideas that can be deduced from it. People disagree about the 
letters and say many different things. It is related from Ibn ‘Abbas 
and ‘Ali that the ‘separated letters’ in the Qur’an are the greatest 
Name of Allah, though we do not know how it is composed from 
them. 

Qutrub, al-Farra’ and others say that it is simply a question of the 
letters of the alphabet — and Allah knows best — so that when the 
Arabs were challenged by the Qur’an to produce something like it, it 
would be clear that it is composed of the same letters which are the 
basis of their normal language. That would make their inability to 
duplicate it all the more apparent in the proof against them since 
there is nothing in it outside of the letters they use in their everyday 
speech. Qutrub said, “They used to run away when they heard the 
Qur’an. When they heard, “Alf Lam Mim” and “Alf Lam Mim Sad”, 
they did not know this expression and so they stopped to listen to 
him # and he then presented the familiar Qur’an to them so that it 
would be firm in their hearing and ears and would be evidence 
against them.’ Some people say as corroboration for this, ‘It is 
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related that, when the idolaters refused to listen to the Qur’an in 
Makkah and said, “Do not lsten to this Qur'an. Drown it out” (41:26), 
these letters were revealed so that they would find it odd and start to 
listen. So they began listening to the Qur’an and the evidence 
against them was clearly established.’ 

Another group said that they are letters which indicate the names 
of things from which they are taken. Ibn ‘Abbas and others said that 
Alifis from Allah, Lam from fibril and Man from Muhammad 2». It 
is said that alifis the beginning of the Divine Name Allah, /am is the 
beginning of the Divine Name Latif, and mim is the beginning of the 
Divine Name Majd. Abu-d-Duha related from Ibn ‘Abbas that ‘Alf 
Lam Mim’ means: ‘I, Allah, know best.’ ‘Alif Lam Ra” means: ‘I, 
Allah, see.’ And ‘Alif Lam Mim Sad’ means: ‘I, Allah, bestow.’ So the 
alif indicates the idea ‘T’, lam indicates the name Allah, and mim 
indicates the meaning ‘I know.’ Az-Zajjaj preferred this position and 
said, ‘l believe that each letter has a meaning.” The Arabs have 
spoken by these letters in verse and used them instead of words. 

Zayd ibn Aslam said, “Chey are the names of the sirahs.’ Al-Kalbi 
said, “They are oaths which Allah Almighty swore by due to their 
excellence and honour. They are an aspect of His Names.’ Ibn 
‘Abbas also said that. Some scholars refute this position saying that it 
is not valid for them to be oaths because an oath is always connected 
to a particle, such as na, gad, lagad or ma. None of these is used here 
and so it is not correct to say that they are oaths. The reply to that is 
that the object of the oath is His words: ‘wethout any doubt’. If a man 
were to swear, saying, ‘By Allah, there is no doubt in this Book,’ then 
the words would be correct. ‘L@ [no] is the complement of the oath. 
So the position of al-Kalbi and what is reported from Ibn ‘Abbas is 
confirmed as being both correct and valid. 

If it is asked what is the wisdom in an oath from Allah Almighty, 
when people in that time were in two groups — those who accepted 
and those who denied — since those who accept do so without an 
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oath and those who deny will not believe even with an oath, the 
answer is that the Qur’an was revealed in the language of the Arabs 
and when one of the Arabs wanted to stress his words, he would 
swear to what he said. Allah Almighty wanted to stress the proof to 
them and so He swore that the Qur’an was from Him. 

Some say that ‘Alif Lam Mim’ means: “This Book was revealed to 
you from the Preserved ‘Tablet.’ Qatadah said, ‘Alf Lam Mim is one 
of the Names of the Qur’an.’ It is related that Muhammad ibn ‘Ali 
at-Tirmidhi said, ‘Allah Almighty summed up all the rulings and 
stories which are in that sarah in the letters which are mentioned at 
the beginning of it. That can only be understood by a Prophet or a 
walt. Then He made that clear throughout the entire sirah so that all 
people would understand it.’ Other things are said as well, and Allah 
knows best. 

The stop on these letters is with a sukiin since they are incomplete, 
except when they are reported about or connected. Then they are 
inflected. There is disagreement about their position in respect of 
inflection. 

2 That is the Book, without any doubt. In it is guidance 
for the godfearing: 
That is the Book 

It is said that “That is the Book’ really means “This is the Book’. The 
word ‘that’ (dhaltka) is used here to indicate what is present, even if its 
normal usage is to indicate something absent, just as Allah says 
about Himself: “That (dhalika) zs the Anower of the Unseen and the Visible, 
the Almighty, the Most Merciful.’ (32:6) So the word ‘that’ indicates the 
Qur’an. In short the meaning 1s: “Alf Lam Mim. This Book is without 
any doubt.’ That is the position of Abu ‘Ubaydah, ‘Ikrimah and 
others. We find support for it in the words of the Almighty: “That 
(tilka) as the argument We gave to Ibrahim.’ (6:83) and ‘Those (tilka) are 
Allah’s Signs which we recite to you with truth.’ (2:252). But when they 
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become as if they were distant, the word ‘that’ is used. In al-Bukhari 
we find, ‘Ma‘mar said, “That Book” is the Qur’an.’ It 1s ‘ewidance for 
the godfearing’ in its clarification and evidence, just as He says: “That is 
Allah’s judgment. Allah will judge between you.’ (60:10) This is Allah’s 
judgment. ‘This’ can mean ‘that’. 

There are a number of different things said about the meaning of 
these words. It is said that “That is the Book’ refers to the Book which 
accompanies all human beings, containing the information about 
whether they will be happy or wretched in the Next World, their 
lifespan and their provision, and the whole phrase means that there 
is no way of altering it. It is said that “That ts the Book’ means: “That 
which I wrote for Myself before time: “My mercy precedes My 
anger.” In Sahih Muslim, Abu Hurayrah reported that the Messenger 
of Allah > said, ‘When Allah finished creating creation, He wrote in 
His Book which is with Him, “My mercy predominates over (or 
precedes) My anger.” 

It is said that Allah Almighty promised His Prophet # that He 
would send down on him a Book which water would not erase. It 
indicates the promise which is referred to in Sahih Muslim in the 
hadith of ‘Iyad ibn Himar al-Mayjasha‘t that the Messenger of Allah 
> said, ‘Allah looked at the people of the earth and hated men, both 
Arabs and non-Arabs, except for the remainder of the People of the 
Book. He said to His Prophet #3, “I sent you to test you and to test 
others by you. I sent down to you a Book which cannot be washed 
away by water. You recite it asleep and awake.” 

It is said that this phrase indicates the part of the Qur’an which 
was promised in Makkah. It is said that when Allah Almighty 
revealed to His Prophet #}: ‘We will impose a weighty Word upon you’ 
(73:5), the Messenger of Allah @} continued to wait for this promise 
to be fulfilled by his Lord. When ‘Alf Lam. Mim. That is the Book, 
without any doubt’ (2:2) was revealed to him in Madinah, it had the 
meaning: “This Qur’an which was revealed to you in Madinah is 
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that Book which you were promised and which I revealed to you in 
Makkah.’ 

It is said that the word “That’ indicates what was revealed in the 
Torah and Gospel concerning the Qur’an. The implication is that it 
is that Book which was foretold by the Torah and Gospel. The 
Gospel and Torah testify to its soundness and it deals with what is in 
them as well as containing things which are not in them. It is said 
that “That is the Book’ is a reference to the Torah and Gospel 
themselves, so that the meaning is ‘Af Lam Mim. Those two Books’ 
or the like of those two Books, meaning that this Qur’an contains 
what is in those two Books. So the word ‘that’ indicates ‘two’, the 
possibility of which is attested to in the Qur’an when Allah Almighty 
says: ‘A cow, not old or virgin, but somewhere between the two (dhalika)’ 
(2:68), making it clear that the word ‘that’ can refer to two things. 

It is said that “That zs the Book’ refers to the Preserved ‘Tablet — that 
Book in which the destinies of all existent things are recorded. Al- 
Kisa’t said that it refers to the Qur’an in heaven which had not yet 
been revealed. It is said that Allah Almighty promised the People of 
the Book that He would send down a Book to Muhammad # and 
so it indicates that promise. Al-Mubarrad said that the meaning 1s 
that this Qur’an is that Book by which you seek victory against the 
unbelievers. 

It is also said that it means all the letters of the alphabet, out of 
which all books are composed. This is somewhat borne out by the 
derivation of the word fitab (book) which is a verbal noun from 
kataba, yaktubu. From it comes katibah (squadron), so called because it 
is composed of horsemen gathered together and takattaba is used 
when horses are deployed in squadrons. Autbah is a seam, and the 
plural is kutab. So kitab is the writing by the scribe of the letters of the 
alphabet joined together in words. It is called a Book, even if it is just 
writing. The word kitab also denotes obligation, judgment, 
prescription and the decree. 


64 


without any doubt. 

The word ‘doubt’ (rayb) has three meanings. One is doubt, the 
second is suspicion, and the third is need. So there is no doubt and 
no suspicion about the Book of Allah Almighty. It means that it is 
true in itself and it is revealed from Allah and is one of His qualities, 
uncreated and not within time, even if the unbelievers doubt that. It 
is said that the phrase is a prohibition, meaning ‘Do not doubt.’ The 
words end as if He were saying, “That Book is true.’ The verb aba is 
used when you have doubt and fear about something, A7aba means 
to become full of doubt. 

In it is guidance 

The word Auda (guidance) in Arabic means right guidance and 
clarification, in other words it involves unveiling, guidance and 
increased clarification for the people who follow it. 

There are two types of guidance. Guidance can mean pointing out 
the way and this is what the Messengers and their followers are able 
to do. Allah says: ‘Every people has a guide.’ (13:7) He says: ‘You are 
guiding to a straight path.’ (42:52) So he #} has given us that aspect of 
guidance which entails direction, calling to the truth and 
admonition. ‘The aspect of guidance, however, which involves people 
actually following the path and reaching the goal is the business of 
Allah alone. He says to his Prophet #3: “You cannot guide those you would 
like to. (28:56) Guidance here means filling the heart with faith. 
Further examples of this are when Allah says: “They are the people 
guided by their Lord’ (2:5) and ‘He guides whoever He wills’ (35:8) where 
guidance means being actually moved to and on the path of 
guidance. 

Abu-l-Ma‘ali said, “Guidance means “bringing to” and it entails 
guiding the believers to the paths of the Garden and the roads which 
lead to it, as in the words of Allah describing those who do jihad: “He 
will not let their actions go astray. He will guide them... “ (47:4-5) or in the 
case of the unbelievers to the Fire, as in His words: “Guzde them to the 
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Path of the Blazing Fire” (37:23).’ It is said that ‘huda@’ is one of the 
names for a river because people are guided in it to their livelihood 
and all their hopes. 
for the godfearing: 

Allah Almighty singled out the godfearing for His guidance, even 
though the Qur’an is, in fact, guidance for all creatures, in order to 
honour them because they believe and affirm what it contains. It is 
related that Abu Rawgq said, ““Guedance for the godfearing” means 
honour for them. It is ascribed to them out of esteem and honour for 
them and to show their excellence.’ 

The word ‘godfearing (muttagin) is derived from taqwa whose 
linguistic root is said to mean to be sparing of words. Ibn Faris 
related that. That is indicated by the hadith, “The godly (taqi) is 
sparing in his words and the godfearing (muttaqi) is above both the 
believers and those who are obedient.’ He is someone who protects 
himself, by his righteous actions and sincere supplication, from 
Allah’s punishment. It is derived from guarding yourself against the 
disliked by putting a barrier between you and it. 

It is reported that Ibn Mas‘ud said one day to his nephew, 
‘Nephew, do you see how many people there are?’ ‘Yes,’ he replied. 
He said, “There is no good in any of them except those who turn to 
Allah or are godfearing.’ Then he added, ‘Nephew, do you see how 
many people there are?’ ‘Yes,’ he replied. He said, “There is no good 
in them except for a man of knowledge or a student.’ Abu Yazid al- 
Bistami said, ‘A godfearing person 1s someone whose words are for 
Allah when he speaks and whose actions are for Allah when he acts.’ 
Abu Sulayman ad-Darani said, “The godfearing are those from 
whose hearts love of appetites has been stripped away.’ It 1s said that 
a godfearing person is one is protected from shirk and free of 
hypocrisy. Ibn ‘Attyyah said, “This is false because someone could be 
like that and still be a deviator. In relation to tagwa ‘Umar ibn al- 
Khattab asked Ubayy, ‘Have you ever taken a path between thorny 
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bushes?’ ‘Yes,’ he replied. He asked, ‘What did you do?’ He said, ‘I 
gathered in my clothes and was careful.’ He said, “That is taqwi.’ 

Taqwa comprises all good. It is Allah’s directive to all human beings 
and it is the best acquisition a person can acquire. Abu-d-Darda’ 
was asked, “Your companions utter poetry but you do not memorise 
any of it.” He refuted them, declaiming: 


A man wants to be given his desire 

but Allah only gives him what He wills. 

A man says, ‘My profit and my property,’ 

but tagwa of Allah is the best thing that can be acquired. 


Ibn Majah related in his Sunan that the Prophet > said, ‘After 
taqwa, nothing benefits a believer more than a righteous wife. When 
he commands her, she obeys him. When he looks at her, she delights 
him. When he swears by her, she carries out the oath. When he is 
absent from her, she is faithful to him in her person and his 
property.’ 

OSA Es BAI St Spex Gal 
3 those who believe in the Unseen and establish the 
prayer and spend from what We have provided for them; 
those who believe 

The word ‘believe’ here means to hold to be true. Linguistically 
aman (faith, belief) is affirmation. In the Revelation the words of the 
brothers of Yusuf: ‘You well not believe us’ (12:17) mean ‘believe that we 
are telling the truth’. Qatadah is reported as saying, ‘Son of Adam, if 
the only time you want to do good is when you are feeling 
enthusiastic, you should know that it is the nature of the self to 
incline to ennui, indifference and boredom; the believer, however, is 
the one who spurs himself on; the believer is the one who takes 
heart; the believer is the one who remains strong. The believers are 
those who cry out to Allah night and day. By Allah, a true believer 
continues to say, ‘O Lord’, secretly and openly until it is answered 
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secretly and openly.’ 
In the Unseen 

In the language of the Arabs, the word ghayb (Unseen) denotes 
everything which is hidden from you. It is used for the setting of the 
sun. Mughibah is used for a woman when her husband is absent. We 
fall into a ghaybah, meaning a hole in the ground. Ghayabah 1s a forest, 
which is a group of trees into which one disappears. It is also used 
for low-lying ground, because it 1s out of sight. 

Scholars disagree about the meaning of the word here. Some say 
that what is meant by ‘Unseen’ in this dah is Allah Himself. Ibn 
al-‘Arabi said that this is weak. Others have said that it is the Decree; 
others that it is the Qur’an and the unseen things it contains; others 
that the Unseen are those matters about which the Messengers 
report which are beyond the scope of human intellect: the signs of 
the Last Hour, the punishment of the grave, the Gathering, the 
Resurrection, the Sirat, the Scales, the Garden and the Fire. Ibn 
‘Atiyyah said that these statements are not mutually exclusive. The 
Unseen refers to all of them. 

It is, in fact, the prescribed faith indicated in the hadith of Jibril 
when he said to the Prophet #3, “Tell me about faith (man) He 
replied, ‘It is to believe in Allah, His angels, His Books, His 
Messengers, and the Last Day, and to believe in the decree, both its 
good and its evil.’ He said, ‘You have spoken the truth.’ ‘Abdullah 
ibn Mas‘ud said, “here is no faith better for the believer than faith 
in the Unseen.’ Then he recited, “Those who believe in the Unseen.’ (2:3) 

In the Qur’an we find: ‘We are never absent (gha’ibin)’ (7:7), and also: 
“Those who fear their Lord in the Unseen.’ (21:49). Allah cannot be seen by 
the eyes and cannot be seen in this dimension of existence but He is 
not absent to investigation and deduction. The believers believe that 
they have a powerful Lord who will repay all their actions. They fear 
Him in their hearts and fear Him when they are alone, where others 
cannot see them, through their knowledge that He is aware of them. 
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These ayahs agree and there is no contradiction in them. Praise be to 
Allah! 

‘Unseen’ is also said to mean their consciences and _ hearts. 
According to this understanding, the words ‘they believe in the Unseen’ 
mean ‘they believe in their hearts’. In other words, their hearts are 
filled with faith in contradistinction to the hearts of the hypocrites 
which are empty of faith. That is what al-Hasan said. A poet said: 


We believed in the Unseen when our people 
were praying to idols before Muhammad came. 


and establish 

Establishing the prayer means performing it together with its 
pillars, swnahs and positions at the correct time as will be explained. 
Qama here does not have the normal meaning of ‘stand’ but rather 
means to continue with and firmly establish. 

The call known as the zgamah of the prayer is well-known. It is 
sunnah with the majority so that, if someone fails to recite it, he does 
not have to repeat the prayer. Al-Awza‘l, ‘Ata’, Mujahid, and Ibn 
Abi Layla, however, made it obligatory and anyone who forgets it 
has to repeat the prayer. The literalists said that. It is related from 
Malik, and Ibn al-‘Arabi preferred that because, he said, it is found 
in the hadith about the Bedouin, ‘Do the igamah.’ So he & 
commanded him to do the igamah as he commanded the takbir, 
facing the qiblah and wudit’. He said, “You now have the hadith and it 
supports you in repeating one of the two transmissions from Malik 
that agree with the hadith: the zgamah is a fard.’ Some scholars say 
that if someone abandons it intentionally, he should repeat the 
prayer. That is not because it is obligatory since, if it that were the 
case, those who forget and those who abandon it deliberately would 
be subject to the same ruling. It is on account of making light of the 
Sunnah. Allah knows best. 

Scholars disagree about whether someone who hears the zgamah 
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should hurry to the prayer or not. Most believe that he should not 
hurry, even if he fears that he will miss a rak‘ah, because the Prophet 
“> said, ‘When the zgamah for the prayer is given, do not come 
running to it. Come walking. You must be tranquil. Pray what you 
catch and complete what you miss.’ Abt Hurayrah related it and 
Muslim transmitted it. The Messenger of Allah # also said, ‘When 
the prayer is called, none of you should run to it. He should walk. 
He must be sedate and grave. Pray what you catch and finish what 
you missed.’ This is a text. Part of the reason for this is that when 
someone hurries, he is breathless and his entry into the prayer, 
recitation and humility are disordered. A group of the Salaf, 
including Ibn "Umar and Ibn Mas‘ud, disagree about hurrying 
when someone fears they will miss the prayer. Ishaq said, ‘He 
hurries when he fears that he will miss the rak‘ah.’ Something similar 
is related from Malik. He said, “There is no harm in someone on a 
horse making the horse go faster.” Some of them interpret it as the 
difference between someone walking and someone sitting because a 
rider does not become breathless in the same way that someone on 
foot does. 

It is more appropriate to follow the sunnah of the Messenger of 
Allah # in every case. As in the hadith, you should walk and be 
sedate and grave because you are in the prayer. It is impossible for 
the report of the Prophet # to be different to what he reported. Just 
as someone who enters the prayer must be grave and still, so the one 
who is walking to it must be like that so that he obtains its reward. 
Part of what indicates the soundness of this is what we mentioned of 
the Sunnah and what ad-Darimi transmitted in the Musnad from 
Muhammad ibn Yusuf from Sufyan from Muhammad ibn ‘Ajlan 
from al-Magqbari from Ka‘b ibn ‘Ujrah that the Messenger of Allah 
“> said, ‘When you have done wudii’, go to the mosque. Do not 
entangle your fingers together. You are in the prayer.’ In this hadith, 
which is sound, the Prophet #} forbade what is less than hurrying. 
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He made him like someone in prayer. These sunnahs clarify the 
meaning of His words: ‘hasten to the remembrance of Allah’ (62:9). It does 
not just mean getting there quickly. This is about action. This is how 
Malik explained it. It is what is correct regarding that. Allah knows 
best. 

Scholars disagree about the interpretation of ‘complete what you 
missed’ and ‘finish what you missed’ and whether they mean the 
same thing. It is said that they mean the same and that ‘finish’ is 
undefined and ‘completion’ is meant by it. Allah says: ‘When the prayer 
as_ finished’ (63:10) an:d ‘When you have completed your rites’ (2:200). It is 
said that they have different meanings, and that is sound. The 
difference depends on whether the person joins at the beginning or 
end of the prayer. The first view is held by a group of the people of 
Malik, including Ibn al-Qasim. The person concerned finishes what 
he missed of the Fatihah and sirah and so it is about building on 
actions and finishing words. Ibn ‘Abd al-Barr said that this is well 
known in the School. Ibn Khuwayzimandad said, “That is the view 
of our people. It is the view of al-Awza‘l, ash-Shafil, Muhammad 
ibn al-Hasan, Ahmad ibn Hanbal, at-Tabari and Dawid ibn ‘ll. 
Ashhab, who is the one Ibn ‘Abd al-Hakam mentioned, related it 
from Malik.’ 

‘Isa related from Ibn al-Qasim from Malik that what the person 
catches is the end of his prayer and he finishes the actions and 
words. That is the view of the Kufans. Qadt Abu Muhammad ‘Abd 
al-Wahhab said, ‘It is the well known position of the school of 
Malik.’ Ibn ‘Abd al-Barr said, ‘I think that those who make what he 
caught the beginning of his prayer take account of takbir al-thram 
because that only happens at the beginning of the prayer, and the 
tashahhud and taslim are only at the end of it. So they say that what he 
caught 1s the beginning of his prayer, supported by the Sunnah in his 
words, “Complete”. “Completion” is the end.’ Others cite ‘finish’ 
and someone who finishes something has missed it. ‘The reading of 
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‘complete’, however, is more common. 

The zqamah precludes you from beginning any supererogatory 
prayers. The Messenger of Allah # said, “When the igamah for the 
prayer is given, there is no prayer except the prescribed one.’ 
Muslim and others transmitted it. If someone has started a 
supererogatory prayer, he does not break it off because Allah says: 
‘Do not make your actions of no worth.’ (47:33) ‘That is especially the case 
if he has prayed a rak‘ah of it. It is also said that he stops it because of 
the general meaning of the hadith. Allah knows best. 

Scholars disagree about someone who enters the mosque without 
having prayed the two rak‘ahs of far and then the zgamah is given. 
Malik says that he should join the prayer with the imam without 
praying them. If he has not entered the mosque and does not fear 
missing a rak‘ah of it, he may pray them outside the mosque. He 
should not pray them in any of the courtyard connected to a mosque 
in which the Jumu‘ah is prayed. If he fears that he will miss the first 
rak‘ah of the communal prayer, he should enter and pray with the 
imam and then pray the two rak‘ahs after sunrise if he wishes. I think 
that it is better to pray them after sunrise than to leave them. Abu 
Hanifah and his people say that if someone fears that he will miss 
both rak‘ahs and not catch the imam before he rises from wi‘ in the 
second rak‘ah, he should join the prayer. If he hopes to catch one 
rak‘ah, he should pray far outside the mosque and then join with the 
imam. 

That is also what al-Awza‘l said, although he permits praying the 
rak‘ahs n the mosque if the person 1s not afraid of missing the final 
rak‘ah. Ath-Thawri said, ‘If he fears missing a rak‘ah, he should join 
the imam and not pray them. Otherwise he should pray them in the 
mosque.’ Al-Hasan ibn Hayy (or Hayyan) said, “Once the zga@mah has 
started, there are no voluntary prayers except for the two rak‘ahs of 

Jar’ Ash-Shafit said, ‘If someone enters the mosque when the 
igamah for the prayer has been given, he joins with the imam. He 
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does not pray the two rak‘ahs of fyr either in the mosque or outside 
of the mosque.’ At-Tabari said the same. Ahmad ibn Hanbal also 
said that, relating from Malik, and it is the sound position 
concerning that since the Prophet # said, ‘When the zgamah for the 
prayer is given, then there is no prayer except the prescribed one.’ 
The two rak‘ahs of fyr are either sunnah, excellent or meritorious. 
When there is a dispute, one takes the proof of the Sunnah. 

Part of the evidence for the well known position of Malik and that 
of Abu Hanifah is what is related from Ibn ‘Umar who once arrived 
when the imam was praying the Subs prayer: he prayed far in 
Hafsah’s room and then prayed with the imam. The argument of 
ath-Thawri and al-Awza‘l is what is related about ‘Abdullah ibn 
Mas‘ud. He entered the mosque when the zgamah had been given 
and he prayed far behind a pillar and then joined the prayer in the 
presence of Hudhayfah and Abu Musa. They said, ‘If it is permitted 
to perform the supererogatory apart from the prayer outside the 
mosque, one is likewise permitted to do it inside the mosque.’ 
Muslim related that ‘Abdullah ibn Malik ibn Buhaynah said, “The 
igamah for the Subh prayer had been given and the Messenger of 
Allah # saw a man praying while the mu’adhdhin was giving the 
igamah. He said, “Are you praying Subh with four rak‘ahs?’”’ ‘This was 
the Messenger of Allah #} objecting to the man praying the two 
rak‘ahs of far side the mosque while the imam was praying. It is 
possible that it is evidence that if the two rak‘ahs of far are done in 
that situation they are sound, because he did not stop him praying 
while he was able to do so. Allah knows best. 
the prayer 

Linguistically the root of the word ‘salah’ (prayer) means 
supplication. Evidence for that is the words of the Prophet &, 
‘When one of you is invited for food, he should accept. If he is not 
fasting, he should eat, and if he is fasting, he should make 


supplication (salla).’ When Asma’ gave birth to ‘Abdullah ibn az- 
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Zubayr, she sent him to the Prophet #3. Asma’ said, ‘He wiped his 
head and prayed (salla) for him,’ meaning made supplication. Some 
scholars say that the obligatory prayer is meant and that he prayed 
two rak‘ahs and left, but the first opinion is better known. It is the 
view of most scholars. Allah Almighty says: ‘Pray (salla) for them’ 
(9:103), meaning to make supplication for them. 

Some people say that it is derived from the word sala, which 1s the 
cord in the middle of the back which separates at the base of the 
spine and goes round it. From it is also derived the word musalla for 
the second horse in a horse race, because at the end of the race, his 
head is at the rump (salwan) of the horse in front. So the derivation 
of the salah from this is either because it is the second pillar after the 
declaration of faith, and so it resembles someone coming second 
immediately behind another horse, or because the back of the one 
who bows in the prayer is bent, in which case sala refers to the 
bending of the horse’s back. ‘Ali said, using the word with this 
meaning, “Che Messenger of Allah #3 came first, Abu Bakr second 
(salla) and ‘Umar third.’ 

It is also said that it comes from the idea of abiding in something, 
as ‘roasting in a red-hot fire’ in 88:4. According to this, it means holding 
to worship to the extent which Allah has commanded. It is also said 
to be taken from the idea of warming a branch with fire to 
straighten it and make it supple by heat since si/a@’ means roasting by 
fire, thus referring to how the one who prays straightens himself by 
his efforts and makes himself supple and humble. Salah can also 
mean supplication and mercy, as in ‘O Allah, bless  (sallz) 
Muhammad.’ Salah is also an undefined act of worship. Allah says: 
“Thew prayer (salah) at the House’ (8:35), meaning their worship. Salah 
can also mean supererogatory prayer as in ‘Instruct your family to do the 
prayer (salah).’ (20:132) It can also mean glorification. Salah can also 
mean recitation as in 17:110. So it is a word with several meanings. 
Salah is also a house in which one prays as Ibn Faris said. It is also 
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said that salah is a name simply for this act of worship. Allah would 
not leave a time without a Law and would not leave a Law without a 
prayer. Abu Nasr al-Qushayri narrated that. According to this 
position, it has no derivation. 

According to the position of the majority, those who study the roots 
disagree about whether it remains connected to its original linguistic 
root, and the same is true of imdn, zakat, swam, hay and shar, which 
are subjected to legal preconditions and rulings, or whether that 
addition acts in the same way as it did before the Shari‘ah was 
revealed. The first is sounder because the Shari‘ah is confirmed in 
Arabic and the Qur’an was revealed in clear Arabic. But the Arabs 
do have an arbitrary usage where nouns are concerned, such as the 
word dabbah, which is used for everything that crawls (dabba), and 
then the Arabs apply it specifically to animals. That is also the 
custom with nouns in the Shari‘ah. Allah knows best. 

There is disagreement about what is meant by ‘the prayer’ in this 
instance. It is said that it is both the obligatory and voluntary 
prayers, and that is the sound position because the expression is 
undefined. 

The prayer is also cause for provision. Allah says: Instruct your family 
to do the prayer’ (20:132) as will be explained in Taha, Allah willing. It 
is healing for stomach pain and other things. Ibn Majah related that 
Abu Hurayrah said, “The Prophet # rested at midday as I did and I 
prayed and sat down. The Prophet #} turned to me and said in 
Persian, “Is your stomach bothering you?” “Yes, Messenger of 
Allah,” I answered. He said, “Get up and pray. There is healing in 
the prayer.” 

The prayer is only valid if all its preconditions and obligatory 
elements are fulfilled. Purity is one of its preconditions. Its rulings 
will be explained in Sérat an-Nisa’ and Strat al-Ma@idah. ‘The private 
parts must be covered, which will be dealt with in Surat al-A raf, Allah 
willing. Its obligatory elements are facing the qiblah, the intention, 
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the takbir al-thram and standing for it, reciting the Fatihah and 
standing for it, rukié‘ and being still in it, rising from ruki‘ and 
standing up straight, prostration and being still in it, rising from 
prostration, sitting between the two prostrations and being still in it, 
the second prostration and being still in it, and the final sitting and 
being still in it. 

The source for all this is the hadith of Abu Hurayrah about the 
man who had prayed incorrectly and whom the Prophet # then 
taught. He told him, ‘When you stand for the prayer, perform wudi’ 
thoroughly and then face the qiblah. Say the takbir and then recite 
what is easy of the Qur’an. Then bow and remain still in it and then 
come up until you are standing straight. Then prostrate until you are 
still in prostration. Then come up until you are still in sitting. Then 
do the like of that in all your prayer.’ Muslim transmitted it. 
Something similar is found in the hadith of Rifa‘ah ibn Rafi‘ 
transmitted by ad-Daraqutni and others. 

Our scholars said that the Prophet @} explained to us the pillars of 
the prayer. He said nothing about the igdmah, raising the hands, the 
amount of recitation, the takbirs for the movements, the glorification 
in ruku‘ and prostration, the middle sitting, the ¢ashahhud for the final 
sitting and the salam. As for the zgamah and the specific requirement 
of the Fatihah, they have already been discussed. As for raising the 
hands, a group of scholars and most fugahd@’ say that it is not 
mandatory based on the hadith of Abu Hurayrah and Rifa‘ah ibn 
Rafi‘. Dawud and some of his people say that it is mandatory for the 
takbir al-thram, and some of his people said it is mandatory to raise 
the hands in thram, rukii‘ and coming up from ruki$ and if someone 
does not raise his hands, his prayer is invalid. That is the view of al- 
Humaydi and it is related from al-Awza‘l. They cite as evidence the 
words of the Prophet #: ‘Pray as you saw me praying’ which al- 
Bukhari transmitted. They said, ‘It is obligatory for us to act as we 
saw him acting because he conveys Allah’s desire.’ 
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As for takbirs other than the takbir al-ihram, Most say that they are 
sunnah based on the hadith. Ibn al-Qasim, Malik’s companion, said, 
‘If someone omits three or more takbirs in the prayer, he should 
prostrate before the salam. If he does not prostrate, then the prayer is 
invalid. If he forgets one or two takbirs, he also prostrates for 
forgetfulness, but owes nothing if he forgets.’ It is related from him 
that omitting one ¢akbir does not amount to forgetfulness. This 
indicates that he thinks that all the fakbirs are obligatory but omitting 
a few is overlooked. Asbagh ibn al-Faraj and ‘Abdullah ibn ‘Abd al- 
Hakam, “There is nothing due from anyone who does not say any of 
the takbirs in the prayer including the takbir al-thram. If he omits it out 
of forgetfulness, then he prostrates for forgetfulness. If he does not 
prostrate, he owes nothing. However one must not omit the éakbir al- 
thram deliberately because it is one of the sunnahs of the prayer. If 
someone does so, he has acted badly, but owes nothing and his 
prayer is valid.’ 

This is sound and it 1s the position of most of the fugaha’ of the 
cities among the Shafi‘ts and Kufans, a group of the people of hadith 
and the Malikis except for the position of Ibn al-OQasim. Al-Bukhari 
has a ‘Chapter on completing the ¢akbir in ruki‘ and prostration’. He 
includes the hadith of Mutarrif ibn ‘Abdullah who said: “Imran ibn 
Husayn and I prayed behind ‘Ali ibn Abi Talib. When he went into 
sqdah he said the takbir and when he raised his head, he said the 
takbir. When he got up after two rak‘ahs, he said the takbir. When he 
finished the prayer, ‘Imran ibn Husayn took hold of my hand and 
said, “This man reminded me of the prayer of Muhammad #,” or 
he said, “He prayed the prayer of Muhammad with us.” 

‘Ikrimah said, ‘I saw a man at the Magam saying the takbir every 
time he did rukii’? and rose, when he stood up, and when he went 
down. I told Ibn ‘Abbas and he said, “If that is not indeed the prayer 
of the Prophet, you have no mother!” By this chapter al-Bukhari 
indicated to you that the éakbir was not done by them. Abu Ishaq as- 
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Sabi‘l related from Yazid ibn Abi Maryam that Abu Musa al-Ash‘ari 
said, ‘On the day of the Battle of the Camel, ‘Ali led us in a prayer 
which reminded us of the prayer of the Prophet #3. He said the 
takbir every time he went down and came up, stood and sat.’ Abu 
Musa said, ‘Either we forgot it or abandoned it deliberately.’ 

Do you see them repeating the prayer? So how can it be said that 
omission of the takbir invalidates the prayer? If that had been the 
case, there would have been no difference between sunnah and _fard. 
When the thing on its own is not mandatory, then all of them are not 
mandatory. Success is by Allah. 

According to the majority, tasbth in ruki‘ and prostration are not 
mandatory based on the hadith already mentioned. Ishaq ibn 
Rahawayh made them mandatory and said that someone who omits 
them must repeat the prayer since the Prophet #} said, ‘Exalt the 
Lord in rvka‘ and entreat in supplication in prostration. It is fitting 
that it be answered.’ 

Scholars disagree about the sitting and tashahhud. Malik and his 
people say that the first sitting and its ¢ashahhud are sunnahs. A group 
of scholars consider the first sitting to be mandatory and say that it 1s 
singled out among other obligations since prostration represents it, 
just as ‘araya do with muzabanah and qirad does with wages [types of 
business transactions] and like standing for the takbir al-thram when 
someone finds the imam bowing. They argue that if it had been 
sunnah, then someone who abandons it would not invalidate his 
prayer as the prayer is not invalidated by abandoning sunnahs of the 
prayer. Those who do not consider it mandatory say that if it had 
been one of the obligatory elements of the prayer, someone who 
forgot it would return to it and perform it, as is the case if he misses 
a prostration or 7wki‘, and he would observe in it what he observes in 
ruka‘ and prostration in order. Then he would prostrate for forgetting 
it as is done by someone who omits a ruki‘ or prostration and then 
performs them. We find in the hadith of ‘Abdullah ibn Buhaynah 
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that the Messenger of Allah + stood up from two rak‘ahs and forgot 
the tashahhud. People behind him said, ‘Glory be to Allah! He 
remained standing and they stood. When he finished the prayer, he 
did the two prostrations of forgetfulness before the salam. If sitting 
had been obligatory, forgetfulness would not cancel it because the 
obligations of the prayer are the same when they are omitted out of 
forgetfulness or deliberately. 

There are five different positions about the ruling of the final sitting 
in the prayer. The first is that sitting is obligatory, the tashahhud is 
obligatory and the salam is obligatory. ‘Those who said that include 
ash-Shafit and Ahmad ibn Hanbal in one transmission. Abu 
Mus‘ab related it from Malik and the people of Madinah in his 
Mukhtasar. Dawud also stated that. Ash-Shafi‘t said, ‘If someone 
omits the first tashahhud and the prayer on the Prophet #, he does 
not have to repeat the prayer, but he does the two prostrations of 
forgetfulness for omitting it. If he omits the final tashahhud out of 
forgetfulness or deliberately, he should repeat the prayer.’ They cite 
as evidence the fact that the Prophet made the obligatory clear in 
the prayer because the basis of its obligation is undefined and 
requires clarification except for that which has a proof. The Prophet 
«> said, ‘Pray as you saw me praying.’ 

The second view is that sitting, the tashahhud and the salam are not 
mandatory. They are all sunnahs. This is the view of some of the 
Basrans. It was the position of Ibrahim ibn “Ulayyah and he stated 
that the final sitting is analogous with the first. He differs from the 
majority and is aberrant, although he thought that anyone who 
omits any of that must repeat the prayer. Part of their argument is 
the hadith of ‘Abdullah ibn ‘Amr ibn al-‘As that the Prophet & said, 
‘When the imam raises his head from the final prostration in the 
prayer and then breaks his wudi’, his prayer is complete.’ It is a 
hadith which is not sound according to Abu ‘Amr. We explained it in 
Katab al-muqtabis. This wording omits the salam, not the sitting. 
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The third view is that sitting for the amount of time needed for the 
tashahhud is obligatory, but neither the fashahhud nor the salam are 
obligatory. Abu Hanifah and his people and a group of Kufans said 
that. They use as evidence the hadith of Ibn al-Mubarak from ‘Abd 
ar-Rahman ibn Ziyad al-Ifriqi which is weak. In it the Prophet 
said, ‘When one of you sits at the end of his prayer and then breaks 
his wudi’ before saying the salam, his prayer is complete.’ 

The fourth view is that sitting 1s obligatory and the salam 1s 
obligatory, but the fashahhud is not mandatory. Those who said that 
include Malik ibn Anas and his people and Ahmad ibn Hanbal in 
one variant. Their argument is that no remembrance is mandatory 
except the takbir al-thram and recitation of the Umm al-Qur’an. 

The fifth view is that ¢ashahhud and sitting are mandatory, but not 
the salam. The group took that view included Ishaq ibn Rahawayh. 
Ishaq cited as proof the hadith of Ibn Mas‘ud when the Messenger 
of Allah # taught him the ¢ashahhud. He told him, ‘When you have 
finished this, your prayer is complete. Make up what you owe.’ Ad- 
Daraqutni said that these words were inserted by Zuhayr into the 
hadith and then connected to the words of the Prophet #. 
Shababah separated it from Zuhayr and made it part of the words of 
Ibn Mas‘td. His words are more likely to be correct than saying that 
it is interpolated into the hadith. Shababah is trustworthy. It is 
corroborated by Ghassan ibn ar-Rabi* who makes the end part of 
the words of Ibn Mas‘td rather than the Prophet >. 

Scholars disagree about the salam. It is said that it is mandatory 
and also that it is not mandatory. What is sound is that it is 
mandatory based on the hadith of ‘A’ishah and the sound hadith of 
‘Ali that Abu Dawud and at-Tirmidhi transmitted. Sufyan ath- 
Thawri related from ‘Abdullah ibn Muhammad ibn ‘Aqil ibn al- 
Hanafiyyah from ‘Ali that the Messenger of Allah @ said, “The key 
to the prayer 1s purification. Its tahrim is the takbir. Its release is the 
salam.’ ‘This hadith is the basis for the obligation of the takbir and the 
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salam and it is agreed that nothing else satisfies them just as nothing 
else satisfies purification.’ ‘Abd ar-Rahman ibn Mahdi said, ‘If a 
man were to begin his prayer with seventy of the names of Allah 
Almighty without saying the takbir al-ihram, it would not satisfy the 
requirement. If he breaks wudii’ before the salam, it does not satisfy 
it.’ This is sound from ‘Abd ar-Rahman ibn Mahdi by the hadith of 
‘Al. He is an imam in the science of hadith, knowing the sound from 
the weak. He is enough for you. 

Scholars disagree about the obligation of the ¢akbir at the beginning 
of the prayer. Ibn Shihab az-Zuhri, Sa‘id ibn al-Musayyab, al- 
Awza‘1, ‘Abd ar-Rahman and a group said that the takbir al-thram is 
not mandatory. What is related from Malik about someone following 
the imam indicates this view. What is sound in the School is that the 
takbir al-thram is mandatory and it is an obligation and one of the 
pillars of the prayer. It is correct. Most agree on it. The evidence is 
found in the Sunnah for all those who oppose that. 

Scholars disagree about the wording used to enter into the prayer. 
Malik and his people and a group of scholars say that only the takbir 
satisfies it. It is not satisfied by the shahddah, tasbth, proclaiming Allah 
great or praising Him. This is the position of the Hijazis and most 
Iraqis. According to Malik, only the expression ‘Allahu akbar’ satisfies 
it and nothing else. ‘That is similar to what ash-Shafit said. He said 
that it is satisfied by “Allahu akbar’ and ‘Allahu’l-Kabir’. Malik’s proof is 
the hadith of ‘A’ishah who said, ‘The Messenger of Allah & used to 
begin the prayer with the ¢akbir and reciting “Pravse be to Allah, the Lord 
of the Worlds’”, the hadith of ‘Ali, ‘His tahrim was the takbir,’ and the 
hadith of the Bedouin, ‘he said the takbir.’ According to the Sunan of 
Ibn Majah, Abu Bakr ibn Abi Shaybah and ‘Ali ibn Muhammad at- 
Tanafisi related from Abu Usamah from ‘Abd al-Hamid ibn Ja‘far 
from Muhammad ibn ‘Amr ibn ‘Ata’ who heard Abu Hamid as- 
Sa‘idi say, ‘When the Messenger of Allah } rose for the prayer, he 
faced the giblah, raised his hands and said, “Allahu akbar”.’ This is a 
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clear text and sound hadith specifying the words of the takbiv. 

Abu Hanifah said, ‘If someone begins the prayer with “Ja tlaha ila 
‘lah”, it does not satisfy the requirement. If he says, “O Allah, 
forgive me,” that does not satisfy it.’ That is what Muhammad ibn 
al-Hasan said. Abu Yusuf said that it does not satisfy it when he can 
articulate the takbir well. Al-Hakam ibn ‘Uyaynah said that the 
requirement is satisfied if he mentions Allah in place of the takbix 
Ibn al-Mundhir said, “I do not know of any disagreement between 
them that if someone can recite well and says the shahddah and takbir 
but does not recite, his prayer is unsound. If someone holds this 
position, then he is obliged to say that nothing else satisfies the takbir 
just as nothing else can satisfy recitation. Abu Hanifah said, “The 
requirement is satisfied by saying “Allah is greater” in Persian, even 
if someone speaks Arabic well.’ Ibn al-Mundhir said, ‘It does not 
satisfy it because it 1s different to what the groups of Muslims believe 
and differs from what the Prophet #} taught his community. We do 
not know of anyone who agrees with what he said.’ Allah knows 
best. 

The community agree that the intention is obligatory at the time of 
the takbir al-ihram except for something related from some of our 
people who discuss it in the Ayah of Purification. Its reality is to 
intend to approach the business by doing what is commanded in the 
recommended manner. Ibn al-‘Arabi said, “The basis for every 
intention is to formulate it in direct proximity with the intended 
action, or before that, provided that it accompanies that action. If 
the intention is made earlier and then the person concerned 
becomes heedless of it and starts the act of worship in that state, it is 
not counted when he makes it after starting the action. There is an 
allowance for putting it earlier in the case of fasting because of the 
great need for it to be connected to its beginning.’ 

Ibn al-Arabi said, ‘Abu-l-Hasan al-Qarawi told us at the port of 
‘Asqalan that he heard the Imam of the two Harams say, ‘A man 
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should make the intention when beginning the prayer and remove 
his thought from the Maker, the Knower and Prophethoods so that 
he considers only the intention of the prayer.’ He said that it does 
not require a long time. That can be in an instant because teaching 
a camel takes a long time but remembering it can be in an instant. 
An element of having a full intention is for it to continue right 
through the whole prayer. However, since that is extremely difficult 
for a person, the Shari‘ah allows for the intention to slip during the 
prayer. He said, ‘I heard our Shaykh Abu Bakr al-Fihri say in 
Jerusalem that Muhammad ibn Sahnun said, “I sometimes saw my 
father Sahnun finish the prayer and then repeat it. I asked him 
about that and said, ‘I lost my intention during it. That is why I 
repeated it.””’ 

These are some of the rulings of the prayer. All its rulings will come 
in their proper place in this book by Allah’s strength. We will 
mention 7uki, the group prayer, giblah, doing it early in the time and 
something about the Fear Prayer in this swrah. Shortening the prayer 
and the Fear Prayer proper will be mentioned in an-Msa’, the times 
in Hid, al-Isra’ and ar-Rim, the night prayers in al-Muzzammil, the 
prostration of the recitation in al-A‘r@f, and the prostration of 
thankfulness in Sad, each in its proper place, Allah willing. 
and spend from what We have provided for them; 

The word ‘provided’ means ‘given to’. Provision, according to the 
people who follow the Sunnah, refers to everything which can be 
used, haram or halal, as opposed to the Mu‘tazilites who say that the 
haram is not provision because it is not valid for a person to own it. 
According to them Allah does not ‘provide’ the haram; He only 
‘provides’ the halal; only something which is validly owned can 
properly be called provision. So, according to them, if a child grows 
up with thieves and only eats what the thieves eat until he is adult 
and strong and then himself becomes a thief and remains a thief and 
eats what he steals until he dies, Allah has not provided him with 


83 


anything, since everything he ever consumed was haradm and he did 
not validly own it. He dies, therefore, without having consumed any 
of Allah’s provision. This is false and the evidence for it is that, if 
provision had meant legally valid ownership, it would mean that no 
child could receive provision, nor could any animal which grazes in 
the wilderness, nor could a lamb because its mother’s milk belongs 
to its owner and not to the lamb! 

The Community agree that children, lambs and beasts are 
provided for and that Allah Almighty provides for them, even 
though they are not the owners of anything, because it is known that 
nourishment is an aspect of provision. The Community also agree 
that slaves are provided for and that Allah Almighty provides for 
them although they are not owners. So it is clear that provision is 
what we have said, not what the Muttazilites say. 

All nourishment is provision and there is no provider except Allah: 
‘Is there any creator other than Allah providing for you from what is in heaven 
and the earth?’ (35:3) He says: ‘Allah 1s the Provider, the Possessor of Strength, 
the Sure.’ (51:58) He says: “There is no creature on the earth which 1s not 
dependent upon Allah for its provision.’ (11:6) This is definitive. Allah 
Almighty is the true Provider in every instance. The son of Adam is 
a mere recipient because his ownership of property is, in fact, only 
metaphorical as we have made clear in our commentary on the 
Fatihah. He is provided for, like the animals, which truly own 
nothing. If the thing is something he is permitted to obtain, it is halal 
for him, and if it is not permitted, then it 1s haram for him, but 
nevertheless all of it is provision. One great man of knowledge 
explained the words of Allah, ‘Eat of your Lord’s provision and give thanks 
to Him, a bountiful land and a forgwing Lord’ (34:15) by saying the 
adjective ‘forgiving’ (ghafir) used in it indicates that provision may 
contain what is unlawful. 

Rizq is a verbal noun derived from the verb razaga. Razq is the 
verbal noun and 7zq is a noun whose plural is arzaq. Razq 1s giving. 
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Raziqiyyah is a cotton garment. Form VIII is used for an army taking 
its provisions. Razgah is a single time. Ibn as-Sakit said that nzq 
means thankfulness in the dialect of Arzdishanu’ah as in 56:82 
where it means ‘thanks’. 

The word for ‘those who spend’ (yunfigin) means ‘to bring 
something out’. ‘Spending’ is to give out money with the hand. The 
verb nafaqa, with regard to a sale, means to transfer money from the 
hand of the seller to the hand of the buyer. Nafaqa is used for an 
animal when its life leaves it. From the same root comes nGfiga’, the 
second entrance of the hole of the jerboa from which it emerges 
when it is attacked from the other entrance. We also have the word 
munafig (hypocrite), so called because he leaves belief or belief leaves 
his heart. Nayfaq is used for trousers because the legs emerge from 
them. Nafaqa is also used for something which is spent, used up or 
comes to an end. An example of that usage is in the words of Allah: 
‘You would still hold back out of the fear it would run out (infaq).’ (17:100) 

Scholars disagree about what is meant by the giving of provision in 
this instance. It is said that it refers to obligatory zakat. That is 
related from Ibn ‘Abbas and is because the prayer accompanies it. It 
is said that it refers to what a man spends on his family. That is 
related from Ibn Mas‘td because that is the best type of expenditure. 
Muslim related from Abu Hurayrah that the Messenger of Allah 
said, ‘Out of a dinar which you spend in the way of Allah and a 
dinar which you spend on freeing a slave and a dinar which you give 
to a poor person and a dinar which you spend on your family, the 
one with the greatest reward is the one which you spend on your 
family.’ It is related from Thawban that the Messenger of Allah 
said, ‘Is not the best dinar a man spends the dinar which he spends 
on his family and the dinar which he spends on his mount in the 
way of Allah and the dinar which he spends on his companions in 
the way of Allah?’ Abu Qilabah said, ‘He began with the family,’ 
and then he continued, ‘What man could have a greater reward 
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than someone who spends on a young family to keep them virtuous, 
or Allah gives them the benefit of him and he enriches them?’ 

It is also said that what is meant here is voluntary sadaqah. That 1s 
related from ad-Dahhak in reference to the fact that obligatory zakat 
is only referred to with the expression particular to it, which is the 
word zakat. When a word other than zakat is used, it may be 
obligatory or voluntary. When the word ‘spend’ is used, it is only 
voluntary. Ad-Dahhak said, ‘Spending was, at first, a kind of 
sacrifice by which a person drew near to Allah Almighty according 
to his effort in it until Allah revealed the obligations of zakat in Strat 
at-Tawbah which abrogated that.’ It is said that it refers to obligatory 
rights on wealth other than zakat because by connecting it to the 
prayer, Allah Almighty is indicating that they are obligatory, and the 
fact that He uses another expression shows that this is an obligation 
other than zakat. 

It is said that its meaning is general and that is a sound position 
because Allah praises all kinds of spending out from what we are 
provided with. In that case the meaning 1s that they pay the zakat 
obliged by the Shari‘ah and also spend in other ways in which it 1s 
recommended for them to spend. It 1s said that “believe in the Unseen’ 1s 
the portion of the heart, ‘establish the prayer’ is the portion of the body 
and ‘spend from what they are provided with’ is the portion of wealth. This 
is evident. Some early scholars said in their interpretation of the 
words of Allah Almighty: ‘they spend from what We have provided them,’ 
that they refer to people teaching others some of what Allah has 
taught them. Abu Nasr ‘Abd ar-Rahim ibn ‘Abd al-Karim al- 
Qushayri related that. 
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4 those who believe in what has been sent down to you 
and what was sent down before you, and are certain 
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about the Next World. 

It is said that what is meant here are believers from the People of 
the Book, such as ‘Abdullah ibn Sallam, and that it was revealed 
about him. The previous @yah was revealed about believers among 
the Arabs. It is also said that both this dah and the previous one are 
about believers in general. 

Allah’s words ‘what has been sent down to you,’ refer to the Qur’an and 
His words ‘and what was sent down before you’ refer to previous Books, 
so this differs from what the Jews and Christians did, since they only 
believed in their own Books as Allah tells us later in this siirah: ‘When 
they are told, “Believe in what Allah has sent down,” they say, “We believe in 
what was sent down to us.*” (2:91) 

It is said that when this ayah was revealed and the words ‘those who 
believe in the Unseen’ came, the Jews and Christians said, “We believe in 
the Unseen.’ When Allah said: ‘establish the prayer’ (2:3), they said, ‘We 
establish the prayer. When He said: ‘and spend from what We have 
provided for them,’ they said, ‘We spend and give alms.’ When He said: 
‘those who believe in what has been sent down to you and what was sent down 
before you,’ they were averse to that. We find in a hadith that Abu 
Dharr asked, ‘Messenger of Allah, how many Books have been sent 
down?’ He answered, ‘One hundred and four Books. Allah sent 
down fifty scrolls to Seth, thirty scrolls to Enoch, ten scrolls to 
Ibrahim, and ten scrolls to Musa before the Torah, and He sent 
down the ‘Torah, the Gospel, the Zabur and the Furgan.’ Al-Husayn 
al-Ujurri and Abt Hatim al-Busti transmitted it. 

There is a question which arises here. How can one believe in all 
the various Revelations when it is clear that their rulings conflict? 
Two answers are given. One is that one believes that all of them 
came from Allah. This is the position of those who abolish all the 
acts of worship prescribed by prior shari‘ahs. ‘The second is that one 
believes in those things in them which have not been abrogated. 
This is the position of those who say it is obligatory to abide by prior 
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sharv‘ahs, a judgment which will be explained in the proper place. 
and are certain about the Next World 

The words ‘and are certain about the Next World’ refer to the 
Resurrection after death. Certainty is knowledge free from all 
doubt. Various forms of this verb (yaqina) can be used to express this 
idea. Sometimes it is possible for this word to indicate the opposite 
meaning of ‘conjecture’, and we find it in this sense elsewhere in the 
Qur’an and in many poems. Akhirah (Next World) is derived from 
ta’akhkhur (delay) because it is later for us, as dunyd (this world) is 
derived from danuw (nearness) 
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5 They are the people guided by their Lord. They are the 
ones who have success. 

Our scholars say that the words ‘by their Lord’ refute the Qadartyyah 
who say that they themselves are the creators of their own faith and 
their own guidance. Allah is too exalted for their position to be true. 
If that had been the case, Allah would have said, ‘by their own 
selves’. The meaning of the word ‘guidance’ (huda) has already been 
discussed in the commentary on the second dyah of this sirah. 

They are the ones who have success. 

The linguistic root of ‘falah’ (success) is falh, which has the meaning 
of splitting or cleaving. From it comes filahah, tillage of the earth 
when it is ploughed for cultivation. Abu ‘Ubayd said that. That is 
why a ploughman is called a fallah. Someone with a split lower lip is 
called alah. It is as if the one with success cuts through adversity 
until he reaches his goal. The word is used for success and 
continuation, which is also another aspect of its linguistic root. 

The meaning of ‘the ones who have success’ in this context 1s those who 
win the Garden and remain in it. Ibn Abi Ishaq said, “hose who 
are successful are those who attain what they seek and are saved 
from the evil from which they flee.’ The meaning is the same. The 
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word falah is also used for sahir (the pre-dawn meal in Ramadan), as 
in the hadith recorded by Abu Dawud: ‘Until we almost missed _falah 
with the Messenger of Allah #.’ It was asked, ‘What is falah?? The 
answer was, ‘Sahiir.’ Falah normally means to gain one’s goal and to 
be delivered from what one fears. 
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6 As for those who disbelieve, it makes no difference to 
them whether you warn them or do not warn them they 
will not believe. 
As for those who disbelieve, 

After mentioning the believers and their states, Allah then 
mentions the unbelievers and their end. Aufr (disbelief) is the 
opposite of imdn (belief) and that is what is meant in this adyah. Kufr 
can also mean ingratitude for blessings and gifts received. The 
Prophet # used it in that way when he spoke about women in the 
eclipse hadith: “Then I saw the Fire — and | have never seen anything 
more hideous than what I saw today — and I saw that most of its 
inhabitants were women.’ They asked, “Why, Messenger of Allah?’ 
He replied, ‘For their kufr.’ It was asked, “Do they reject Allah [or 
‘Are they ungrateful to Allah’]?’? He said, “They are ungrateful to 
their husbands, and they are ungrateful for good behaviour (towards 
them). Even if you were to behave well to one of them for a whole 
lifetme and she were to see you do something (that she did not like) 
she would say that she had never seen anything good from you.’ Al- 
Bukhari and others transmitted it. 

The root of the verb kafara in Arabic indicates covering and hiding. 
Part of that usage is found in the words of a poet: 


In the night its clouds cover (kafara) the stars. 


Night is called kafir because it covers everything in darkness. Agfir 
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can also mean a sea or huge river and is also used with the meaning 
of cultivator — someone who covers seeds with earth. Its plural in 
that case is kuffar rather than kafirtin. Allah Almighty says, ‘Like the 
plant-growth after rain which delights the cultwators (kuffar)’ (57:20). Ashes 
are called makfur when the wind has swept the dust so that it has 
covered them. ‘Land which is f@fir is that which is so far off the 
beaten track that people almost never stop in it or pass by it. Those 
who do stop in such places are people of fw/iur. It is also said that 
kufiur means isolated villages. 

A point is made about why Hamza recites “alayhum’, ‘ilayhum’ and 
‘ladayhum’ and does not recite ‘rabbthum’, ‘fthum’ or * jannatayhum,’ the 
answer is that in the first examples, a_ya’ has replaced an alifand the 
root is “‘alahum’, ‘ladahum’ and ‘ilahum’ and therefore the ha’ keeps its 
dammah. That is not the case with the other examples. 
it makes no difference to them 

The words ‘%t makes no difference to them’ mean that it is the same to 
them whether or not you warn them. 
whether you warn them 

His words: ‘whether you warn them’ mean to announce and convey 
warning. The word used here for ‘warn’ (andhara) is almost only ever 
used to alarm people when there is time for them to take measures 
to avoid the thing they are being warned about. If the situation does 
not allow for such a time of preparation, it is called announcement 
(ish‘ar) and not warning. 

Scholars disagree about the interpretation of this dah. It is said to 
refer to people in general, indicating those against whom the decree 
of punishment will be carried out. It is an established fact that Allah 
already knows that these people will die in Aw/r. Allah wanted to tell 
people about those whose state is like that without being specific. 

Ibn ‘Abbas and al-Kalbi said that the dah was revealed about the 
leaders of the Jews in Madinah, including Huyayy ibn al-Akhtab, 
Ka‘b ibn al-Ashraf and those like them. Ar-Rabi‘ ibn Anas said, ‘It 


90 


was revealed about the leaders of the idolaters who were killed at 
Badr.’ The first position is sounder. Anyone who says it was revealed 
about a particular person can only be referring to someone whose 
kufr was revealed from the Unseen after his death. ‘That is one aspect 
of the aah. 
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7 Allah has sealed up their hearts and their hearing and 
over their eyes is a blindfold. They will have a terrible 
punishment. 

Allah has sealed up 

The words, ‘Allah has sealed up,’ make it clear that in this dah Allah 
debars such people from having faith. The word ‘khatama’ (sealed up) 
means covering a thing and fastening it up so that nothing can enter 
it. It is used for letters and other such things so that what is inside 
them cannot be reached or replaced. 

Interpreters say that, in His Book, Allah describes the hearts of the 
unbelievers as having ten qualities: as being sealed up, stamped, 
constricted, sick, rusted up, dead, hard, turning away, fanatically 
enraged and in denial. On being in denial, He says: “Their hearts are in 
demal and they are puffed up with pride.’ (16:22) On fanatical rage: ‘When 
those who disbeleve filled their hearts with fanatical rage.’ (48:26) On turning 
away: “Then they turn away. Allah has turned their hearts away because they 
are people who do not understand.’ (9:127) On being hard: ‘Woe to those 
whose hearts are hardened against remembrance of Allah’ (39:22) and: “Then 
your hearts became hardened after that.’ (2:74) On being dead: ‘Someone who 
was dead and whom We brought to life.’ (61122) and: ‘Only those who can 
hear respond. As for the dead, Allah will raise them up.’ (6:36) On being 
rusted up: ‘No indeed! Rather what they have earned has rusted up their 
hearts.’ (83:14) On being sick: “Those with sickness in their hearts.’ (47:29) 
On being constricted: ‘When He desires to misguide someone, He makes his 
breast narrow and constricted.’ (6:125) On being stamped: ‘Their hearts 
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have been stamped so that they do not understand’ (9:87) and: ‘Allah has 
stamped them with kufr.’ (4: 155) On being sealed up, He says: ‘Allah has 
sealed up their hearts.’ (2:7) All will be explained in their proper place, 
Allah willing. 

Sealing up can be physical, as we have made clear, and also 
spiritual as in this @ah. In respect of the heart, being sealed up 
entails the inability to absorb Allah’s words, understand what He 
says and reflect on His a@ahs. In respect of hearing, it entails the 
inability to understand the Qur’an when it is recited or to respond to 
the call to believe in the Oneness of Allah. The blindfold over the 
eyes entails the inability to be guided by means of reflecting on His 
creatures and the wondrous things He has made. This is what Ibn 
‘Abbas, Ibn Mas‘ud, Qatadah and others have said about this. 

We find in this dyah definitive proof of the fact that it is Allah Who 
is the author of guidance and misguidance, kufr and iman. So we can 
only be amazed at the obtuseness of the minds of the Qadariyyah 
who say that they are the authors of their own faith and guidance. 
The ‘sealing up’ referred to in the @ah is the stamp of kufr so how 
could someone subject to that come to have #mdan, no matter how 
hard his striving was? Allah has sealed up their hearts and hearing 
and a blindfold has been placed over their eyes. How they going to 
be guided and who is going to guide them after Allah, when He has 
misguided them, made them deaf, and blinded their eyes. ‘And no one 
can guide those whom Allah misguides.’ (39:23) That action of Allah is 
nevertheless just, since He does not place any real impediment in the 
way of those He misguides and disappoints preventing them from 
fulfilling those things which are obligatory for them. So the attribute 
of justice is not negated. He denies them His grace, He does not 
prevent them doing what was obliged for them. 

Some say that the words ‘hatm’ (sealing), ‘ab° (stamping) and 
‘chishawah’ (covering) are used metaphorically and are really a way of 
designating them as unbelievers, judging them to be unbelievers, 
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and reporting that they are unbelievers and are not to be taken as 
retaining their literal meaning. We say that this is not the case 
because the reality of this sealing and stamping is an action by which 
the heart actually becomes sealed and stamped, so it is not correct to 
take it metaphorically. Do you not see that when it is said, ‘So-and- 
so stamped the book and sealed it,’ it means that the book in 
question is actually stamped and sealed, not designated or judged. 
There is no disagreement concerning this among people with 
knowledge of the language, and the whole community agree that 
Allah Almighty has described Himself as sealing and stamping the 
hearts of the unbelievers to repay them for their disbelief, as He says: 
‘Allah has stamped them with disbelief.’ (4:155) So the sealing and 
stamping are something that Allah does to a heart which prevents 
faith entering it. There is evidence for this in His words: ‘In that way 
We insert it into the evildoers’ hearts. They do not believe in it’ (15:12) and He 
says: ‘We have placed covers on their hearts, preventing them from understanding 
it.’ (6:25) 
their hearts 

Putting the heart first indicates the excellence of the heart over all 
other limbs and faculties. ‘The core and the noblest part of anything 
is its heart. The heart is the locus of reflection. The Arabic word for 
heart, galb, is a verbal noun meaning to turn something over 
completely so that it is returned to how it was at the beginning. 
‘Qalaba’ (to turn) a vessel is to turn it upside down. Then this image 
is transferred and used for this organ, the noblest part of the 
creature, owing to the speed with which thoughts revolve in it. It is 
as 1s said by the poet: 


The heart is only called ‘galb’ because of its revolving (taqallub), 
so beware of turning and change in the heart. 


Ibn Majah reported from Abu Musa al-Ash‘ari that the Prophet & 
said, “The metaphor of the heart is that of a feather moved by the 
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winds in the desert.’ This is the meaning which the Prophet 
expressed when he said, ‘O Allah, Who makes hearts firm, make our 
hearts firm in Your obedience.’ If the Prophet #, in spite of his 
immense worth and exalted station, said that, then it is even more 
fitting for us to say it in imitation of him. Allah Almighty says: ‘Anow 
that Allah intervenes between a man and his heart.’ (8:24) 

Even though the limbs follow the heart and it is their leader and 
master, they nevertheless affect it, because the actions they perform 
make a connection between the outward and the inward. The 
Prophet & said, ‘A man gives sadagah and a white spot is engraved in 
his heart. A man lies and his heart goes black.’ At-Tirmidhi reports 
as a sound hadith from Abu Hurayrah: ‘A man may commit a sin 
and his heart becomes black. If he repents, his heart is polished.’ He 
said, “That is the rust which Allah mentions in the Qur’an when He 
says: “No indeed! Rather what they have earned has rusted up their hearts.” 
(83:14) Mujahid said, “The heart is like a hand which holds a sin 
with every finger and then is sealed.’ The Prophet # said, “There is 
a lump of flesh in the body. When it is sound, the entire body is 
sound, and when it is corrupt, the entire body is corrupt — it is the 
heart.’ This indicates that ‘sealing’ is real, and Allah knows best. 

Muslim relates a hadith from Hudhayfah: “The Messenger of Allah 
# related two hadiths to us. I have seen one of them come true and 
am still waiting for the other. He related to us that the quality of 
trustworthiness had descended into the hearts of men. Then the 
Qur’an came down and they knew it from the Qur’an and they 
knew it from the Sunnah. Then he related that trustworthiness 
would be removed and he said, “A man will go to sleep and 
trustworthiness will be taken from his heart and its trace will remain 
like a small scar. Then he will go to sleep and trustworthiness will be 
taken from his heart and its trace will remain like a superficial blister, 
such as you see when an ember rolls onto someone’s foot and it 


blisters up.” Then he took some pebbles and rolled them onto his 
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foot. “And people will continue to trade but practically no one will 
fulfil his trust to such a point that it will be said, “There is a 
trustworthy man among the Bant so-and-so!’ and until it will be said 
of a man ‘How tough he is! How elegant! How intelligent!’ when he 
does not have even a speck of belief in his heart.” ‘There was a time 
when I did not care whom I did business with. If he was a Muslim, 
his din was sufficient assurance for me, and if he was a Christian or a 
Jew, his Muslim patron was sufficient assurance for me. ‘Today I only 
do business with so-and-so and so-and-so among you.’ 

Hudhayfah said that he heard the Messenger of Allah & say, 
“Trials will come upon the hearts, following one after another like 
the reeds in a woven mat. Any heart which opens the door to them 
will have a black mark put in it. A heart which rejects them will have 
a white mark put in it. Thus hearts will be of two kinds: those which 
are white like marble, which will not be harmed by trial as long as 
the heavens and the earth endure, and those which are black and 
dust-coloured like an upset earthen jug, not recognising what is right 
or rejecting what is wrong, totally permeated by base desires.’ 

The heart is sometimes referred to by the word fu’ad and also the 
term sadr (breast). Allah Almighty says: ‘Tt 7s so that We can fortify_your 
heart (fu’ad) by it.” (25:32) He says: ‘Did We not expand your breast (sadr) 
Jor you?’ (94:1). In both places it is the heart which is meant. The 
heart is also often equated with the intellect. Allah Almighty says: 
“There is a reminder in that for anyone who has a heart? (50:37) meaning 
intelligence, because the heart is the locus of the intellect according 
to most authorities. Fw’ad 1s the locus of the galb and the breast is the 
locus of the fu’ad. Allah knows best. 
and their hearing 

The fact that hearing comes before sight in this @ah is used as 
evidence by those who say that hearing is better than vision. Allah 
also says: ‘Say: “What do_you think? If Allah took away your hearing and your 
sight...”” (6:46) He says: ‘He gave you hearing, sight and hearts.’ (32:9) This 
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is said to be because hearing is always receptive from every 
direction, both in light and darkness, while sight is only effective in 
one direction at a time and needs light to function. However, most 
people put sight above hearing because hearing only perceives 
sounds and words, while sight perceives bodies, colours and _ all 
forms. ‘They said, “Something which embraces more things is better.’ 

If it is asked why ‘sight’ is in the plural and ‘hearing’ in the singular, 
the answer is that it is in the singular because ‘sam® (hearing) is a 
verbal noun which can be used for both a little and a lot. It is also 
used as a noun for the part of the body that hears. When it is used in 
the plural, it indicates the individual hearing of a group of people. It 
is possible that it means ‘the sites of their hearing’ because ‘hearing’ 
is not sealed up, but the site of hearing is sealed up. ‘Sam° can also 
mean the function of hearing. Szm‘ is mentioning someone well. It is 
also a wolf born from a hyena. 
and over their eyes is a blindfold. 

The pronoun ‘their’ applies to those whom Allah knows will not 
believe among the unbelievers of Quraysh, or to the hypocrites or 
the Jews, or to all unbelievers, which is more correct because it is 
universal. The seal is what covers hearts and hearing and the 
blindfold covers the eyes. The word used for blindfold is ghisha’ 
which simply means a covering. From it comes ghdshiyah, a saddle 
cover, so-called because it goes right over it. 

Some commentators say that the covering applies to the hearing 
and the eyes and that it is only the hearts which are sealed. Others 
say that the seal covers all of them and that blindfold is another way 
of saying seal. 

They will have a terrible punishment. 

‘They’ here refers to the unbelievers who deny the ‘terrible 
punishment’ they are going to receive. The word ‘punishment’ 
(‘adhab) includes things like whipping, burning with fire, cutting with 
steel and other things which inflict pain and suffering on a person. 
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In the Qur’an we find: ‘A number of believers should attend ther 
punishment.’ (24:2) The word is derived from a root meaning 
imprisonment and prevention. Linguistically one can say, ‘I will 
punish him,’ meaning restrain him. The same root is used for the 
sweetness (‘adhiibah) of water because 1t becomes sweet by being 
confined in a vessel so that it is pure and separated from what it is 
mixed with. We also find it used in the words of ‘Ali, “Keep (a‘dhibii) 
your women from going out.’ Punishment is called that because the 
person being punished is held and kept from everything which is 
conducive to his comfort and afflicted with the opposite. 
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8 Among the people there are some who say, ‘We 
believe in Allah and the Last Day,’ when they do not 
believe. 

Ibn Jurayj related that Mujahid said, ‘Four dyahs were revealed in 
Strat al-Baqarah about the believers, two about the unbelievers, and 
thirteen about the hypocrites. As-Suddi said that ‘people’ here refers 
to the hypocrites.’ Sufi scholars say that the word ‘people’ is a 
generic noun and one does not use the generic to address friends. 

Grammarians disagree about the derivation of the word ‘people’ 
(an-nds). It is said that it is the plural of zmsan (human being). In this 
case the word nds comes from naws, which means movement. ‘The 
word is used to mean moving about and it is found with that 
meaning in hadith. It is also said that the word comes from the word 
‘forget’ (nasi), in which case its root would be naszya. Ibn ‘Abbas said, 
‘Adam forgot (nasiya) the covenant with his Lord and so was named 
insdn.’ He x& said, ‘Adam forgot and so his descendants forgot.’ This 
is borne out in the Qur’an when Allah says: ‘We made a contract with 
Adam before, but he forgot.’ (20:115) 

Allah Almighty mentions the believers first because of their nobility 
and excellence. Then He mentions the unbelievers next because 
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disbelief and belief are two opposites. Then after that He mentions 
the hypocrites and connects them to the unbelievers to deny that 
they have faith with the words, ‘They do not believe.’ This refutes the 
Karramite thesis that faith is confirmed by affirmation of it on the 
tongue even if the heart does not believe. Their evidence is the 
words of Allah: ‘Allah will reward them for what they say.’ (5:85). He does 
not say ‘for what they say and their belief in it.’ They also used as 
evidence the words of the Prophet #, ‘I was commanded to fight 
people until they say, “There is no god but Allah.” When they have 
said it, their blood and property are protected from me.’ 

This is wrong and fails to look into what the Qur’an and Sunnah 
actually say about acting by both statement and belief. The 
Messenger of Allah # said, ‘Faith is recognition in the heart, 
articulation by the tongue and acting according to the pillars.’ Ibn 
Majah transmitted it in the Sunan. ‘That which Muhammad ibn 
Karram as-Syistani and his people state is hypocrisy and schism. We 
seek refuge with Allah from disappointment and corrupted belief! 

Our scholars say that there are two types of believer: a believer 
whom Allah loves and protects and a believer whom Allah loves and 
does not protect, but with whom He is angry and towards whom He 
is hostile. Allah loves and protects all those whom He knows will end 
up as believers. Allah hates and is angry with and hostile towards all 
those whom He knows will end up as unbelievers — not, of course, 
on account of their belief but because of the disbelief and 
misguidance which will overpower them. Likewise there are two 
types of unbeliever: an unbeliever who will be punished and an 
unbeliever who will not be punished. ‘The one who will be punished 
is the one who ends up with disbelief and so Allah is angry with him 
and hostile towards him. The one who will not be punished is the 
one who ends up with belief: Allah is not angry with this one nor 
does he hate him. He loves him and protects him, not for his 
disbelief, but for the belief which will overtake him. 
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This means that it is not permitted to make the following general 
statement: a believer deserves the reward and an unbeliever deserves 
the punishment. Rather such a statement must be made conditional 
on the end result. Because of this we say that Allah was pleased with 
‘Umar even while he was worshipping idols and meant to reward 
him and admit him to the Garden, not, of course, for his worship of 
idols, but for his ultimate belief. On the other hand, Allah was angry 
with Iblis even while he was worshipping because of his ultimate 
disbelief. 

The Qadariyyah differed regarding this matter. They said that 
Allah was not angry with Iblis when he worshipped Him nor pleased 
with ‘Umar when he was worshipping idols. This is false since it 1s 
confirmed that Allah knew how Iblis would end up and how ‘Umar 
would end up even though this had not yet happened. So it is 
confirmed that He was angry with Iblis and loved ‘Umar. The 
consensus of the Community indicates that Allah would never show 
love for anyone He knew was going to be one of the people of the 
Fire. He would be angry with him. He does, however, love the one 
He knows will be one of the people of the Garden. 

The Messenger of Allah # said, ‘Actions are revealed by their final 
seals.’ That is why Sufi scholars say that faith is not what the slave is 
adorned with in word and deed, but faith is the preordainment of 
happiness before time. As for its outward appearance on individuals, 
that may be either empty of reality or actually true. 

This is confirmed in Sahih Muslim and elsewhere by the hadith 
from ‘Abdullah ibn Mas‘id in which the Messenger of Allah & said, 
“The way that each of you is created is that you are gathered in your 
mother’s womb for forty days as a sperm-drop and then for a similar 
length of time as a blood-clot and then for a similar length of time as 
a lump of flesh. ‘Then an angel is sent and he breathes the spirit into 
you and is encharged with four commandments: to write down your 
provision, your life-span, your actions, and whether you will be 
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wretched or happy. By Him, apart from Whom there is no god, one 
of you can do the actions of someone destined for the Garden until 
there is only an armspan between him and it, and then what is 
written will overtake him and he will do the actions of someone 
destined for the Fire and enter it. And one of you can do the actions 
of someone destined for the Fire until there is only an armspan 
between him and it, and then what is written will overtake him and 
he will do the actions of someone destined for the Garden and enter 
Hat 

Abt Muhammad ‘Abd al-Ghani ibn Sa‘id al-Misri transmitted a 
hadith about the zindigs from Muhammad ibn Sa‘id ash-Shami, who 
was crucified for being a zindiq, from Sulayman ibn Musa al-Ashdaq 
from Mujajid ibn Jabr from Ibn ‘Abbas that Abu Razin al-‘Uqayli 
said, “The Messenger of Allah # told me, “Abt Razin, you and I 
will drink from a milk whose taste is unaltered.” Then I asked, 
“How will Allah bring the dead to life?” He said, “Have you passed 
by a land which is barren and then you pass by it and it is lush, and 
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then you pass by it again and it is barren and you pass by it again 
and it is lush?” I replied, “Yes.” He said, “That is how the 
Resurrection 1s.” I asked, “How will I know that I am a believer?” 
He said, “None of this Community (or My Community) does an 
action and knows that it is good and that Allah will reward it, or 
does an evil action and knows that it is bad and that Allah will either 
punish it or forgive it, without that showing that he is a believer.” 
Even if the zsndd of this hadith is not strong, its meaning is sound. It 
does not contradict the hadith of Ibn Mas‘ud. That depends on the 
seal as the Prophet #} said, ‘Actions are defined by their final seals.’ 
This indicates that he is actually a believer, and Allah knows best. 
Linguists say, ‘A hypocrite (mundfiq) is called a hypocrite when he 
displays outwardly something different from what he is concealing 
inside himself, like the jerboa whose hole 1s called a nafiqa@’. That is 
because it burrows into the earth leaving some fine soil near the 
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surface. When it is alarmed, it covers the mouth of its hole with dirt 
and leaves, so the outside of its hole seems to be solid earth whereas 
the inside is really hollow. Thus the outside of the hypocrite has the 
appearance of faith while inwardly it is really disbelief.’ 
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9 They think they deceive Allah and those who believe. 
They deceive no one but themselves but they are not 
aware of it. 
They think they deceive Allah and those who believe. 

Our scholars have said that their imagined deceit of Allah is in 
themselves and in their thinking. It is said that it is by their actions, 
which are those of a deceiver. It is said that there is something elided 
here and that what is really meant is deceit of the Messenger of 
Allah #. Al-Hasan and others said that. Allah has made their deceit 
of His Messenger equivalent to deceit of Himself because the 
Prophet # called them using Allah’s Words. The same applies to 
their deceit of the believers as a whole: in reality they are trying to 
deceive Allah. Their deceit lies in their display of faith which differs 
from the disbelief they conceal. This results in their lives and 
property being spared and makes them think that they are safe and 
have been successful in deceiving the believers. Some interpreters 
said that. 

Linguists say that the root of the verb ‘khada‘a’ (deceit) means 
corruption. So the meaning is that they corrupt their faith and 
actions, in respect of what is between them and Allah, by showing 
off. This is explained by the Prophet #%. Its root is also said to signify 
concealment, from which comes mikhda‘, a cabinet in which 
something is kept in the house. One form of the word is used of a 
hyena concealing itself in its den. 

They deceive no one but themselves 
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The words, ‘They decewe no one but themselves,’ mean that the result of 
what they do is that only they are deceived. There is a saying: 
‘Whoever tries to deceive someone who is not deceived has deceived 
himself.’ This is true because deceit can only occur in respect of 
someone who does not know the inward reality. Any attempt to 
deceive someone who knows what is really going on is inevitably self 
deceit. This is proof that the hypocrites do not recognise Allah since 
they do not know that He is not deceived. The Prophet # said, ‘Do 
not deceive Allah. If anyone deceives Allah, Allah deceives him and 
his self deceives him while he is not aware.’ They asked, ‘Messenger 
of Allah, how can Allah be deceived?’ He replied, ‘By your doing 
what Allah has commanded while seeking the pleasure of another by 
it.’ The full extent of this deception will be seen in the interpretation 
of Allah’s words: ‘Allah 1s mocking them.’ (2:15) 

Nafi‘, Ibn Kathir and Abt ‘Amr read, yukhadt ‘tina for ‘deceive’ both 
times it occurs, whereas ‘Asim, Hamzah, al-Kisa’i and Ibn ‘Amir 
read _yakhda ‘tina, without the middle alifthe second time. 
but they are not aware of it. 

This means that they do not understand that the evil of their 
deception will come back on them; they think that they will be saved 
and win by their deceit. ‘That may seem to be the case in this world 
but in the Next World they will be told, ‘Go back and look for light.’ 
(57:13) Linguists say that ‘being aware of a thing’ is to comprehend 
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10 There is a sickness in their hearts and Allah has 
increased their sickness. They will have a painful 
punishment on account of their denial. 


There is a sickness in their hearts 
In the words ‘a sickness in their hearts’, sickness is a metaphor for the 
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corruption caused by their lack of faith. That is either doubt and 
hypocrisy or denial and repudiation. ‘The meaning is that their 
hearts are sick since they lack the protection, success and support 
which come from true faith. Ibn Faris, the linguist, says that sickness 
is anything which removes a person from good health such as illness, 
hypocrisy, or shortcoming in something. 

and Allah has increased their sickness 

This is a supplication against them. The meaning of these words is 
that Allah has increased them in doubt and hypocrisy on top of their 
disbelief and lack of support and lack of power. So this dah indicates 
the permission to pray against the hypocrites and expel them 
because they are the worst of Allah’s creatures. Indeed one 
possibility is that the words actually are a supplication against them 
with the meaning, ‘May Allah increase their sickness’. It is said that 
the phrase is simply information from Allah about their increased 
sickness, meaning sickness on top of their sickness. He says in 
another dyah: ‘It adds defilement to their deftlement.’ (9:125) 

Those with knowledge of the precise use of language say that the 
first ‘seckness in their hearts’ is because of their reliance on this world 
and their love for it and their neglect of the Next World and their 
turning away from it. Then Allah’s words ‘Allah has increased their 
sickness’ mean that He has thrown them back on themselves and 
loaded them with the cares of this world, so that they are unable to 
break through them and turn to concern for the Next World. Al- 
Junayd said, ‘Sickness of the heart comes from following the lower 
desires, and sickness of the limbs comes from the sickness of the 
body itself.’ 
on account of their denial. 

This refers to their denial of the Messengers and rejection of Allah. 
It is their denial of His ayahs. ‘Asim, Hamzah and al-Kisa’l recite 
‘yakdhibiina’ meaning ‘because of their lying’. 

Scholars disagree about why the Prophet > left the hypocrites 


103 


alone even though he knew that they were hypocrites. There are 
basically four positions. 

Some scholars say that he did not kill them because he was the 
only one who knew their state. Without exception, scholars agree 
that a qadi may not issue a sentence of execution on the basis of 
personal knowledge. They disagree about lesser sentences. 

Ibn al-‘Arabi said, “This is contradictory. Al-Mujadhdhir ibn Ziyad 
was killed by al-Harith ibn Suwayd ibn as-Samit because al- 
Mujadhdhir had killed his father, Suwayd, in the Battle of Bu‘ath. 
Al-Harith became Muslim and was ignored during the Battle of 
Uhud and he killed al-Mujadhdhir. Jibril informed the Prophet & 
and he had him killed because he had murdered him, and 
treacherous murder incurs one of the /udid of Allah.’ This is 
negligence on the part of this imam because if this consensus is 
confirmed, it 1s not contradictory with what he mentioned because 
consensus was only established after the death of the Prophet # and 
the end of Revelation. That case was a specific one based on 
Revelation and so it is not used as a proof nor is it superseded by 
consensus. Allah knows best. 

The people of ash-Shafi‘i say that he did not kill the hypocrites 
because a zindiqg, who is someone who conceals disbelief and shows 
faith, is asked to repent and is not killed. Ibn al-‘Arabi said, “This is 
weak. The Prophet # did not ask them to repent and no one 
transmits that and no one says that it 1s obligatory to ask zindiqs 
(heretics) to repent. The Prophet left them alone in spite of his 
knowledge of them.’ 

He did not kill them in order to bring hearts closer to him and so 
that people would not be alienated. The Prophet indicated this 
when he said to ‘Umar, ‘I seek refuge with Allah from people saying 
that I kill my Companions.’ Al-Bukhari and Muslim transmitted it. 
He used to give people things to bring their hearts closer although 
he knew about their weak belief. This is the position of our scholars 
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and others. Ibn ‘Atiyyah said that this is the approach of the people 
of Malik when talking about the Messenger of Allah refraining 
from the hypocrites, as stated by Muhammad ibn al-Jahm, Qadi 
Isma‘l, al-Abhari and Ibn al-Mayishun. 

As for those who use the words of Allah Almighty: Tf the hypocrites 
and those with sickness in thew hearts do not desist’ to the words ‘mercilessly 
put to death’ (33:60-61) as justification for killing hypocrites, Qatadah 
said that this only applies when they make their hypocrisy public. 
Malik said, ‘Hypocrisy in the time of the Messenger of Allah # is 
like heresy among us today. If there is firm evidence against him, a 
zmdiq is killed without being asked to repent.’ This is one of the 
positions of ash-Shafi‘t. 

Malik said that the Messenger of Allah # refrained from killing 
hypocrites to make it clear to his Community that a ruler is not 
permitted to judge by personal knowledge when there is no other 
clear evidence against someone. Qadi Isma‘il said, “here was no 
witness against ‘Abdullah ibn Ubayy, except for Zayd ibn Arqam 
alone, nor against al-Julas ibn Suwayd, except ‘Umayr ibn Sa‘d, his 
foster son. If two men had testified to the disbelief and hypocrisy of 
either of the two men, they would have been killed.’ 

Ash-Shafi‘l gave the evidence for the other position when he said, 
“The sunnah about someone against whom there is evidence of 
heresy and who then denies it and proclaims his faith and that he is 
free of every din except Islam is that it is forbidden to shed his 
blood.’ That is what was stated by the people of opinion (ra’y), 
Ahmad, at-Tabari and others. Ash-Shafi and his people said, “The 
Messenger of Allah # forbade killing hypocrites as long as they 
display Islam, even when it is known that they are hypocrites, 
because what they display outwardly must be accepted.’ 

At-Tabari said, ‘Allah Almighty made the rulings between his 
slaves dependent on the outward and entrusted judgment about 
their secret beliefs to none of His creation. No one can judge against 
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what is apparent because that would be judgment by supposition. If 
anyone had been entitled to do that, the most entitled would have 
been the Messenger of Allah #. He judged the hypocrites to be 
Muslims because of what they displayed outwardly and left their 
secrets to Allah.’ Allah says that their outward appearance is false: 
‘Allah bears witness that the hypocrites are certainly lars.’ (63:1) 

There is debate about this distinction. The Prophet #} used to 
know them — or many of them — by their names and persons by 
Allah’s informing him of who they were. Hudhayfah also knew who 
they were since the Prophet #4 told him so that ‘Umar used to ask 
him, ‘Hudhayfah, who are they?’ He refused to answer. 

Allah preserved the Companions of his Prophet since he made 
them firm against the efforts of the hypocrites to corrupt them or 
corrupt their di and for this reason there was no harm in their 
remaining. That is not the case today because we are not safe from 
the heretics corrupting our common people and the ignorant among 
us. 
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11 When they are told, ‘Do not cause corruption on the 
earth,’ they say, ‘We are only putting things right.’ 

Corruption is the opposite of rightness. Its reality is turning from 
rectitude to its opposite. The meaning in the dyah 1s: “Do not cause 
corruption on the earth through disbelief and friendliness with 
unbelievers and making people abandon their faith in Muhammad 
s and the Qur’an.’ It is said that the earth, before the Prophet 
was sent, was full of corruption and many acts of disobedience were 
done in it. When the Messenger of Allah & was sent, the corruption 
was eliminated and the earth put right. Then, when people again 
perpetrated acts of disobedience, they corrupted the earth after it 
had been put right, as Allah says in another Gyah: ‘Do not corrupt the 
earth after tt has been put right.’ (7:56) 
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The word for earth (ard) is feminine and is a generic term so that it 
means the earth in general. Everything under the sky is earth. The 
word arid means wide. A common curse is, ‘May you have no land 
(ard). Ard also means the shakes and shaking. It also means catarrh. 
One derived word means a young palm-tree which is an off-shoot. 
Trad 1s a large carpet of wool or hair. A man who 1s avid is humble 
and disposed to do good. 
they say, “We are only putting things right.” 

‘Putting things right’ (salah) is the opposite of corruption. They say 
this because they are under the illusion that their corruption is 
putting things right. One aspect of it is what they do for unbelievers 
under the false impression that they are setting things right between 
them and the believers. 
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12 No indeed! They are the corrupters, but they are not 
aware of it. 
No indeed! They are the corrupters, 

These words are to refute their claims and to deny what they said. 
Those with knowledge of the precise use of language say that it 
shows that their claim is a lie. Do you not see that Allah says: “They 
are corrupters”? ‘This is the truth. 
but they are not aware of it 

There are two opinions about this. One is that they do corruption 
secretly and display righteousness and are not aware that what they 
were doing was known by the Prophet #. The other aspect is that 
they consider their corruption to be eae and are not aware 
that it is corruption and that they have disobeyed Allah and His 
Messenger by not making the truth clear and then following it. 
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13 When they are told, “Believe in the way that the 
people believe,” they say, “What! Are we to believe in 
the way that fools believe?” No indeed! They are the 
fools but they do not know it. 
When they are told, 

“They’ refers to the hypocrites, according to Muqatil and others. 
“Believe in the way that the people believe,” 

This means to affirm Muhammad # and his Shari‘ah in the same 
way that that the Muhajirun and the people of Yathrib who had 
become Muslim affirmed them. 

They say, “What! Are we to believe in the way that fools believe?” 

This was said by the hypocrites who used to say it when they 
mocked and made fun of Islam, referring to the Companions of 
Muhammad #. Ibn ‘Abbas said that, and he also said that it was the 
believers of the People of the Book who were intended by their 
words. Allah acquainted His Prophet and the believers with what 
they said. 

No indeed! They are the fools, 

Allah confirmed that they possess foolishness, lack of 
understanding and lack of insight, and they are the ones properly 
described by that. He reported that they are the fools but they do 
not realise that they are because of the rust covering their hearts. 

Al-Kalbi related from Abu Salih from Ibn ‘Abbas that this dah was 
revealed about the Jews so that when it was said to them, “Believe in 
the way that the people believe,’ i.e. ‘Abdullah ibn Sallam and his 
companions, they said, ‘What! Are we to believe in the way that 
fools believe?’ meaning the ignorant and superstitious Arabs. 

The root of safah (foolishness) is lightness and shallowness. It is used 
of woven cloth when it 1s flimsy and badly woven and suggests 
shabbiness. It is used for the wind which makes the branches of a 
tree move. It is used to disparage a person. Safah is the opposite of 
hilm (forbearance). 
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But they do not know it. 
These words are like “They are not aware of it.’ Knowledge is 
recognising and knowing something for what it is. 
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14 When they meet those who believe, they say ‘We 





believe.’ But then when they go apart with their 
shaytans, they say, ‘We are really with you. We were only 
mocking.’ 

This dyah was revealed about the hypocrites. 

When they go apart with their shayians, 

Commentators disagree about the meaning of shaytans here. Ibn 
‘Abbas and as-Suddi said that they are the leaders of the hypocrites. 
Al-Kalbi said that they are the shaytans of the jinn. A group of 
commentators said that they are the soothsayers. “Shaytans’ means 
people distant from faith. The best course is to combine all of these 
meanings. Allah knows best. 
they say, ‘We are really with you. We were only mocking.’ 

This is the proof against them because, with these words, they 
negate their claim to be believers. It is said that it means making fun 
of the believers. Haz’ is mockery and playing about. 


Ay sttsee, 4 oc “3% 
ped 2 TPIS ag ayer 





15 But Allah is mocking them, and drawing them on, as 
they wander blindly in their excessive insolence. 
But Allah is mocking them, 

This means taking revenge on them and punishing them. He 
mocks them and repays them for their mocking. The punishment 
they receive has the same name as the wrong action they commit. 
This is the statement of the majority of scholars and is a common 
Arabic usage. 
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Al-Kalbi related from Abu Salih from Ibn ‘Abbas that this adyah 
refers to the hypocrites of the People of the Book. He mentioned 
them and their mocking and that when they withdraw to their 
shaytans, meaning their leaders in disbelief, they said, ‘We are with 
you in your religion. We were only mocking the Companions of 
Muhammad.’ Allah will mock them in the Next World and open for 
them a door between Hell and the Garden and they will be told, 
‘Come,’ and they will come swimming in the Fire while the believers 
are on beds in alcoves looking at them. When they reach the door, it 
will be shut against them and the believers will laugh at them. 
According to this understanding the words ‘Allah 1s mocking them’ refer 
to something which happens in the Next World. The believers will 
laugh at them when the doors are locked against them. That is 
confirmed by the words of the Almighty: ‘hose who believe are laughing 
at the unbelievers, on couches, gazing in wonder’ (83:34-35) at the people of 
the Fire. ‘Have not the unbelievers been rewarded for what they did?’ (83:36) 

Some people say that Allah’s mocking takes the form of drawing 
them on by degrees in allowing them to experience the blessings of 
this world. Allah Almighty shows them kindness in this world, 
contrary to the reality of their situation which is hidden from them, 
and veils them from the punishment of the Next World so that they 
think that He is pleased with them when, in fact, the Almighty has 
foreordained their punishment. A human being considers this to be 
mocking, deceit, and tricking. 

The Prophet # indicated this interpretation by his words: ‘When 
you see Allah Almighty, giving a person what he wants when he 
continues to perform acts of disobedience, that is part of drawing 
on.’ Then he finished with this ayah: ‘When they forgot what they had been 
reminded of, We opened up for them the doors of everything, until, when they were 
exulting in what they had been given, We suddenly seized them and at once they 
were in despair. So the last remnant of the people who did wrong was cut off: 
Praise belongs to Allah, the Lord of the worlds.’ (6:44-45). Some scholars 
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say that the meaning of the ayah, ‘We will lead them on from where they do 
not know’ (7:182), is that when they commit a sin, they receive a 
blessing. 

and drawing them on, 

This phrase means allowing them a long period of respite, as we 
find in Allah’s words: ‘We only allow them more time so that they will 
increase in evildoing.’ (3:178) The verbal root means increase. Yunus 
ibn Habtb said, ‘It is said that Allah gives to them when they commit 
evil in just the same way that He gives to them when they do good. 
Allah Almighty says: “We supplied you with property and sons.” (17:6) He 
says: “We will supply them with fruit and meat they desire.” (52:22) Al- 
Akhfash said, ‘It means to give.’ Al-Farra’ and al-Lahyani said, ‘It is 
to give more of the same. It is used giving support, as when you 
reinforce an army.’ Allah says: ‘wth seven seas more.’ (31:27) 
they wander blindly 

Mujahid said, “They go to and fro, confused in disbelief.’ The 
scholars of language use it for when someone is confused and 
vacillates. It is used for camels that do not know which way to go. 
‘Ama signifies blindness of the eyes and ‘amah, as is used here, 
signifies blindness of the heart. We find in Revelation: ‘/t zs not eyes 
that are blind but hearts in breasts that are blind.’ (22:46) 
in their excessive insolence. 

Their disbelief and misguidance. ‘The basic meaning of the words 
‘excessive insolence’ comes from the idea of overflowing or going 
over the limits of something. We find the same root used in the 
words of the Almighty: ‘When the waters rose’ (69:11), meaning rose 
high and overflowed the banks of the reservoir. It is also used of 
Pharaoh when Allah says: ‘He overstepped’ (20:24), meaning that he 
was excessive in his claim when he said, 7 am_your Lord Most High.’ 
(79:24) The meaning in the aah is to extend the length of their lives 
so that they increase in insolence and so that their punishment will 
in turn be increased. 
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16 Those are the people who have sold guidance for 
misguidance. Their trade has brought no profit; they are 
not guided. 
Those are the people who have sold guidance for misguidance. 

Selling here is a metaphor. It means that these people have 
preferred disbelief to belief, because the act of buying and selling 
only occurs when someone desires one thing rather than another. 
No real exchange is involved here, however, because the hypocrites 
are not really believers in the first place so in fact they have no faith 
to sell. Ibn ‘Abbas said, “They take misguidance and abandon 
guidance.’ It means that they choose disbelief over belief: The 
business metaphor is appropriate because buying and selling refer to 
replacing one thing with another and the Arabs used it in this way. 

Misguidance (dalal) is bewilderment. Forgetfulness is called 
misguidance because of the confusion it entails. It can mean being 
forgotten. Death is also sometimes called misguidance as in Allah’s 
Words: “They said, “When we have been absorbed (dalal) into the earth.’” 
(32:10) 

Their trade has brought no profit. 

Allah ascribed profit to trade since it is the custom of the Arabs to 
use terms related to commerce metaphorically in this context. It 
means that they have made no profit in the transaction they have 
made. 

They are not guided. 

There is misguidance in the transaction they have made. It is said 

that is in the prior knowledge of Allah. Guidance is the opposite of 


misguidance. 
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17 Their likeness is that of people who light a fire, and 
then when it has lit up all around it, Allah removes their 
light and leaves them in darkness, unable to see. 

Some of this aah is in the singular and some in the plural. Some 
people say that the word alladhi, which is usually singular, has a 
plural meaning here and means people who light, and this is borne 
out by the fact that the dah begins and ends with the plural usage of 
‘their’ and ‘them’. Others say that the singular is used because it 
only takes one person to actually light the fire among the group who 
undertake to do it. When the light is gone, the effect is the same for 
all of them and so Allah says: ‘ther ight’. The pronoun ‘their’ refers 
to the hypocrites and this depicts their state in the Next World, as 
Allah does in another place when He says: ‘A wall will be erected 
between them with a gate in it.’ (57:13) Someone who lights a fire in 
darkness can only see a short distance, just as the hypocrite remains 
lost in his confusion and vacillation. 

The dyah is a metaphor which illustrates the true reality of the 
hypocrites. They make a show of faith taking advantage of the 
judgments of Islam in respect of marriage, inheritance, booty, and 
other such things and giving security to themselves, their children 
and their property. This is like someone who lights a fire on a dark 
night and it gives him just enough light to see what he needs to 
protect himself. But when it goes out he is no longer safe from harm 
and he becomes confused. That is how the hypocrites are when they 
imagine that they are deceiving the believers by uttering the Words 
of Islam. Then, after they die, they will go to the painful punishment 
since, “The hypocrites are in the lowest level of the Fire’ (41:45) and their 
light vanishes. They say, ‘Let us borrow some of your light.’ (57:13). It is 
said that the approach and words of the hypocrites to the Muslims 
are like fire and their turning from love of them and their reversal is 
like its extinguishing. Others things are said. ‘The word for fire (nar) 1s 
derived from the word for light (ni), as fire gives light. The plural of 
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nur is anwar and that of nar is nivan. Kulumat is the plural of zulmah 
(darkness). 
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18 Deaf, dumb, blind. They will not return. 

It means that they are deaf. The reading of ‘Abdullah ibn Mas‘ud 
and Hafsah has it in the accusative which can be for censure. The 
word for deafness in Arabic (szmam) comes from a word which means 
to be blocked, like a canal which is silted up or like a vial with a 
stopper in it. So a deaf person is someone whose hearing is blocked 
up. The word for dumb (bukm) used here refers to those who cannot 
speak or understand. If someone can understand, the word used is 
akhras. It is also said that they mean the same thing. The word ‘umy 
(blind) is used of those who have lost their sight. It is also said that 
someone is ‘blind’ when he is confused. What is meant here is not 
the actual senses themselves, rather what is intended is the negation 
of the ability to perceive the truth. Qatadah said of this that they are 
deaf to hearing the truth, dumb to speaking it and blind to seeing it. 
This meaning was used by the Prophet #} in describing the ruler 
when the Final Hour is near in the hadith of Jibril. Allah knows best. 
They will not return. 

They will not return to the truth. Allah says this from the position 
of His prior ee of them. 
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19 Or that of a storm-cloud in the sky, full of darkness, 
thunder and lightning. They put their fingers in their 
ears against the thunderclaps, fearful of death. Allah 
encompasses the unbelievers. 
Or that of a storm-cloud in the sky 
At-Tabari says that the ‘or’ here, in fact, means ‘and’, and it 1s also 
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said that the ‘or’ is in order to give a choice between the two 
neighbours so as not to confine the description of the hypocrites to 
just one of them. 

The word for sky, sama’, which means sky or heaven, is everything 
that is above you and covers you. So the roof of a house is sometimes 
called sama’. ‘The word can also designate the rain because rain 
descends from the sky. Herbage is also sometimes called sama’ in 
Arabic because it covers the ground. Heaven is what is above and 
the earth is what is underneath. 
full of darkness, thunder and lightning. 

The word zumulat (darkness) is in the plural, indicating both the 
darkness of night and the darkness of the clouds which are piled up. 

Scholars disagree about what thunder is. At-Tirmidhi reports that 
Ibn ‘Abbas said, “Che Jews asked the Prophet & what thunder was. 
He said, “One of the angels is entrusted with the clouds and wields a 
fiery sword with which he drives the clouds wherever he wishes.” 
They asked, “What is this sound we hear?’ He answered, “He hits 
the clouds when he pushes them until they go wherever Allah has 
commanded.” They said, “You have spoken the truth.”’ It is a long 
hadith. Many scholars accept this explanation. Thunder is the name 
of the sound heard. ‘Ali said that. It is reported from Ibn ‘Abbas that 
it is a wind caught between the clouds which causes that sound. 

They also disagree about lightning. It is reported from ‘Al, Ibn 
Mas‘ud and Ibn ‘Abbas that lightning comes from the iron bar in the 
hand of an angel with which he drives the clouds. This is the literal 
meaning of the hadith of at-Tirmidhi. Ibn ‘Abbas also said that it is a 
whip of fire in the hand of an angel with which he drives the clouds. 

Scientists say that thunder is the sound of the collision of the clouds 
and lightning is what is sparked by their collision. This is rejected 
and not transmitted and Allah knows best. It is said that the root of 
thunder (ra‘d) means movement. Hence ‘did is used for a coward. 
One form of the word means to tremble. The root of the word for 
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lightning, barg, means ‘glittering’ and ‘a bright light’. Associated with 
that is Buraq, the animal that the Messenger of Allah #} rode in the 
Night Journey and which the Prophets before him rode. The sky 
trembles from thunder and flashes light with lightning 

Ibn ‘Abbas reported, “We were with ‘Umar ibn al-Khattab on a 
journey between Madinah and Syria with Ka‘b al-Ahbar. There was 
a wind and then rain, strong wind and hail. The people separated. 
Ka’‘b told me, “If someone hears the thunder and then says, ‘Glory 
be to the One ‘whom the thunder glorifies His praise and the angels from fear 
of Him’ (13:13), he is safe from what is in these clouds, hail and 
thunderclaps.” I said it as did Ka‘b. In the morning the people 
gathered and I said to ‘Umar, “Amir al-Mu’minin, we were in a 
different situation to everyone else.” “And why 1s that?” he asked. I 
told him the hadith of Ka‘b. He said, “Glory be to Allah! Why 
didn’t you tell us so that we could say the same as you said!” Ibn 
‘Umar reported about the Prophet #, “When he heard thunder and 
lightning, he said, “O Allah, do not kill us with Your anger or 
destroy us with Your punishment, and protect us from them.” 

They put their fingers in their ears 

So that they will not hear the Qur’an and thereby believe in it and 
in Muhammad &. That was disbelief for them and disbelief is 
death. 
against the thunderclaps, 

To protect them from the thunderclaps. Ibn ‘Abbas, Mujahid and 
others said that, when the force of the thunder is very strong, there is 
an angel who wields the fire from within, which is the lightning. Al- 
Khalil said, ‘It is the strong event arising from the sound of the 
thunder which is accompanied by flashes of fire which burn what 
they strike.’ Abu Zayd said, “The fire that falls from the sky is strong 
thunder. The word ‘thunderclaps’ is also used for the blast and ‘the 
Shout’ which is a punishment with which Allah strikes the 
unbelievers. Allah says: “The lightning-bolt of the humiliating punishment 
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seized them.’ (41:17) The verb su%qa means to faint as in 7:143. And 
Allah says: ‘those in the earth will lose consciousness’ which means that 
they will die. 

In this dyah Allah likens the states of the hypocrites to the darkness, 
lightning and thunderclaps which are found in a cloudburst. 
Darkness resembles their disbelief, and thunder and lightning is like 
what they fear. Blindness is also darkness. It contains a threat and 
rebuke, which is the thunder, and radiant proofs, which can be 
dazzling like the lightning. The thunderclaps represent what the 
Qur’an contains of being summoned to fight and the threat of the 
punishment in the Hereafter. It is said that the ‘thunderclaps’ are the 
burdens of the Shart‘ah which they hate, such as hdd, zakat and 
other things. 

Allah encompasses the unbelievers. 

They cannot evade Him. This linguistic term is used when 
someone is hemmed in on all sides. Allah encompasses all creatures, 
meaning they are in His grasp and under His power. This means 
that He knows everything about them. It is said that it means He 
will destroy them and bring them all together. The unbelievers are 
singled out because they were mentioned earlier in the dah, and 
Allah knows best. 
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20 The lightning all but takes away their sight. Whenever 
they have light, they walk in it but whenever darkness 
covers them, they halt. If Allah wished, He could take 
away their hearing and their sight. Allah has power over 
all things. 


The lightning all but takes away their sight. 
The word for ‘take away’ (Khatafa) used here means taking 
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extremely quickly or snatching, It is used of birds of prey because of 
their speed. If one takes the Qur’anic metaphor of lightning as 
indicating alarm, the expression means that their fear of what will 
happen to them almost takes away their sight. If one takes it as 
indicating the Qur’anic commands to the believers, it means that it 
is those which nearly blind them. ‘Yakhtafu’ and ‘yakhtifu’ are two 
dialectical forms that are recited. Adsar (sight) is the plural of basar, 
the faculty of sight. If ‘lightning’ is metaphorical, then it means that 
their fear at what befalls them almost removes their sight. 

Whenever they have light, they walk in it but whenever darkness 
covers them, they halt. 

Al-Mubarrad says that what is implied 1s: ‘Whenever the lightning 
lights up the road for them.’ The meaning is that when they hear 
ayahs of the Qur’an which they understand and agree with, they 
accept them and act by them. But when some d@ahs are revealed 
about which they are confused and which they do not understand or 
find burdensome, they ‘halt’, in other words they remain fixed in 
their hypocrisy, as Ibn ‘Abbas said. It is said that the meaning is that, 
when their crops and cattle were flourishing and they had 
continuous blessings, they said, “The din of Muhammad is a blessed 
din.’ But when hardship befell them and difficulties afflicted them, 
they became angry and remained fixed in their hypocrisy, as Ibn 
Mas‘ud and Qatadah said. The soundness of this is indicated by the 
words of the Almighty: ‘Among the people there 1s one who worships Allah 
right on the edge. If good befalls him, he 1s content with it, but if trial befalls 
him, he reverts to his former ways.’ (22:11) 

Sufi scholars say that this is a metaphor which Allah made for 
someone whose initial state is made unsound by a self-seeking 
intention and who, because of that, lays claim to the states of the 
great. His initial state would have continued to give him illumination 
if it had remained sound by being accompanied by correct manners. 
But when he adulterates it with false claims, Allah removes its light 
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from him and he remains in the darkness of his false claims, not 
seeing any way to emerge from them. 

It is also related from Ibn ‘Abbas that the people meant here are 
the Jews since, when the Prophet # was victorious at Badr, they 
were greedy and said, “This, by Allah, is the Prophet of whom Musa 
gave good news. There is no banner which will resist him.’ When he 
suffered a reverse at Uhud, they went back on that and were full of 
doubt. This is weak. The dah is about the hypocrites, and this is 
sounder from Ibn ‘Abbas. ‘The meaning can apply to all. 

If Allah wished, He could take away their hearing and their sight. 

This means that, if Allah had wished, he could have informed the 
believers about them and removed the protection and power of 
Islam from them by overwhelming them, killing them and expelling 
them from their homes. Hearing and sight are specifically 
mentioned since they were already mentioned in the dyah or because 
they are the noblest senses of the human body. 

Allah has power over all things. 

This is general. According to the mutakallimiin, it means that it is 
permitted to describe Allah with the attribute of power. The 
Community agree that Allah has the name al-Qadir, the Powerful. 
He is described as Qadir, Qadir and Mugqtadir. Qadir is more intensive 
than Qadir. Az-Zajjaji said that. Al-Harawi said that they mean the 
same. Allah has power over every possibility whether it is brought 
into existence or remains non-existent. All responsible people are 
obliged to know that Allah possesses the power to act as He wills and 
He does whatever He wishes according to His knowledge and 
choice. ‘They must also know that human beings possess a certain 
limited power through which they obtain what Allah has decreed for 
them by the use of normal means, but this power is not self 
generated. 

Allah singled out the attribute of power in this instance because He 
already mentioned the action which results from the threat and 
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intimidation contained in the dyahs, and so power is fitting here. 
Allah knows best. 

The @yahs up to this point form an introductory section to the Book 
of Allah. The first four describe the believers, the next two describe 
the unbelievers and the rest are about the hypocrites. This 
transmission was already mentioned from Ibn Jurayj]. Mujahid said 
that. 
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21 Mankind! worship your Lord, Who created you and 
those before you, so that hopefully you will be 
godfearing. 
Mankind! 

‘Alqamah and Mujahid said that every dyah which begins with 
‘Mankind!’ was revealed in Makkah and every one which begins 
with “You who believe!’ was revealed in Madinah. ‘That is refuted by 
the fact that this stirah and Surat an-Nisa@’ are definitely Madinan and 
both contain dyahs beginning ‘Mankind!’. But what they said about 
“You who believe’ is true. ‘Urwah ibn az-Zubayr said, ‘All hudid and 
legal obligations were revealed in Madinah and what is mentioned 
about Divine punishment was revealed in Makkah.’ This is clear. 

There is disagreement about who is meant by ‘mankind’. There 
are two positions. One is that it refers to the unbelievers who do not 
worship Allah, which is indicated by His words: ‘Ifyou have doubts...’ 
(2:23) The second is that it is all people, in which case the believers 
are being told to remain constant in their worship and _ the 
unbelievers to begin it. 
worship your Lord, 

The word ‘worship’ here designates affirming Allah’s unity and 
holding to laws of His din. The root of %badah (worship) means 
humility and abasement. The word mu‘abbadah is used for a path 
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made by people’s feet. ‘badah also means obedience, devotion and 
religious practices. 
Who created you 

Allah mentions His quality as Creator since the Arabs 
acknowledged that Allah created them. He mentioned that as an 
argument against them and to rebuke them. It is said that by that 
He reminded them of His blessings to them. There are two aspects 
to the basic meaning of creation. The first is determination and the 
second is origination and genesis. 
and those before you, 

If it is said that if they admit that He created them, they must also 
admit that He created others, the answer is that the words are 
notification and reminding so that it will be more extensive in 
warning. He reminds them about those before them so that they will 
know that the One who made those before them die, having created 
them, will also make them die. They should reflect on the 
circumstances of those before them and how they died. They know 
that they will be tested as those others were tested. Allah knows best. 
and hopefully you will be godfearing. 

This is clearly connected to ‘worship your Lord, not to ‘created you’ 
because if Allah created someone for Hell, He obviously did not 
create him to be godfearing. 

There are three interpretations of the term /a‘alla (hopefully). The 
first is its usual meaning of hope and anticipation. Such qualities are 
within the scope of human beings. It is as if He were saying: ‘Do that 
with the hope and desire that you will be godfearing.’ This is the 
position of Sibuwayh and leading grammarians. The second is that 
Arabs often use the term to mean ‘in order to’ and so that it would 
mean ‘in order for you to be godfearing’. At-‘Tabari says this. The 
third is that it means to bring a thing within reach. It is as if He were 
saying, ‘Do that because by accepting Allah’s command you will 
have protection from the Fire.’ 
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22 It is He who made the earth a couch for you and the 
sky a dome. He sends down water from the sky and by it 
brings forth fruits for your provision. Do not, then, 
knowingly make others equal to Allah. 
It is He who made the earth a couch for you 

The word ‘made’ (ja‘ala) can mean create as in the aah: ‘He who 
created/appointed (ja‘ala) the darkness and the light’ (6:1) and can also 
mean ‘designate’ as in: ‘We have made (ja‘alna) it an Arabic Quran’ 
(43:3) and ‘They have assigned (ja‘alu) to Him a portion’ (43:15). 

A ‘couch’ is something on which people lie and rest. So the 
description cannot apply to mountains, wild areas and seas, because 
one of the characteristics of a couch is that it is something on which 
one reclines. The mountains, however, are described pegs, as we find 
in: ‘Have We not made the earth a flat carpet and the mountains tits pegs?’ 
(78:6-7) and other places, and the seas as something on which one 
travels to gain benefit as in: ‘the ships which sail the seas to people’s benefit’ 
(2:164) and elsewhere. 
and the sky a dome. 

The sky is to the earth like a roof is to a house Allah says elsewhere: 
‘We made the sky (sama’) a preserved and protected roof.’ (21:32). Sama’ is 
used for everything which is high and gives shade, as was mentioned 
earlier. 

He sends down water from the sky and by it brings forth fruits for 
your provision. 

The root of ma’ (water) is mawh and the waw has been changed to 
an alif by its vowelling. The words ‘and by it brings forth fruits for your 
provision’ mean that Allah produces various kinds of fruits and plants 
for us. ‘Provision’ means food for us and fodder for our animals. 
This is clear from His words: ‘We pour down plentiful water. Then split the 
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earth into furrows. Then We make grain grow in it, and grapes and herbs, and 
olwes and dates, and luxuriant gardens, and orchards and meadows, for you and 
your livestock to enjoy.” (80:25-32) We have already discussed the 
meaning of provision. If it is asked how provision can be used for 
fruits before they are owned by any owner, the reply 1s that they are 
ready to be owned and sound for use and so they constitute 
provision. 

This dyah indicates that Allah spares the human being from being 
dependent on any other creature. The Prophet # indicated this 
when he said, ‘It is better for one of you to take a rope and carry 
firewood on his back than for him to go to a man and beg from him 
who then may give to him or refuse to do so.’ Muslim transmitted it. 
All forms of work are meant by this. Anyone who makes himself 
dependent on another human being like himself out of laziness, 
hope and desire for the things of this world has taken the path of 
someone who makes another equal to Allah. 

A Sufi scholar said, ‘In this dyah Allah speaks about the path of 
poverty, which is that you make the earth your bed, the sky your 
cover, water your perfume and grass your food, and do not worship 
anyone in this world of creatures for the sake of this world. Allah 
Almighty has given you what you need without owing anything to 
anyone.’ Nawf al-Bikali said, ‘I once saw ‘Ali ibn Abi Talib go out 
and look at the stars. He asked, “Nawf, are you asleep or awake?” I 
replied, “Awake, Amir al-Mu’minin.” He said, “Blessed are those 
who make do with little of this world and desire the Next World. 
Those are the people who take the ground as a bed, its soil as a 
mattress, its water as a perfume, and the Qur’an and supplication as 
a blanket. They reject this world, taking the path of the Messiah.” 
Do not then, knowingly, make others equal to Allah. 

This means His likes and peers. A poet said: 


We praise Allah Who has no equal. 
All good is with Him and He does whatever He wills. 
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Ibn ‘Abbas said that the word ‘knowingly’ is addressed to the 
unbelievers and hypocrites. It might be asked, ‘How can they be 
described as knowing when Allah has already described them with 
the attributes of sealing, deafness and blindness?’ The answer has 
two facets. One is that ‘knowingly’ means the specific knowledge 
that Allah Almighty created creatures sent down the rain and made 
provision grow. So they know that He is their Blesser without any 
equal. The second is that the meaning is that you, in fact, have the 
strength and ability to know His concern if you were only to reflect 
and consider. Allah knows best. 

This adyah contains evidence for the command to use the evidence 
of the intellect and invalidates blind imitation. Ibn Furak said, ‘It is 
possible to apply this aah to the believers in which case it means, “O 
believer, do not apostatise and make others equal to Allah when you 
know that Allah is One.’ 
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23 If you have doubts about what We have sent down to 
Our slave, produce another surah equal to it, and call 
your witnesses, besides Allah, if you are telling the 
truth. 
If you have doubts about what We have sent down 

This refers to the Qur’an and is addressed to the idolaters who are 
being challenged by Allah. When they heard the Qur’an, they said, 
“This does not seem to us like the words of Allah. We have doubts 
about it.’ So the dah was revealed. It is connected to the previous 
dyah since in that Allah has mentioned evidence of His power and 
now gives evidence for the Prophethood of His Prophet, showing 
that what he brings is not a forgery. 
our slave 

‘Our slave’ (‘abd) is Muhammad #>. ‘bd is derived from ta‘abbud, 
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meaning abasement. A slave is so-called because he is submissive. 
Some people said that ‘“bddah is the noblest of qualities and that 
being called “abd’ is the noblest of designations, and so Allah calls 
His Prophet a slave. 

produce another surah equal to it, 

Ibn Kaysan said that this is a command which, in fact, means that 
they lack the power to do so, because Allah knew that they would be 
unable to do it. In the words ‘equal to it’ the ‘if? refers to the Qur’an 
according to the majority, while some say that it refers to the Torah 
and Gospel. Some say that ‘2’ should be read ‘him’ and refers to the 
Prophet #?, meaning “produce a mortal like him, unable to read or 
write, who is able to produce such words.” 
and call your witnesses, besides Allah, 

This means your helpers and supporters. Al-Farra’ says it means 
‘your gods’. Ibn Kaysan said, ‘If someone asks why witnesses are 
mentioned here when witnesses testify to a matter, or inform about 
the matter to which they have witnessed, yet here they are told “to 
produce a sirah”, the answer is that they are ordered to seek the help 
of their scholars and summon them to witness what they bring. So 
the aah will refute all of them and be a stronger proof.’ Mujahid 
said that it means, ‘summon people to be your witnesses,’ in other 
words to testify that you are against it. 
if you are telling the truth. 

This is regarding what you say about being able to match it, since 
they said elsewhere, ‘Jf we wanted we could say the same thing.’ (8:31) 
Truthfulness is the opposite of lying. The root meaning of szdq 
(truthfulness) is the firmness of a spear. Siddiq is someone who is 
devoted to truthfulness. Sadaqah (friendship) is derived from the same 
root and indicates truthfulness in counsel and love. 
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24 If you do not do that — and you will not do it — then 
fear the Fire whose fuel is people and stones, made 
ready for the unbelievers. 
If you do not do that — and you will not do it — 

You will not be able to produce another sirah equal to it. Some 
commentators say that the aah is about not being able to call 
witnesses. This is one of the unseen things about which the Qur’an 
reported before it could happen. Ibn Kaysan said that they were not 
telling the truth when they said that it was lies, forged, magic, poetry 
or myths of earlier peoples, as we find elsewhere in the Qur’an. 
They claimed to have knowledge but could not produce anything 
like it 
then fear the Fire whose fuel is people and stones, 

Fear and safeguard yourself against the Fire by believing the 
Prophet #} and obeying Allah. The word wagid (fuel) refers to 
firewood and wuqid is burning. The word ‘people’ is usually general, 
but its meaning here 1s particular to those who have been decreed to 
be the fuel of the Fire. May Allah protect us from it! The ‘stones’ in 
this dyah are said by Ibn Mas‘ud and al-Farra’ to be black sulphur. It 
is singled out because it has five qualities of punishment which other 
minerals do not: speed of burning, foul smell, much smoke, clinging 
strongly to bodies, and great intensity of heat when it is burned. It is 
also said that ‘stones’ means idols since Allah says elsewhere: ‘You and 
what you worship besides Allah are fuel for Hell.’ (21:98) 

This dah does not mean that only people and stones are in the 
Fire. There are indications elsewhere that the jinn and shaytans will 
be in it as well. It is a warning that the Fire is so hot that it burns 
stones as well as burning people. According to one interpretation, 
the stones are part of the punishment and the people of the Fire are 
punished with fire and stones. 

A hadith of the Prophet # says: ‘Every harmful thing will be in the 
Fire.’ This has two interpretations. One is that everyone who harms 
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others in this world will be punished by Allah in the Next World 
with the Fire. The second is that everything which harms people in 
this world — wild animals, vermin and other things — will be in the 
Fire to punish the people of the Fire. Some interpreters believe that 
this fire with stones is particular to the Fire of the unbelievers. Allah 
knows best. 

Muslim related from ‘Abbas, ‘I said, “Messenger of Allah, Abu 
Talib used to protect you and support you. Will that benefit him?” 
He replied, “Yes. I found him in the midst of the Fire and I brought 
him to a shallow part. If it were not for me, he would have been in 
the lowest level of the Fire.” 
made ready for the unbelievers. 

The literal meaning of this phrase would seem to imply that only 
the unbelievers will enter the Fire but that is not the case, as is 
mentioned in the threat to wrongdoers and in the firm hadiths about 
intercession. 

It also contains an indication of what the people who hold the true 
position say about the Fire being already created and in existence, 
which differs from innovators who state that it has not yet been 
created. Muslim reported that ‘Abdullah ibn Mas‘ud said, ‘We were 
with the Messenger of Allah #: when he heard something fall. He 
said, “Do you know what that was?” We said, “Allah and His 
Messenger know best.” He said, “It was a stone which was thrown 
into the Fire seventy years ago, and it has been falling through the 
Fire right up until now when it hit the bottom.” 

Al-Bukhari related from Abu Hurayrah that the Messenger of 
Allah # said, “The Garden and the Fire argued and the Fire said, “I 
have the tyrants and the arrogant.” The Garden said, “I have the 
weak and poor people.” Allah Almighty said to the Fire, “You are 
My punishment by which I punish whomever I will,” and He said to 
the Garden, “You are My mercy by which I show mercy to 
whomever I will. Each of you will have its fill”? Muslim also 
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transmitted that idea. The Prophet #} saw them both during the 
Eclipse prayer and in his Night Journey and entered the Garden, 
and this is irrefutable. Success is by Allah. 
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25 Give the good news to those who believe and do 
right actions that they will have Gardens with rivers 
flowing under them. When they are given fruit there as 
provision, they will say, ‘This is what we were given 
before,’ But they were only given a simulation of it. They 
will have there spouses of perfect purity and will remain 
there timelessly, for ever. 
Give the good news to those who believe 
Whenever Allah mentions the repayment of the unbelievers, He 
also mentions the repayment of the believers. Good news (bushra) 
means a report about something which produces an effect which is 
seen on the outer skin (basharah). It is usually used for joy connected 
to the news of some good occurrence but can also be used for news 
of a sorrowful or evil type. Allah says, using the same word: ‘Give him 
the news of a painful punishment.’ (45:8) 
and do right actions 
This refutes those who say that faith alone is sufficient to gain 
Divine reward, because if that had been the case, Allah would not 
have added right actions. The Garden is obtained by faith and right 
actions. It is also said that the Garden is obtained by faith and the 
different degrees in it by right actions. Allah knows best. 
that they will have Gardens. 
The ‘Gardens’ are given that name because they shade those in 
them with their trees. 
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with rivers flowing under them. 

It is related that the rivers of the Garden are not in channels, but 
flow on the surface, held in place by Divine power, flowing wherever 
its inhabitants wish. They flow under those trees. 

When they are given fruit there as provision, they will say, ‘This is 
what we were given before.’ 

‘Before’ means in this world. There are two aspects to this. One is 
that their words mean, “This is what we were promised in the world 
below,’ and the second is that they actually mean, “This is what we 
were given in the world below’ because the colour of the fruits they 
receive there resembles the colour of the fruits of this world. But 
when they eat it, they find the taste different. It is said that ‘before’ 
refers to earlier during their time in the Garden because they were 
given provision there and then later are given more provision. They 
are given food and fruit at the beginning of the day and eat it and 
then, when they are given it at the end of the day, they say this, but 
then they find that the taste 1s different. 

But they were only given a simulation of it. 

This means that it is similar in appearance but differs in taste. Ibn 
‘Abbas, Mujahid, al-Hasan and others said that. ‘Ikrimah said that it 
resembles the fruit of this world but differs from it in almost every 
way. Ibn ‘Abbas said, “This is an expression of wonderment. There is 
nothing of this world which is in the Garden except the names of 
things. So it is as if they wonder when they see the excellence of the 
fruit and its great size.’ Qatadah said that all of it is the best and 
there is nothing inferior in it, unlike fruits in this world. 

They will have there spouses of perfect purity 

‘Spouse’ in Arabic can refer to husband or wife. ‘Purity’ means 
that they are free of menstruation, phlegm and all human impurities. 
Mujahid said that they do not urinate, defecate, give birth, 
menstruate, ejaculate or expectorate. 


and will remain there timelessly, for ever. 
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Remaining timelessly, forever (khuliid) means staying for time 
without end, from which comes ‘the Garden of Eternity’. It is used 
metaphorically for something which is of extremely long duration. 
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26 Allah is not ashamed to make an example of a gnat or 
of an even smaller thing. As for those who believe, they 
know it is the truth from their Lord. But as for those who 

disbelieve, they say, ‘What does Allah mean by this 
example?’ He misguides many by it and guides many by 
it. But He only misguides the deviators. 
Allah is not ashamed to make an example of a gnat 

Ibn ‘Abbas said, ‘When Allah Almighty made the two earlier 
metaphors for the hypocrites (2:17 and 2:19), people said. “Allah is 
too high and exalted to make metaphors.” Therefore Allah revealed 
this dyah.’ 

In the transmission of ‘Ata’ from Ibn ‘Abbas we find: ‘When Allah 
mentioned the gods of the idolaters, and said: “Jf a fly steals something 
Jrom them, they cannot get it back,” (22:73), and He mentioned the 
stratagems of their gods and compared them to a spider’s web (cf. 
29:41), they said, “Do you see that Allah mentions flies and spiders 
in the Qur’an He revealed to Muhammad? How can He possibly do 
that?” So Allah revealed this.’ Al-Hasan and Qatadah said that 
when Allah mentioned flies and the spider in the Book, the Jews 
laughed and said, “This has got nothing to do with Divine 
Revelation,’ and so Allah revealed this ayah. 

Commentators disagree on the meaning of the word ‘yastahyi’ 
(ashamed) in this dyah. It is said that it means, ‘does not fear,’ which 
at-Tabari prefers. Others say that it means, ‘does not fail to’ or ‘does 
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not refuse to’. The root means to withdraw from doing a thing and 
refuse to do it out of fear of the occurrence of something ugly. This is 
impossible for Allah. In Sahih Muslim, Umm Salamah mentioned 
that Umm Sulaym came to the Prophet } and said, ‘Messenger of 
Allah, Allah is not ashamed of the truth, meaning that He 
commanded people not to be to embarrassed to ask about it. 

or of an even smaller thing. 

‘Wa ma fawgaha (lit. ‘what is above it’) means linguistically — and 
Allah knows best — what is smaller than it. Qatadah and Ibn Jurayy, 
however, said that it means what is larger. 
they know it is the truth from their Lord. 

The pronoun ‘it’ refers to the example, meaning that the example 
is the truth and the truth is the opposite of the false. 
they say, ‘What does Allah mean by this example?’ 

This is not really a question; they are just denying it. 

He misguides many by it and guides many by it. 

It is said that these are the words of the unbelievers, who say, ‘What 
does Allah means by this example by which people are divided 
between guidance and misguidance?’ It is also said that it is a reply 
from Allah Almighty and this interpretation is more likely because 
they affirm that guidance is from Him. In this case it is: ‘Say: “He 
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misguides many by it and guides many by it,”’ meaning He gives 
success to some and disappoints others. This is a refutation of the 
position of the Mu‘tazilites and others who say that Allah did not 
create misguidance or guidance. They said that the meaning of 
‘misguides many’ is only descriptive, in other words He describes 
such a person as being misguided because in reality Allah Himself 
does not misguide anyone. ‘This understanding is in fact an example 
of their misguidance, differs from the statements of the 
commentators and is linguistically improbable. 
But He only misguides the deviators. 

He does not misguide anyone except the deviators whom He 
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already knew He would not guide. Nawf al-Bikali says, “Uzayr said, 
when speaking to his Lord, “My God, You create creatures and then 
misguide whomever You wish and guide whomever You wish?” A 
voice said, “‘Uzayr, turn from this! You should turn from this or I 
will remove your Prophethood from you. I will not be asked about 
what I do but they will be asked.” 

The basic meaning of ‘dalal’ (misguidance) is disintegration. It 1s 
used when milk is dispersed in water and Allah says, using that 
meaning of the word: ‘When we have been absorbed into the earth.’ (32:10). 
The root of ‘fisq’ (deviation) is to come out from something and it is 
used, for instance, to describe a date-stone coming out of its skin and 
a mouse leaving its hole. In a hadith we find, ‘Five animals are all 
deviant (fawdsiq) and can be killed in the Haram and out of it: 
snakes, crows, mice, rabid dogs and kites.’ ‘A’ishah related it in 
Muslim. One variant has scorpions instead of snakes. ‘The Prophet 
«> used the word /isq for them because of the harm they do. When a 
man is fasiqg he is impious. In the usage in the Shari‘ah, someone 
who 1s fasig has ceased to obey Allah. It is used both for those who 
do so in disbelief and those who do so in disobeying Allah. 
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27 Those who break Allah’s contract after it has been 
agreed, and sever what Allah has commanded to be 
joined, and cause corruption on the earth, it is they who 
are the lost. 
Those who break Allah’s contract 
‘Those’ refers back to the ‘deviators’ in the previous dyah. The 

word used here for ‘break’ (nagada) means to nullify what has been 
concluded of a marriage contract, treaty or other agreement. Naqada 
means unravelled when applied to a rope and munaqadah, when used 
in respect of words, means that they contradict one another. 
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People disagree about the nature of the ‘contract’ alluded to here. 
It is said that it is the one which Allah made with all the descendants 
of Adam when He brought them forth from his loins. (cf. 7:172) It is 
said that it is Allah’s directive to His creatures, commanding them to 
obey His commands and forbidding them to disobey Him. This is 
found in His Books, revealed on the tongues of all His Messengers. 
‘Breaking it’ is to abandon acting by it. It is said that the clear 
evidence of His Oneness in the heavens and the earth constitutes the 
contract and breaking it is not grasping it. It is also said that it is 
Allah’s contract with those given the previous Books to make the 
Prophethood of Muhammad > clear and not to conceal it. In this 
case, the dyah 1s about the People of the Book. Abu Ishaq az-Zajjaj 
said, “The contract is the one He made with the Prophets and those 
who follow them not to reject the Prophet #3.’ The evidence for that 
is found in: ‘When Allah made a covenant with the Prophets ... undertake my 
commission that condition” (3:81) The most likely position is that the 
ayah refers to the unbelievers. 
after it has been agreed, 

The word for ‘agreed’ (mzthag) used here is employed when a 
contract has been confirmed by oath. It implies firmness in the 
strength of the contract. 
and sever what Allah has commanded to be joined, 

Scholars disagree about what Allah has commanded to be joined. 
It is said that it means to maintain the ties of kinship. It is said that 
He commanded that words must be joined to action and their 
severing 1s by speaking without acting. It is said that the ‘joming’ 
refers to Allah’s command to affirm all His Prophets but they 
severed this by affirming some of them and denying others. It is said 
that it refers to the din of Allah and His worship on earth, 
establishing His laws and observing the limits He has imposed. It 1s 
general, in that case, to everything that Allah Almighty commanded 
be joined. This is the statement of the majority. Kinship is, of course, 
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a part of that. 
and cause corruption on the earth 

This refers to the fact that they worship other than Allah Almighty 
and commit injustice in what they do in order to fulfill their lower 
appetites. This is extreme corruption. 
it is they who are the lost. 

They have lost their fortunes and their honour. This is misguidance 
and destruction. One who 1s lost will find he has lost himself and his 
family on the Day of Rising and will be denied a place in the 
Garden. 

This dyah directs people to be trustworthy in their contracts and to 
hold to that. It is not permitted to break any permissible contract to 
which you commit yourself, whether it is with a Muslim or anyone 
else, since Allah Almighty censured those who break their contracts. 
He says: ‘Fulfil your contracts’ (5:1), and He said to His Prophet @: ‘Tf 

you fear treachery on the part of a people, then revoke your treaty with them 
mutually.’ (8:58). He forbade treachery and that is nothing other than 
the breaking of a contract, as will be made clear in its proper place. 
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28 How can you reject Allah, when you were dead and 
then He gave you life, then He will make you die and 
then give you life again, then you will be returned to 
Him? 
How can you reject Allah 
This question conveys amazement. It is extraordinary how anyone 
can disbelieve when the proof has been established. If it is asked how 
this can be addressed to the People of the Book when they have 
belief, the answer is that, although they have not rejected Allah, they 
did not affirm the Prophethood of Muhammad > and accept what 
he brought. So then they associated something else with Allah 
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because they did not acknowledge that the Qur’an was from Him. 
Anyone who asserts that the Qur’an is the words of a mortal has 
associated something else with Allah and therefore broken his 
contract. It is said that the rebuke means: ‘How can you be 
ungrateful for His blessings to you and reject His power to do this?’ 
Al-Wasiti said that this is used to rebuke them because dead things 
and inanimate things cannot contend with their Maker in any way 
at all. Dispute only issues from bodies which possess a ih. 

and then give you life again, 

There is disagreement among the people of interpretation on the 
order of these two deaths and lives and how many deaths and lives a 
human being has. Ibn ‘Abbas and Ibn Mas‘ud said that it means that 
you were dead and non-existent before you were created and then 
He gave you life by creating you. Then He will make you die when 
your term comes to an end. Then He will bring you to life on the 
Day of Rising. Ibn ‘Atiyyah said, “This is what is meant by the aah. 
It is a position which the unbelievers must hold since they 
acknowledge their life and previous non-existence. When the selves 
of the unbelievers concede that they were dead and non-existent and 
are now alive in this world, the fact that they will be made to die 
should make them more open to the possibility of another 
revivification. Yet they still deny that it has any valid relevance to 
them.’ 

Someone else said, ‘According to this interpretation, the life in the 
grave has the same judgment as the life of this world.’ It is also said 
that it means that you were dead in the loins of Adam and then 
Allah brought you out from him like atoms and then He made you 
die the death of this world and then He will resurrect you. 

Another interpretation is that it means that you were dead as 
sperm in the loins of a man and the womb of a woman and then He 
took you out of the womb and gave you life. ‘Then He will make you 
die after that in this life and give you life in the grave for the 


135 


questioning. Then He will make you die in the grave and then give 
you the life of the resurrection for the Gathering, which is the life 
after which there is no more death. According to this interpretation, 
there are three deaths and three lives. If they were dead in Adam’s 
loins and He brought them out from his back and made them testify 
before they were sperm in the loins of men and wombs of women, 
then there are four deaths and four lives. 

It is even said that Allah Almighty brought them into existence 
before He created Adam, in a dust-like form, and then made them 
die. According to this, there are five deaths and five lives. There is a 
sixth death for the rebels of the Community of Muhammad & when 
they enter the Fire, based on the hadith of Abu Sa‘id al-Khudri in 
which the Messenger of Allah #} stated, ‘As for the true people of the 
Fire, who are its eternal inhabitants, they do not die in it nor live. 
The Fire, however, will smite some people for their wrong actions 
and Allah will make them die until they are coals. Then He will 
grant intercession on their behalf and they will be brought out group 
by group. They will be scattered by the rivers of the Garden and it 
will be said to the people of the Garden, “Pour water on them.” And 
they will grow like seeds which are carried by a flood.’ A man of the 
people remarked, ‘It seems as if the Messenger of Allah #} must 
have grazed sheep in the desert!’ Muslim transmitted it. 

Then He will make you die 

These words indicate a real death because they are stressed by the 
use of the verbal noun. That is to honour them. It is said that it is 
permitted for the words ‘make you die’ to be a metaphor about their 
being absent from its pains by sleep and not a real death. The first is 
sounder. Grammarians agree that, when a verb is intensified by a 
verbal noun, it is not a metaphor, but indicates a reality, as when 
Allah says: ‘Allah spoke directly to Misa.’ (4:164). It is said that the 
meaning of ‘you were dead’ means you were obscure and then He 
brought you to life by making you mentioned and honoured by this 
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din and the Prophet who came to you. Then He will make you die 
and your fame will die and then He will bring you to life for the 
resurrection. 

Then you will be returned to Him. 

You will be returned to His punishment on account of your 
disbelief. It is said it is to return to life and to the questioning as the 
Almighty says: ‘As We originated the first creation, so We will regenerate tt.’ 
(21:104). So their return is like their beginning. Most recite ‘tuyja ‘tina’ 
while Yahya ibn Ya‘mar, Ibn Abi Ishaq, Mujahid, Ibn Muhaysin and 
Salam ibn Ya‘qub recite ‘tay ‘tina’. 
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29 It is He who created everything on the earth for you 
and then directed His attention up to heaven and 
arranged it into seven regular heavens. He has 
knowledge of all things. 

It is He who created everything on the earth for you 

‘Created’ means originated and brought into existence after non- 
existence. All of this was created for our sake. The word ‘everything 
means that all of the earth’s blessings are for us. It is said that this 
fact indicates the Divine Unity and demands reflection on our part. 

Those who say that the basic position, in respect of things which 
are useful, is that they are all permissible use this dah and those like 
it as evidence. Another example is: ‘He has made everything in the heavens 
and everything on the earth subservient to you.’ (45:13) This applies until 
there is specific evidence that something is forbidden. The holders of 
this view support this by saying that tasty foods were created while it 
was possible that they would not be created. They were not created 
to no purpose and so they must have a use. ‘That cannot be for Allah 
because He has no need of anything and so they must be for our 
benefit. That benefit consists either in our enjoying them, or in our 
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avoiding them because they are a test for us, or in our reflecting on 
them. Those things can only come about through our tasting them 
and therefore they must be permissible. 

This is unsound reasoning because we cannot accept as true the 
proposition that something, which is not created to give benefit, is of 
no purpose. Allah created things as they are and the principle of 
bringing benefit is not compulsory for Him. He is the only One 
Who can make things compulsory. So we cannot require the 
imposition of some benefit as such people claim, nor can we state 
that some of those benefits can only be obtained by means of taste. 
Other matters can also be deduced from foods, as is done by 
biologists. Another objection to their position is found in the case of 
substances which are feared to be lethal poisons. So those who 
espouse this position are countered by those people who forbid 
certain things. Others do not come down on either side, saying that 
there is no action about which we know either good or bad but that 
it is possible for it to be good in itself without that being specified 
before the Shari‘ah came and therefore its ruling had to wait for the 
arrival of the Shari‘ah. These are three statements made by the 
Muttazilites. 

Abu-l-Hasan [al-Ash‘ari] and his adherents, most Malikis and as- 
Sayarifi say that one suspends judgment about this question. That 
means that there is no judgment about the thing in that case and 
that the Shart‘ah will judge whatever it wishes when it comes. The 
intellect cannot judge something to be obligatory or not. Its portion 
in the matter is simply to recognise matters for what they are. 

The sound meaning of ‘created everything on the earth for you’ 1s that it 
means that it is food for reflection. That is indicated by the lessons 
which precede and follow it: giving life, making die, creation, 
direction to the heaven and arranging it. The One who does such 
things does not lack the power to bring you back to life again. 

It is said that the meaning of ‘for you’ is ‘all for your use’. What is 
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meant by it is ‘for you to reflect upon’ because of what we 
mentioned. If one were to ask what the benefit of reflecting on 
scorpions and snakes is, we reply that by means of harmful things a 
person is reminded of the punishments which Allah has prepared for 
the believers in the Fire, and that induces him to believe and 
abandon disobedience. This is the greatest consideration. Ibn ‘Arabi 
said, “There is nothing in this phrase which involves prohibition, 
permission or suspension of judgment. This dah is evidence and 
clarification of Allah’s Oneness.’ 

Those with a firm grasp of meanings say about ‘Jt 7s He Who created 
everything on the earth for you’ that it implies that people should use these 
things to strengthen their obedience to Allah and not use them in 
ways that involve disobedience. Abu “‘Uthman said, ‘He gave it all to 
you and subjected it to you as proof of the vastness of His generosity 
and so that you would have confidence in the generous gifts He has 
guaranteed to you in the Hereafter. But do not allow His great 
kindness to lead you to be content with few actions simply because 
He showed you immense blessings before any action on your part. 
That is tawhid.’ 

‘Umar said that a man came to the Messenger of Allah # and 
asked him to give to him. The Messenger of Allah > said, ‘I do not 
have anything, but buy in my name and when something comes to 
me, we will pay it.’ ‘Umar said to him, ‘You give something when 
you have something to give! Allah has not obliged you to do what 
you are unable to do.’ The Prophet # disliked what ‘Umar said. 
Then a man of the Ansar said, ‘Messenger of Allah! Spend and do 
not fear diminution from the Master of the Throne!’ ‘The Messenger 
of Allah # smiled and joy could be seen in his face at the words of 
the Ansari. Then the Messenger of Allah & said, “That is what I am 
commanded to do.’ 

Our scholars say that fear of diminution is having a bad opinion of 
Allah because Allah Almighty created the earth and what is in it for 
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the sons of Adam, quoting the phrase, ‘He created everything on the earth 
Jor you.’ All these things are subjected to the human being absolutely 
as evidence against him so that he will be Allah’s slave as he was 
created to be. When the slave has a good opinion of Allah, he does 
not fear diminution because he knows that Allah will replace it. 
‘Anything you expend will be replaced by Him. He is the Best of Providers,’ 
(34:39) and: “My Lord is Rich Beyond Need, Generous.’ (27:40) The 
Messenger of Allah #} said, ‘Allah Almighty said, “My mercy 
precedes My anger. Son of Adam, spend and I will spend on you.” 
The right hand of Allah is full and pouring forth, not decreased by 
any of the night or day.’ The Messenger of Allah # also said, “There 
is no day which dawns on the slaves of Allah without two angels 
descending and one of them saying, “O Allah, refund those who give 
money” and the other saying, “O Allah, ruin those who withhold it.” 
The same happens in the evening.’ This is all sound and related by 
the Imamas, praise be to Allah. 

If someone has an illuminated breast and knows that his Lord is 
wealthy and generous, he spends and does not fear diminution. That 
is how it is with someone whose appetites are dead to this world and 
is content with a little nourishment to keep him alive and whose 
desires for himself are cut off. This person gives in both wealth and 
constriction and does not fear diminution. The person who relies on 
himself fears diminution. When he gives today and has a desire for 
something tomorrow, he fears that he will not get it tomorrow and 
the business of the expenses of the day worry him because of fear of 
diminution. 

Muslim reported that Asma’ bint Abi Bakr said, “Che Messenger of 
Allah & told me, “Spend (or give out or expend) and do not hold 
back, or Allah will hold back from you. Do not refuse to spend your 
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surplus or Allah will deny you His.”’ An-Nasa’1 reported that 
‘A’ishah said, ‘Once a beggar came to me while the Messenger of 


Allah # was with me and I gave instructions for something to be 
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given to him and then summoned him and looked at him. The 
Messenger of Allah & said, “Do you want nothing to enter or leave 
your house except with your knowledge.” “Yes,” I replied. He said, 
“Do not worry, ‘A’ishah. Do not hold back, or Allah will hold back 
from you.” 

and then directed His attention up to heaven 

In His words ‘then directed’, the word ‘then’ is simply a narrative aid 
and does not imply any time sequence in the matters referred to. 
Linguistically the word ‘directed’ (stawa’) means to ascend to and be 
on top of something, as in: ‘When you and those with you settled in the 
ship.’ (23:28). It is used for the sky over your head and the birds over 
your head. 

This dah is one of those which are considered problematic. 
Regarding it and others of a similar nature people take three views. 
One of them is that we should read it and believe in it and not try to 
explain it, which is the position of most of the Imams. An example of 
this attitude is what is related from Malik when a man asked him 
about the words of Allah: “The All-Merciful was established firmly on the 
throne.’ (20:5) Malik said, “The meaning of zstawd (established firmly) 
is not unknown but the how of it is not intelligible; belief in it is 
mandatory; and asking about it is an innovation. [ think you are an 
evil man!’ Others say that we should read it and understand it 
literally. This is the position of the anthropomorphists. Yet others say 
that we should read it and interpret it metaphorically and cannot 
take it literally. 

Al-Farra’ said about this dyah, ‘Istawa in Arabic has two usual 
meanings. One refers to people reaching full maturity. The second is 
being free from crookedness. A third possibility is someone directing 
himself to something. This is its meaning in this dyah and Allah 
knows best.’ Ibn ‘Abbas said that zstawad here means to ascend. All 
these things are possible in Arabic. Abu Bakr Ahmad ibn ‘Ali ibn al- 
Husayn al-Bayhaqi said that it is sound for zstawd to mean to direct 
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oneself because here directing Himself is to aim for creating heaven 
and aiming for something is a question of will. That is permitted in 
respect of the Attributes of Allah Almighty. So ‘then’ is connected to 
creation, not will. What is related from Ibn ‘Abbas is taken from the 
commentary of al-Kalbi who is weak. Sufyan ibn “‘Uyaynah said that 
it means ‘to aim for it’, in other words its creation. This is one view. 
It is said that the meaning of the word is without limitation or 
definition, as at-Tabari preferred. Abu-l-‘Aliyah ar-Riyahi said, ‘It 
means “to rise”.’ Al-Bayhaqi said, ‘Allah knows best, but what is 
meant by that is its elevation. It is the vapour of the water from 
which the sky was created.’ It is said that ‘mustawa’ means smoke. 
Ibn Atiyyah said that the words do not accept that interpretation. It 
is said that it means to take control, and Ibn Atiyyah said that this 
comes from His words: “The All-Merciful was established firmly on the 
throne.’ (20:5) 

It would appear from this aah, if you take the word ‘then’ as 
having a temporally sequential meaning, that Allah created the earth 
before the heavens whereas in Swrat an-Nazi‘at (79) He describes the 
heavens being created before the earth. This was the position of 
Qatadah: heaven was created first. At-Tabari related it from him. 
Mujahid and other commentators say that Allah dried the water on 
which His Throne rested and turned it into the earth and made 
smoke rise from it and made heaven. Thus earth was created before 
heaven. I believe that what Qatadah said is sound, Allah willing: that 
Allah first created the smoke of heaven and then created the earth 
and directed Himself to heaven, which was smoke and arranged it 
and then He smoothed out the earth. 

Part of what indicates that smoke was created before the earth 1s 
what is related by as-Suddi from Abu Malik from Abu Salih from 
Ibn ‘Abbas, and from Murrah al-Hamdani from Ibn Mas‘ud and 
some Companions about this dyah: the Throne of Allah Almighty 
was on the water and He did not create anything before water. 
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When He desired to bring about creation, He produced smoke from 
the water and it rose above it and was high above it (sama) and so He 
called it heaven (sama’). Then He dried the water and made it earth 
and then split it up made it into seven earths over two days, Sunday 
and Monday. The earth was placed on the Fish which is the in 
which Allah mentioned in the Qur’an in al-Qalam. The fish was in 
the water and the water was on a stone. The stone was on the back 
of an angel and the angel was on a large stone. The stone, which is 
the one Luqman mentioned, was in the wind, neither in heaven nor 
on earth. The fish moved and was agitated and so the earth quaked. 
So He sent down mountains on it and it became firm. The 
mountains vaunt themselves over the earth. ‘That is His words: ‘He 
cast firmly embedded mountains on the earth so it would not move under you.’ 
(16:15) 

He created the mountains and the provision and trees and its 
inhabitants and what it needs over two days, ‘Tuesday and 
Wednesday. ‘That is when He says: ‘Say: “Do you reject Him Who created 
the earth in two days, and make others equal to Him? That is the Lord of all the 
worlds.” He placed firmly embedded mountains on it, towering over it, and 
blessed it and measured out tts nourishment in ut, laid down for those who seek tt 
— all in four days.’ (41:9-10) That is the answer for someone who asks. 
“Then He turned to heaven when it was smoke’. That smoke came from the 
respiration of water. He made it one heaven. Then He split it open 
and made it seven heavens in two days, Thursday and Friday. It is 
called ‘Jumu‘ah’ because in it the creation of the heavens and earth 
were combined.’ ‘He revealed, in every heaven, its own mandate.’ (41:12) 

Then in every heaven He created the angels and creatures in it of 
vapour and mountains of hail and what is not known. Then He 
adorned the lower heaven with stars and made them an adornment 
and protection from shaytans. When he finished creating what He 
wished, He settled on the Throne. That is: Tt 7s He Who created the 
heavens and the earth n six days’ (57:1) and: ‘they were sewn together and then 
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We unstitched them.’ (21:30) 

Waki‘ mentioned from Abu Zabyan that Ibn ‘Abbas said, “The first 
thing that Allah Almighty created was the Pen. “Write,” He told it. 
It said, “Lord, what shall I write?” He said, “Write the Decree.” So 
it wrote what would be on the day until the coming of the Final 
Hour. Then He created the Nun and flattened the earth on it and 
made it firm with the mountains. The mountains will vaunt 
themselves over the earth until the Day of Rising.’ One variant states 
that He created the earth before elevating the vapour of the water, 
which is the smoke, differing from the first variant. The views about 
this differ and there is scope for independent judgment regarding it. 

The basic element of the creation of all things is water as is 
reported by Ibn Majah and Abu Hatim al-Busti from Abu 
Hurayrah. He said to the Messenger of Allah #, ‘When | see you 
my self is happy and my eye delighted. Tell me about the origin of all 
things.’ He replied, ‘All things were created from water.’ He asked, 
‘Tell me about something by virtue of which, I will enter the 
Garden.’ He said, ‘Feed people, extend the greeting, maintain ties 
with your kin, and stand in prayer at night when people are asleep, 
and you will enter the Garden in peace.’ 

Ibn ‘Abbas said that the Messenger of Allah # said, “The first 
thing that Allah created was the Pen and He commanded it to write 
down all that would be.’ Al-Bayhaqi said, ‘Allah knows best, but he 
meant that the first thing that Allah created after water, wind and 
the Throne was the Pen.’ Tawus said that a man came to ‘Abdullah 
ibn ‘Amr ibn al-‘As and asked ‘What was creation created from?’ He 
said, ‘From water, fire, darkness, wind and earth.’ The man asked, 
‘And from what were these created?’ He replied, ‘I do not know.’ 
Then the man went to ‘Abdullah ibn az-Zubayr and asked him and 
he gave the same answer as ‘Abdullah ibn ‘Amr. Then he went to 
‘Abdullah ibn ‘Abbas and he answered the same. When he asked the 
second question, Ibn ‘Abbas recited: ‘He has made everything in the 
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heavens and everything on the earth subservient to you.’ (45:13) The man said, 
“This could only come from a man of the people of the House of the 
Prophet!’ Al-Bayhaqi said, ‘He means that it is the source of all in its 
creation and origination. He created water first, or water and 
whatever He willed of His creation, not from a root or prior model. 
Then He made it the root for what He created afterwards. He is the 
Originator and He is the Creator. There is no god but Him and no 
Creator but Him. Glory be to Him! He is Mighty and Exalted!’ 

and arranged it into seven regular heavens. 

Allah mentions seven heavens but does not give a clear number of 
earths in the Revelation. The only possible reference to seven earths 
is found in His words: ‘and of the earth the same number (mithlahunna)’ 
(65:12). There is disagreement about the meaning of that but it 1s 
said that it is referring to their number (literally ‘their like’), and the 
number is also used in several hadiths reference to the number of 
earths. ‘Their quality and description varies, as it is said that ‘the 
same number’ can mean ‘the same density’. It is said that there are 
seven heavens, but they are not unstitched. Ad-Dawudi said that. 
The first is the sound view: there are seven heavens. Muslim related 
that Sa‘id ibn Zayd said that he heard the Messenger of Allah & say, 
‘If someone takes a span of land unjustly, his neck will be encircled 
with it through the seven earths.’ ‘A’ishah has something similar as 
does Abu Hurayrah. An-Nasa’l related from Abt Sa‘id al-Khudri 
that the Messenger of Allah # said, ‘Musa said, “Lord, teach me 
something by which I can remember you and by which I can pray to 
you.” He said, “Musa, say: “There is no god but Allah.” Musa said, 
“Lord, all of Your slaves say that.” He said, “Say: “There is no god 
but Allah.” He said, “There is no god but You. I want something 
especially for me.” He said, “Musa, if the seven heavens and their 
inhabitants other than Me, and the seven earths, were put in one 
pan, and “There is no god but Allah’ in the other pan, “There is no 
god but Allah’ would outweigh them.” 
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At-Tirmidhi related that Abu Hurayrah said, “Once while the 
Prophet of Allah #} and his Companions were sitting, clouds came 
over them, and the Prophet of Allah # asked, “Do you know what 
this is?” “Allah and His Messenger know best,” they answered. He 
said, “These are the clouds. ‘These are the water-bearers of the earth 
which Allah drives to people who are not grateful to Him and do not 
call on Him.” He asked, “Do you know what is above you?” “Allah 
and His Messenger know best,” they answered. He said, “It is the 
firmament, a protected ceiling and waves that are held back.” Then 
he asked, “Do you know what is between you and it?” “Allah and 
His Messenger know best,” they answered. He said, “Between you 
and it is the distance of five hundred years.” Then he asked, “Do 
you know what is above that?” “Allah and His Messenger know 
best,” they replied. He said, “Above that are two heavens with a 
distance of five hundred years between them.” He continued in that 
manner until he had mentioned seven heavens, the distance between 
every two heavens being like that which is between heaven and 
earth. Then he asked, “Do you know what is above that?” “Allah 
and His Messenger know best,” was the reply. He said, “Above that 
is the Throne and the distance between it and the [final] heaven is 
like what is between a pair of heavens.” Then he asked, “Do you 
know what is below you?” “Allah and His Messenger know best,” 
they answered. He said, “It is the earth.” ‘Then he asked, “Do you 
know what is under that?” They replied, “Allah and His Messenger 
know best.” He said, “Under that is another earth, and the distance 
between them 1s five hundred years,” and he continued until he had 
counted seven earths with a distance of five hundred years between 
each two. Then he said, “By the One Who has the soul of 
Muhammad in His hand, if you were to drop a rope to the lowest 
earth, it would fall on Allah.” Then he recited: “He is the First and the 
Last, the Outward and the Inward. He has knowledge of all things.” (57:3) 
Abia ‘Isa said, “The fact that the Prophet & recited this aah 


146 


indicates that it means “it would fall in the knowledge, power and 
authority of Allah. He is on His Throne as He described in His 
Book.” It is a ghartb hadith. Al-Hasan did not hear directly from Abu 
Hurayrah. 

There are many reports about there being seven earths. We have 
mentioned enough that about that. 
He has knowledge of all things. 

He has knowledge of all He created. Since He created things, He 
must know them. He says: ‘Does He who created not then know?’ (67:14). 
He knows all known things with timeless pre-eternal knowledge 
which He alone possesses. He has described Himself with knowledge 
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30 When your Lord said to the angels, ‘Il am putting a 
caliph on the earth,’ they said, ‘Why put on it one who 
will cause corruption on it and shed blood when we 
glorify You with praise and proclaim Your purity?’ He 
said, ‘I know what you do not know.’ 
When your Lord said to the angels, 

It is possible that there is an elided word here in which case the 
meaning would be, ‘Remember when ...’ It is also said that it goes 
back to His words: ‘Worship your Lord who created you’ (2:21), in which 
case the meaning would be: ‘When the One who created you said to 
the angels.’ 

The fact that Allah addressed the angels indicates that they existed 
and understood. He addressed them not to consult them or to ask 
for their opinion but simply to inform them. This is the case with 
Allah’s commands and prohibitions. The ‘Lord’ is the Master, 
Controller, the One Who puts right and compels. The singular of 
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‘angels’ (mala’ikah) is malak. 
lam putting a caliph on the earth,’ 

‘Putting’ in this context means ‘creating’ as at-Tabari said. The 
‘earth’ means Makkah. The Prophet #} said, “The earth was 
smoothed out from Makkah,’ which is why it is called ‘the Mother of 
Cities’. Ahalzfah (caliph) has the form of an active participle, meaning 
‘the one who replaced the angels before him on the earth’, or other 
than the angels, according to what has been reported. It is also 
possible that it is in the passive mode, in which case it means 
someone who is sent as a representative. 

According to Ibn ‘Abbas, Ibn Mas‘ud and all the people of 
interpretation, the caliph is Adam &.. He was the caliph of Allah in 
carrying out His commands and prohibitions because he was the 
first Messenger to the earth as we find in the hadith of Abu Dharr. 
He said, ‘I asked, “Messenger of Allah, was he a Prophet and a 
Messenger?” “Yes,” he answered.’ If it were to be asked to whom 
was he a Messenger when there was no one on earth, the answer is 
that he was a Messenger to his children. He had forty children over 
twenty pregnancies, each pregnancy having a male and a female. 
They reproduced until they became numerous as Allah says: ‘He 
created you from a single self and created its mate from it and then disseminated 
many men and women from the two of them.’ (4:1) He revealed to them the 
prohibition of carrion, blood and pork. He lived for 930 years 
according to the Torah. Wahb ibn Munabbih related that he lived 
for a thousand years. Allah knows best. 

This aah is sound evidence for having a leader and a caliph who is 
obeyed so that he will be a focus for the cohesion of society and the 
rulings of the caliphate will carried out. None of the Imams of the 
Community disagree about the obligatory nature of having such a 
leader, except for what is related from al-Asamm (lit. the Deaf), who 
lived up to the meaning of his name and was indeed deaf to the 
Shari‘ah, and those who take his position who say that the caliphate 
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is merely permitted rather than mandatory if the Community 
undertakes all their obligations on their own without the need for a 
ruler to enforce them. Our evidence is found in the words of Allah 
Almighty: ‘J am putting a caliph on the earth’ as well as other ayahs 
(38:26, 24:55) 


The Companions agreed to make Abu Bakr caliph after the 
disagreement about the selection which took place between the 
Muhajirun and the Ansar in the veranda of the Banu Sa‘idah. The 
Ansar said, ‘We will have a leader and you will have a leader.’ Abu 
Bakr, ‘Umar and the Muhajirun dissuaded them from that, telling 
them, “Che Arabs will only take their din from this tribe of Quraysh,’ 
and so the Ansar retracted and obeyed Quraysh. If it had been a 
definite obligation that the ruler had to be from Quraysh, there 
would have been no point in the argument and debate which took 
place. It would have been said, “The obligation for appointing the 
leader does not have to be from Quraysh or anyone else, so why are 
you arguing with us by a pointless issue that is not mandatory?’ 
When Abu Bakr died, he delegated the office of caliph to ‘Umar and 
no one claimed that it was not mandatory. That indicates that it is 
mandatory and that it is one of the pillars of the din which support 
the Muslims. Praise be to Allah, the Lord of the worlds. 

The Rafidite Shi‘ites say that the appointment of a leader should 
be based on logic. Obedience then follows what is logically decided. 
Recognition of the leader is achieved by obedience rather than logic. 
This is false because logic does not make something mandatory or 
forbidden, or ugly or good. It is confirmed that it is mandatory by 
the Shart‘ah, not by logic. This is clear. 

If one were to accept that the means to the mandatory nature of 
leadership (¢mdamah) is obedience, then tell us whether obedience is 
obliged by designation (nass) about the leader (imam) from the 


Messenger #, or from the choice of the people who make binding 
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decisions of community, or by the existence of all the qualities of the 
imams in him so that when he calls on them to obey, that is 
sufficient? 

The answer is that people disagree about this topic. The 
Imamiyyah and others believe that the means by which the imam is 
known is by designation from the Messenger and that choice has 
no part in it. We believe that investigation is the path to 
acknowledging the ruler, along with the consensus of the people of 
ytthad who reach that conclusion. Those who say that the only way 
to it is by designation base that on their fundamental position that 
analogy, opinion and ythad are false and nothing at all is known by 
those means. They say that analogy is invalid, root and branch. 
Then they fall into three different groups. One group claim that the 
designation of appointment was to Abu Bakr, one group say 
al-‘Abbas, and one group that it was ‘Alt ibn Abi Talib. 

The proof of the absence and non-existence of a text of designation 
naming a specific imam is that, if the Prophet > had imposed on his 
community obedience to a particular imam so that it would not be 
possible to turn away from him to someone else, that would have 
been known since it 1s impossible to obligate the entire community 
to obey Allah in something which is unspecified and when there 1s 
no way to know that obligation. Since knowledge of who he 1s is 
mandatory, then that knowledge must come by way of multiple 
transmission which necessarily demands that it be known or 
deduced, or that it come from single reports. It is not possible for 
that to have the same authority as multiple transmission which 
demands a priori knowledge or by evidence, since if that had been 
the case, every responsible person would find in himself knowledge 
entailing obedience to that specific person and that would be part of 
the din of Allah which is obliged for him, just as every responsible 
person knows from the din of Allah what is obliged for him regarding 
the five prayers, fasting Ramadan, hajj and the like. No one knows 
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that from himself necessarily, so this claim is false. 

It is false that it is known by single reports since it is impossible for 
definitive knowledge to occur by that means. Furthermore, had it 
been mandatory to go to the transmission of the designation of an 
imam by any manner, it would be obliged to confirm the leadership 
of Abu Bakr and al-‘Abbas because each of them had people who 
transmitted a designation by text explicitly stating his imamate. 
Then since it is false for the three to be confirmed by designation at 
the same time, as we will explain, the same is true of one of them, 
since one of the three must be more entitled than the other. When 
confirmation of the designation is false because of the absence of a 
path connected to it, then choice and ytzhad are confirmed. 

If someone claims the existence of multiple transmission and 
necessary knowledge of the designation, then they must be 
confronted immediately by the demolishment of their claim through 
the designation of Abu Bakr and the numerous reports about that 
which, as a whole, take the place of a text. Then there will be no 
doubt about the determination of those other than the Imamiyyah 
in denying the designation. They are huge in number. Necessary 
knowledge does not agree on denying it by less than a tenth of those 
who oppose the Imamiyyah. If the refutation of what is necessary 
had been permitted in that way, it would be permitted for a group to 
deny Baghdad, furthest China and other things. 

Refutation will be given of hadith which the Imamiyyah use as 
evidence for the designation of ‘Ali and their position that any of the 
community who reject that designation are apostates and oppose the 
command of the Messenger out of obstinacy. One of them is his 
words >, “Those of whom I am the master (mawild), ‘Alt is his master. 
O Allah, befriend whomever befriends him and oppose whomever 
opposes him.’ They said, ‘Linguistically mawla means more entitled, 
and so when he said, “Ali is his master” with the fa’ of consequence, 
it is known that what is meant by “maza’ is that he is more entitled 


151 


and so it is clear that what is meant by that is the imamate and that 
it demands obedience.’ There are also his words to ‘Ali, ‘In relation 
to me, you are as Harun was to Musa, but there will be no Prophet 
after me.’ They said that the position of Harun is known, and he 
shared with him in being a Prophet, and ‘Ali was not that. He was 
his brother, but ‘Alt was not that. He was a khalifah and so it is 
known that what is meant by that is the caliphate. There are other 
things that they cited as evidence as will be mentioned, Allah willing. 

The first answer to the hadith is that it is not transmitted by 
multiple sources and there is disagreement about its validity. It was 
attacked by Abu Dawud as-Siistant and Abu Hatim ar-Razi. They 
deduced that it was false because the Prophet #} said, ‘Muzaynah, 
Juhaynah, Ghifar and Aslam are my mawlds rather than others and 
they have no mawla other than Allah and His Messenger.’ They said, 
‘If the first report had been as he said, then one of the two reports 
must be false.’ 

Secondly, even if this report is sound and related from someone 
trustworthy to someone trustworthy, there is nothing in it that 
indicates his imamate. Rather it indicates his excellence. That is 
because mawld means wali and so the meaning of the report is: ‘If I 
am the walt of someone, ‘Alt is his walt.’ Allah says: ‘Allah is his 
Mawla (66:4) and mawla means Protector (wali). What is meant in 
the report is to inform people that ‘Ali was the same both inwardly 
and outwardly. That is an immense virtue of ‘Ali. 

This report came for a reason, which was that Usamah and ‘Ali 
had a quarrel. ‘Ali said to Usamah, “You are my mavwila.’ He retorted, 
‘Tam not your mawila! I am the mawla of the Messenger of Allah #2!’ 
The Prophet #$ was informed about that and said, ‘If I am the 
mawla of someone, ‘Ali is his mazli.’ 

Another point is found in the Story of the Lie. ‘Ali said to the 
Prophet # about ‘A’ishah, ‘There are many women besides her.’ 
That was hard on her and the hypocrites found an opening and 
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attacked him and said that they were free of him. Then the Prophet 
“> said this to refute what they said and denied their offering to be 
free of him and attack him. That is why it is related that a group of 
the Companions said, ‘We did not recognise the hypocrites in the 
time of the Messenger of Allah # except by their hatred for ‘Ali.’ 

As for the second hadith, there is no disagreement that when he 
referred to the position of Harun in respect of Musa, the Prophet & 
did not mean the caliphate after him. There is no disagreement that 
Harun died before Musa & as will be made clear in Siirat al-Ma‘idah. 
He was not the khalifah after him: the khalifah after him was Yusha‘ 
ibn Nun. If he had meant the caliphate by what he said, he would 
have said, ‘In relation to me, you are as Yusha‘ ibn Nun was to 
Musa.’ Since he did not say that, it indicates that it was not what he 
meant. He meant: ‘I have put you in charge of my people during my 
lifetume and in my absence from my people.’ Harun was the khalifah 
of Musa over his people when he went to speak to his Lord. 

It is said that this hadith has a reason behind it, which was that 
when he went out on the Tabuk expedition, he put ‘Ali in charge of 
his family and people in Madinah. So the hypocrites spread lies 
about him and said, ‘He left him behind because he hates him.’ ‘Ali 
went out and joined the Prophet #. He said, “he hypocrites have 
said this and said that!’ He answered him, “They lied. I appointed 
you as Musa appointed Harun.’ He added, ‘Are you not content to 
be in relation to me as Harun was to Musa?’ 

If it were to be confirmed that he meant the caliphate, as they 
claim, then ‘Alt shared with others in this virtue because the Prophet 
appointed one of his Companions as khalifah in every expedition 
he made. They included: Ibn Umm Maktum, Muhammad ibn 
Maslamah and others, although this report centres on Sa‘d ibn Abi 
Waqqas and it is a single report. Abu Bakr and ‘Umar are 
mentioned in a way that is more appropriate that that. It is related 
that when the Prophet #? appointed Mu‘adh ibn Jabal to Yemen, he 
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was asked, ‘Why not send Abu Bakr and ‘Umar?’ He answered, ‘I 
cannot do without them. Their position is relation to me is that of 
hearing and sight to the head.’ He said, “hey are my two wazirs 
among the people of the earth.’ It is related that the Prophet & said, 
‘Abu Bakr and ‘Umar are in the position that Harun was to Musa’ 
This report came on its own [without a cause], and that of ‘Alt came 
because of a cause, and so it means that Abt Bakr is more entitled to 
the imamate. Allah knows best. 

There is disagreement about the method by which someone is 
made the imam. There are three ways. The first is by designation, 
and the disagreement about that has already been mentioned. That 
position was also taken by some Hanbalis, a group of the People of 
Hadith, al-Hasan al-Basri, Bakr, the son of the sister of ‘Abd al- 
Wahid and his people, and a group of Khariites. That view is that 
the Prophet #} designated Abt Bakr by indication and Abu Bakr 
designated ‘Umar. Then someone may appoint someone specific by 
designation as Abu Bakr did, or a group as ‘Umar did, which is the 
second method. Then they choose which of them should be selected 
as the Companions did in appointing ‘Uthman ibn ‘Affan. 

The third method is the consensus of the people who can appoint 
and dismiss. ‘That is that when the leader of a group in one of the 
cities of the Muslims dies and they have no leader and he did not 
appoint anyone, then the community of the people of that city, 
which is the base of the imam, undertake that themselves and agree 
about someone and are satisfied with him. All the Muslims before 
and after them in all regions must obey that leader when that leader 
is not known for impiety and corruption because it is an invitation 
which includes them to which they must respond. No one should 
absent himself from it since the establishment of two rulers entails 
division and corruption of unity. The Messenger of Allah @ said, ‘If 
the heart of a believer possesses three qualities, it will not be filled 
with rancour: sincere action for Allah, holding to the community 
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and giving good counsel to those in power.’ 

If one of the people who can appoint and dismiss does that, it is 
confirmed and his action binds others, although some people 
disagree and say that that it can only be done by a group of the 
people who can appoint and dismiss. Our evidence is that ‘Umar 
gave allegiance to Abu Bakr and none of the Companions objected 
to him doing that. It is also because it is a contract and it does not 
require a number to contract it as is the case with other contracts. 
Imam Abu-l-Ma‘ali said, ‘If a contract for leadership is made by one 
contract, it is binding, and it is not permitted to dismiss him without 
a reason or change of affairs. This is agreed upon.’ 

If someone who possesses the qualifications for leadership seizes 
the imamah and takes it by force and conquest, it is said that that 1s 
a fourth method. Sahl ibn ‘Abdullah at-Tustari was asked, ‘What is 
obliged for us in the case of a ruler who conquers our land?’ He 
answered, “Io respond to him and give him what he demands of you 
of his right, not to object to his actions nor flee from him. When he 
entrusts you with a secret concerning the din, do not disseminate it.’ 
Ibn Khuwayzimandad said, ‘If someone suited for command seizes 
it without consultation or choice and people give him allegiance, 
then allegiance to him is complete. Allah knows best.’ 

There is disagreement about having witnesses to the contract of 
leadership. Some of our people said that it does not require witnesses 
because testimony is only established by definitive hearing. Here 
there is no definitive hearing to confirm the witnessing. Some of 
them said that it requires witnesses. Those who say that argue that if 
there were no witnessing to it, that would lead to every claimant 
claiming that he had a secret contract and that would lead to 
bloodshed and civil war. Therefore it is obliged that witnessing be 
taken into account. ‘Two witnesses are enough for it. Al-Jubba’l is an 
exception to that. He said that one considers four witnesses, the 
contractor and the one contracted because ‘Umar made the Council 
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consist of six, and so that is what is indicated. Our evidence is that 
there is no disagreement between us and him that the testimony of 
two is considered. There is disagreement about a larger number. No 
evidence indicates it and so it should not be considered. 

There are eleven preconditions which a ruler (umam) must meet. 
He should be from Quraysh since the Prophet # said, “The rulers 
are from Quraysh.’ There is disagreement about this. He should be 
someone who is able to be one of the gadis of the Muslims and 
capable of ytihad so that he does not need to consult others for a 
legal decision about things that happen. This is agreed upon. The 
third is that he should possess experience, sound judgment regarding 
war, management of armies, protecting frontiers, guarding territory, 
deterring the community, enforcing retribution on those who do 
wrong and recompensing those who are wronged. He should be 
someone who is not preventing by softness from carrying out the 
hudid, not alarmed by execution or amputation. The proof for all of 
this is the consensus of the Companions because there was no 
disagreement between them that all of that was agreed upon. That is 
also necessary because the ruler is the one who undertakes judgment 
and legal decisions and he must settle disputes and judge. He must 
also investigate the affairs of his representatives and judges. ‘That can 
only be fulfilled by someone who knows all of that and carries it out. 
Allah knows best. 

He must be a free man and Muslim. He must be male and have 
sound limbs. There is a consensus that a woman cannot be the 
imam although there is disagreement about her acting as gddi 
concerning matters in which her testimony is permitted. He must be 
adult and intelligent. There is no disagreement about that. He must 
be of good character. There is no disagreement among the 
Community that it is not permitted to give the leadership to a 
deviant. He should be the best of them in knowledge since the 


Prophet & said, “Your imams are your intercessors, so look to those 
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whom you ask to intercede.’ ‘Talut (Saul) is described in Revelation: 
‘Allah has chosen him over you and increased lim greatly in knowledge and 
physical strength.’ (2:247) He began with knowledge and then 
mentioned what indicated his strength and sound limbs. It is not a 
precondition that he be protected from slips and errors or that he 
should know the Unseen. He does not have to be the most 
discriminating or most courageous of people nor must he come from 
the Banu Hashim or any other clan of Quraysh. There is consensus 
on the validity of the leadership of Abu Bakr, ‘Umar and ‘Uthman, 
and they were not from the Banu Hashim. 

It is permitted to appoint a less excellent candidate when there is 
someone better if there is fear of civil unrest and that the affairs of 
the community will not be in order. That is when the ruler 1s 
appointed to repel enemies, protect territory, block gaps, deliver 
rights, establish the hudid, and collect revenue for the Treasury and 
distribute it to its people. If it is feared that appointing the better 
person will result in bloodshed and unrest and that things will be 
disordered because of the appointment of that leader, that is a clear 
excuse for turning away from the better man for the lesser one. That 
is also indicated by the knowledge shown by ‘Umar and the rest of 
the Community at the time of the Shura. The six of them included 
those who were better and those who were less qualified. It was 
permitted to give the leadership to any of them when the best 
interest lay in that choice. ‘They agreed on that and none of them 
objected to it. Allah knows best. 

When a ruler is appointed and then becomes deviant after having 
taken his position, most say that his leadership is voided and, in the 
case of well known apparent deviance, that he should be deposed, 
because it is confirmed that the ruler is responsible for establishing 
the hudid, fulfilling rights, preserving the property of orphans and 
mad people, and looking into their affairs in the areas we have 


already mentioned. Deviance in him would prevent him from 
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undertaking these things. If it were to be permitted for him to be 
deviant, that would lead to the invalidation of what he undertakes. 

Others say that he may only deposed on account of unbelief, 
abandoning establishing the prayer, or abandoning calling to it or 
something else in the Shari‘ah, since “‘Ubadah said that the Prophet 
«> said, ‘Do not contend for authority with its people unless you see 
open unbelief for which you have a proof from Allah.’ There is also 
the hadith of ‘Awf ibn Malik: ‘...not as long as they establish the 
prayer among you.’ Muslim transmitted both. Umm Salamah 
reported that the Prophet # said, ‘Rulers will be appointed over 
you. Some you approve of and some you disapprove of. Anyone who 
hates that is innocent. Anyone who disapproves is safe. But those 
who are content and follow [are destroyed].’ ‘They said, ‘Messenger 
of Allah, should we not fight them?’ ‘No,’ he answered, ‘not as long 
as they pray.’ It means those who hated and disapproved in their 
hearts. Muslim also transmitted it. 

If a leader finds in himself an impediment which would impair his 
leadership, he should retire. If he does not find any impediment, is 
he permitted to dismiss himself and appoint someone else? People 
disagree about that. Some people say that he may not do that, and if 
he does it, then he is not deposed. Some say that he may do that. 
The evidence that when a ruler dismisses himself he can retire 1s 
found in what Abu Bakr as-Siddiq said when he said, ‘Dismiss me! 
Dismiss me!’ The Companions replied, “We will not dismiss you or 
let you be dismissed. The Messenger of Allah #} advanced you 
among us, so who would be better than you? The Messenger of 
Allah # was pleased with you, so should we not be pleased with 
you?’ If he could not do that then the Companions would not have 
objected to it and told him that he could not say or do that. When 
the Companions affirmed in that, it is known that he could do that. 

When leadership is given by the agreement of the people of 
influence or by one of them as was already mentioned, then all 
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people are obliged to give their allegiance to hear and obey and to 
establish the Book of Allah and the Sunnah of His Messenger >. If 
someone refuses to give allegiance with a valid excuse, he is excused, 
but if someone refuses without an excuse, he is compelled to accept 
so that there will be no division among the Muslims. If allegiance is 
given to two caliphs, then the true caliph is the first one and the 
other is killed. In respect of killing him, there is disagreement about 
whether it is actual execution or metaphorical and so that his 
dismissal is tantamount to his killing and death. The first is clearer. 
The Messenger of Allah & said, ‘When allegiance is given to two 
caliphs, kill the second of them.’Abt Sa‘id al-Khudri related it and it 
is transmitted by Muslim. 

We find in the hadith of ‘Abdullah ibn ‘Umar who heard the 
Prophet & say, ‘If someone gives allegiance to a ruler with the clasp 
of his hand and the fruit of his heart, he should obey to the best of 
his ability. If another comes to dispute with him, then strike the neck 
of the other.’ Muslim also related that. ‘Arfajah has: “Strike him with 
a sword, whoever he is.’ This is the strongest evidence forbidding 
there being two rulers. Another reason is because that can lead to 
hypocrisy, conflict, division, civil strife and removal of blessings. If, 
however, regions are far apart and separate, like Andalusia and 
Khorasan, then that is permitted as will be explained, Allah willing. 

If a Kharyite rebels against a ruler known for justice, then people 
are obliged to fight him. If the ruler is impious, and the Kharijite 
shows his justice, people should not hurry to help the Khariite until 
his business is clear with regard to his justice or the community 
agree to depose the first. That is because anyone who seeks that 
might make a show of righteousness in himself until he is well 
established and then he reverts to his normal behaviour which is not 
what he was showing. 

As for there being two or three rulers at the same time in the same 
land, the consensus is that that is not permitted. Imam Abu-l-Ma‘ali 
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said, ‘Our people believe that it is forbidden to give rule to two 
individuals at the opposite ends of the world. Then they say that if 
leadership is given to two individuals, that is ike marriage in which 
two guardians give a woman in marriage to two husbands without 
either of them being aware of the contract of the other. That which I 
believe is that giving leadership to two people in one region with 
narrow territory is not permitted, and there is consensus on that. 
When there is a great distance between the two rulers, then there is 
scope for that and it is not absolutely prohibited.’ 

Abu Ishaq said, ‘It is permitted when the two regions are far apart 
so that people’s rights and rulings will not be neglected.’ The 
Karramites believe that it is permitted to have two rulers and do not 
give any detail and so they must allow that in the same land and 
believe that both Mu‘awiyah and ‘Ali were rulers. ‘They said that if 
there are two in two lands or regions, each of them carries out what 
he is in charge of. That is because it is permitted for two Prophets to 
be sent at the same time and that does not lead to the invalidation of 
Prophethood. Therefore it is even more likely to apply to leadership 
and that does not lead to the invalidation of leadership. The answer 
to this is that it would be permitted had not the Shari‘ah forbidden it 
because the Prophet # said, “Kill the second of them’ and because 
the Community agree on that. Mu‘awiyah did not claim leadership 
for himself. He claimed to be governor of Syria because he was 
appointed by the prior ruler. This indicates the consensus of the 
Community in their time that there is only one leader. Neither of 
them said, ‘I am a ruler and opposite me is a ruler.’ That is even 
though it is not logically impossible. ‘The consensus is stronger. 

They said, ‘Why put on it one who will cause corruption on it and 
shed blood, 

We know definitely that the angels only know what they are 
informed about and have no foreknowledge. That applies to all 
angels because Allah says in praise of them: “They do not precede Him in 
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speech’ (21:27). 

As to why they asked this question, it is said that it means that 
when they heard the word “khalifah”, they understood that the sons 
of Adam would cause corruption since the task of the caliph is to put 
things right. They, however, made the label of disobedience apply to 
all human beings. So to cheer their hearts, Allah made it clear to 
them that some humans would cause corruption and some would 
not. That was confirmed when Allah taught Adam the names and 
unveiled knowledge to him, which had previously been hidden. It is 
also said that they asked the question because they had seen the 
corruption and bloodshed of the jinn who had inhabited the earth 
before the creation of Adam. So Allah sent Iblis against them with 
an army of angels and they killed them and drove them into the seas 
and to the tops of the mountains. That was when pride entered 
Iblis’s heart. Their words, ‘Why put...’ is thus a simple question. ‘Is 
this caliph going to be like the jinn or not?” 

Ibn Zayd and others said that Allah informed them that the 
caliph’s descendants would cause corruption and shed blood and so 
they asked this, either from astonishment that Allah was appointing 
a species who would disobey him or because they considered both 
the appointment and the disobedience terrible. 
when we glorify You with praise 

Its meaning is ‘We disassociate You from any attribute which is not 
appropriate for You.’ By their glorification they disassociate Him 
from all defects through His exaltation. Talhah ibn ‘Ubaydullah 
said, ‘I asked the Messenger of Allah # about the meaning of 
“Glory be to Allah”, and he answered, “It is disassociating Allah 
from every defect.” It is derived from the verbal root sabh, which 
means swimming and travelling a long distance. 

Interpreters disagree about the interpretation of the glorification of 
the angels. Ibn Mas‘ud and Ibn ‘Abbas said that it is their prayer, as 
in the words of Allah: Tf at had not been that he was a man who glorified 
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Allah’ (37:143), meaning ‘one of those who pray’. It is said that their 
glorification is raising their voices with dhikr, as al-Mufaddal says. 
Qatadah said that it is their saying of ‘subhdnallah’ as is usual 
linguistically. That is confirmed according to what is related by Abu 
Dharr from the Messenger of Allah > who, when he was asked 
‘Which words are best?’, replied, “hose which Allah chose for His 
angels and slaves: “Glory be to Allah with His praise.”’ Muslim 
transmitted it. ‘Abd ar-Rahman ibn Qurt reported that the 
Messenger of Allah # said during the Night Journey, ‘Glory be to 
the High, the Most High. Glory be to Him and exalted is He!’ Al- 
Bayhaqi mentioned it. 

and proclaim Your purity?’ 

‘We exalt You, praise You and purify Your Name from those things 
which are not appropriate for You which heretics have ascribed to 
You,’ as Mujahid, Abu Salih and others said. Ad-Dahhak and others 
said that it means: ‘We purify ourselves for You, seeking Your 
pleasure.’ Some people said that Qatadah said it means ‘pray’ and 
that taqdis is prayer, but this is weak according to Ibn ‘Atiyyah. I say 
that it is a sound meaning. Prayer contains exaltation, proclamation 
of purity and glorification. The Messenger of Allah @} used to say in 
his ruki‘ and prostration, “Glorious, Pure, Lord of the angels and the 
Ril’. A’ishah related it and Muslim transmitted it. It means 
purification as is seen elsewhere in the Qur’an. The prayer is 
purification from wrong actions. Someone who performs the prayer 
enters the prayer in the most perfect state because it is the best of 
actions. Allah knows best. 

He said, ‘I know what you do not know.’ 

Scholars disagree about the meaning of the words ‘what you do not 
know’. Ibn ‘Abbas said, ‘Iblis was proud when He was honoured and 
made the treasurer of heaven. He believed that it was his prerogative 
and he despised the potential for disbelief and disobedience inherent 
in Adam. The angels said this, not knowing what Iblis had inside 
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him, which was different to what they had. ‘Then Allah told them, “I 
know what you do not know,” meaning that He knew what Iblis 
really felt about Adam.’ Qatadah said that it refers to the Prophets, 
men of virtue and people of obedience who Allah would place on 
earth. It is also possible that the meaning is general and includes all 
of that. 
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31 He taught Adam the names of all things. Then He 
arrayed them before the angels and said, ‘Tell me the 
names of these if you are telling the truth.’ 
He taught Adam the names of all things. 

“Teaching” here means ‘inspiring with the necessary knowledge’. It 
is possible that it took place by means of the angel Jibril. Sufi 
scholars say, ‘He knew them when Allah taught him and 
remembered them when He made him do so but forgot the contract 
he had made because, in it, he relied on himself. Allah says: “We 
made a contract with Adam before, but he forgot. We did not find that he had a 
farm resolve.” (20:115) Ibn ‘Ata’ said, ‘If those names had not been 
unveiled to Adam, he would not have been able to tell them to the 
angels.’ 

Adam’s kunyah (familiar name) is Abu-l-Bashar, which means ‘the 
father of humanity’. Abu Muhammad 1s also used since Muhammad 
is the Seal of the Prophets, as as-Suhayli said. It is said that his 
kunyah was Abu Muhammad in the Garden and Abu-l-Bashar on the 
earth. 

There is disagreement about the derivation of the name Adam. It 
is said that it is derived from the crust (ddam) and surface (adim) of the 
earth and he was called that because he was created from it. Ibn 
‘Abbas stated that. It is said that it is derived from admah, which is 
brownness. Ad-Dahhak claimed that it is duskiness. An-Nadr 
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claimed that it is whiteness and that Adam was white, since they use 
this word for a white camel. I believe that the sound view is that it is 
derived from the surface of the earth. Sa‘td ibn Jubayr said, ‘Adam 
received his name because he was created from the surface of the 
earth and he was called msdn (human being) because he forgot 
(nasa).’ Ibn Sa‘d mentioned that in the Tabaqdt. 

As-Suddi related from Abu Malik, from Abu Salih from Ibn ‘Abbas 
and from Murrah al-Hamdani from Ibn Mas‘ud about the creation 
of Adam. He said, ‘Allah sent Jibril to the earth to bring him some of 
its mud. The earth said, “I seek refuge with Allah from your 
diminishing or marring me!” He returned without taking anything. 
He said, “Lord, it sought refuge from me with You and so I gave it 
refuge.” He sent Mika’ll and it sought refuge from him and he gave 
it. He returned and said the same as Jibril said. So he sent the Angel 
of Death and it sought refuge from him and the angel said, “I seek 
refuge with Allah from returning without what He commanded me 
to carry out.” So he took from the surface of the earth and mixed it, 
not taking it all from one place. He took red, white and black mud, 
and that is why the sons of Adam emerge as different colours. That 
is also why he is named Adam: because he took from the surface 
(adim) of the earth. He ascended with it and Allah Almighty said to 
him, “Did you not show mercy to the earth when it entreated you?” 
He answered, “I saw that Your command was more binding that its 
words.” He said, “You are fit for taking the souls of his children.” He 
moistened the earth until it became sticky mud whose parts cling to 
one another. Then he left it until it became fetid. ‘That is His words: 
“formed from fetid black mud.” (15:26) Then He said to the angels: “J am 
going to create a human being out of clay, When I have formed him and breathed 
My Ruh into him, fall down in prostration to him!” (38:7 1-72) 

‘Allah created him with His own hand so that Iblis would not vaunt 
himself over him. He said, “Do you vaunt yourself over what I have 
created with my own hand when I am not?” So He created him as a 


164 


human being and it was a body of forty years on Friday. The angels 
passed by him and were alarmed at him when they saw him. Iblis 
had the greatest fear. He would pass by him and hit him and the 
body would make a noise like clay that had a ringing sound. ‘That is 
His words, “earth lke dried clay.” (55:14) He entered by his mouth and 
emerged from his anus and Iblis said to the angels, “Do not fear this 
thing. It is hollow. If I have control over him, I will destroy him.” It 
is said that when he passed by him with the angels he said, “Do you 
see this being whose like you have not seen among creatures? If he is 
preferred to you and you are commanded to obey him, do not do it!’ 
They replied. ‘We will obey our Lord’s command.’ So _ Iblis 
concealed inside himself: ‘If he is preferred to me, I will not obey 
him. If preference is given to him, I will destroy him!’ 

When the time came when He wanted to breathe the rif into him, 
He said to the angels, ‘When I breathe some of My Rah into him, 
then prostrate to him.’ When he breathed the 7 into him and it 
entered into his head, he sneezed. The angels told him, ‘Say: “Praise 
belongs to Allah.” So he said, ‘Praise belongs to Allah.’ Allah said to 
him, ‘May your Lord have mercy on you.’ When the 7i#i entered into 
his eyes, he looked at the fruits of the Garden. When it entered his 
belly, he desired food and jumped up before the vith had reached his 
feet, hastening for the fruit of the Garden. That is when He says: 
‘Man was created hasty.’ (21:37) ‘Then the angels prostrated all together, every 
one of them — except Iblis. He disdained to be one of the prostrators.’ (15:30) 

At-Tirmidhi related that Abu Musa al-Ash‘ari said that he heard 
the Messenger of Allah @ say, ‘Allah Almighty created Adam from a 
handful that He took from all over the earth. So the sons of Adam 
come according to that earth: some of them are red, some white and 
some black, and colours between that, easy-tempered and rough, 
foul and good.’ Abii ‘Isa said that it is a sound hasan hadith. 

‘Names’ here means expressions. ‘sm’ can be undefined and mean 


something named as you say, ‘Zayd is standing’ and the “The lion is 
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standing.’ ‘Naming’ means their essence. It is also said that ‘essence’ 
(dhdt), ‘self? (nafs), ‘source’ (‘ayn) and ‘ism’ mean the same. ‘That is true 
of many of its usages in the Qur’an. 

The people of interpretation disagree about the meaning of the 
names mentioned in this dah. Ibn ‘Abbas, ‘Ikrimah, Qatadah, 
Mujahid and Ibn Jubayr said that He taught him the names of all 
things, large and small. ‘Asim ibn Kulayb related that Sa‘d, the 
freedman of al-Hasan ibn ‘Ali, said, ‘I was sitting with Ibn ‘Abbas 
when they mentioned the noun for vessel and the noun for whip. Ibn 
‘Abbas said, “He taught Adam all the names.”’ This idea is related 
by a marfiu‘ transmission and the words demands all these meanings 
since it is a word which is comprehensive and unspecified. We find 
in al-Bukhari from Anas that the Prophet # said, “The believers will 
be gathered on the Day of Rising and will say, “We should ask 
someone to intercede with our Lord.” They will go to Adam and say, 
“You are the father of mankind. Allah created you with His hand, 
the angels prostrated to you and He taught you the names of all 
things.” 

Ibn Khuwayzimandad said, “This dyah contains evidence that 
language is learned by being informed of it and that Allah Almighty 
taught it to Adam in detail and in general.’ That is like what Ibn 
‘Abbas said: “He taught him the names of all things, even the bowl 
and milk-pan.’ Shayban related that Qatadah said, ‘He taught 
Adam the names of His creation which He had not taught to the 
angels. He gave the names of every thing and use of all things and 
their species.” An-Nahhas said, “This is the best of what has been 
related regarding this. It means that He taught him the names of the 
species and informed him of their uses.’ At-Tabari said, ‘He taught 
him the names of the angels and his descendants.’ He preferred this. 
Ibn Zayd said, ‘He taught him the names of all his descendants.’ Ar- 
Rabi ibn Khuthaym said that it was the names of the angels in 
particular. Al-Qutabi said that it was the names of what He created 


166 


in the earth. It is said that it is the names of the species and 
categories. The first view is sounder, Allah willing. 
Then He arrayed them before the angels 

Interpreters disagree about whether the presentation of the names 
involved the presentation of the things themselves, or simply their 
names, to the angels. Ibn Mas‘ud says that it means to display the 
actual things. Others say that it just means the names. The verb 
‘arada means to show or display something. It is used for displaying 
goods for sale. Ibn ‘Abbas and others said that it means He displayed 
the names. The variant reading of Ibn Mas‘td has: ‘‘aradahunna’, 
referring to the names, not the persons because ‘hunna’ is used for 
the feminine. The variant of Ubayy has “aradaha@. Mujahid said, 
‘those with names’. The second reading would indicate that they are 
the names and the second that it is the individuals. That would also 
be the case with ‘hum’ (them). Ibn ‘Atiyyah said, ‘It is clear that Allah 
Almighty taught Adam the names and presented them to him with 
those individual species. Then He arrayed them before the angels 
and asked them for their names if they knew them. Then Adam told 
them their names. Al-Mawardi said that the presentation refers to 
those names named. 

Two things are said about the time of the arraying. One is that it 
was after they were created and the second is that He made the 
hearts of the angels give them form and then arrayed them. 

There is disagreement about the first person to speak Arabic. It 1s 
related from Ka‘b al-Ahbar that Adam was the first to use Arabic 
and Syriac writing and books in all languages. Others besides Ka‘b 
have said that. It is said that it is related by another path that Ka‘b 
al-Ahbar said, ‘Jibril was the first to speak Arabic, He is the one who 
taught it to Nuh and Nuh taught it to his son Sam.’ That is related 
from Thawr ibn Zayd from Khalid ibn Ma‘dan from Ka‘b. It is 
related that the Prophet # said, “The first to speak clear Arabic was 
Isma‘il when he was ten years old.’ It is also related that the first to 
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speak Arabic was Ya‘rub ibn Qahtan. Other things are related. We 
say that the sound position is that the first to speak all human 
languages was Adam. The Qur’an bears witness to this as Allah 
Almighty says: ‘He taught Adam the names of all things.’ All languages are 
names and so they are included in this and the Sunnah states this. 
The Prophet & said, ‘He taught Adam the names of all things even 
bowls.’ It is mentioned that it is possible that Isma‘ll was the first of 
Ibrahim’s children to speak Arabic. If other things are sound, it is 
possible that he was the first of his tribe to speak Arabic. Allah 
knows best. 

and said, ‘Tell Me the names of these if you are telling the truth.’ 

‘If the sons of Adam are simply going to cause corruption on the 
earth, then show Me that you have the same knowledge that I have 
taught this new creature.’ In other words there is far more to a 
human being than the angels were able to perceive. Al-Mubarrad 
says that. ‘Sadiqin’ (telling the truth) means ‘truly knowing’. That is 
why the angels were unable to try and answer and instead said, 
‘Glory be to You? as an-Nahhas related. If truthfulness had not been 
stipulated, they could have made an effort to answer. 
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32 They said, ‘Glory be to You! We have no knowledge 
except what You have taught us. You are the All- 
Knowing, the All-Wise.’ 

“Glory be to You” beyond anyone but You knowing the Unseen.’ 
This is their response to ‘Tell me.’ They answered that they only 
know what Allah has taught them and do not concern themselves 
with what they do not know as the ignorant do. From this comes the 
obligation for someone who is asked for knowledge he does not 
possess to say, ‘Allah knows best, I do not know,’ in imitation of the 
angels, Prophets, and virtuous scholars. The Prophet # told us, 
however, that, when the scholars died, true knowledge would 
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disappear and we would be left with ignorant people who would be 
asked for fatwas and give fatwas according to their own opinion. So 
they will be misguided and also misguide others. 

As for the reports related from the Prophet #, his Companions 
and the Tabi‘un after them about the meaning of the dah, it 1s 
related by al-Busti in his Musnad from Ibn ‘Umar that a man asked 
the Messenger of Allah #, ‘What place is worst?’ He replied, ‘I do 
not know until I ask Jibril”. He asked Jibril who replied, ‘I do not 
know until I ask Mikal.’ He said, “he best of places are the 
mosques and the worst of places are the markets.’ Abu Bakr said to a 
grandmother, ‘Come back later so that I can consult the people.’ ‘Ali 
said three times, ‘It is most cooling for the liver.’ ‘What is that, Amir 
al-Mu’minin?’ they asked. He said, “Chat a man is asked about what 
he does not know and says, “Allah knows best.”’ Ibn ‘Umar was 
asked about something and said, ‘I have no knowledge of it.” When 
the man turned back, Ibn ‘Umar said, ‘Excellent is what Ibn Umar 
said! He was asked about what he did not know and said, “I have no 
knowledge of it”! Ad-Darimi mentioned it in his Musnad. 

We find in Sahih Muslim that Abu ‘Aqil Yahya ibn Al-Mutawakkil, 
the companion of Buhayyah said, ‘I was sitting with al-Qasim ibn 
‘Ubaydullah and Yahya ibn Sa‘d and Yahya said to al-OQasim, “Abu 
Muhammad, how ugly it is for a great man like you to be asked 
about something in the din and then not to have any knowledge 
about it nor any answer!” Al-Oasim asked him, “Why is that?” He 
answered, “Because you are the son of two imams of guidance: Abu 
Bakr and ‘Umar.” Al-Qasim said to him, “More ugly than that is if, 
having knowledge from Allah, I should speak without knowledge or 
take from an untrustworthy source.” He was silent and did not 
answer.’ Malik ibn Anas said, ‘I heard Ibn Hurmuz say, “A scholar 
must bequeath ‘I do not know’ to his companions after him so that it 
is a fundamental principle in their hands.”’ Al-Haytham ibn Jamil 
said, ‘I saw Malik ibn Anas asked about forty-eight questions and 
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say, “I do not know” about thirty-two of them.’ 

There are many of examples of this that are transmitted from the 
Companions, Tabi‘un and Muslim fugaha’. That leads to attacking 
leadership and lack of balance in knowledge. Ibn ‘Abd al-Barr said, 
‘Part of the blessing of knowledge and proper manners in knowledge 
is balance in it. If someone is not balanced in it, he does not 
understand or make others understand.’ Yunus ibn ‘Abd al-A‘la said 
that he heard Ibn Wahb say that he heard Malik ibn Anas say, 
“There is nothing more lacking in our time than balance.’ 

If this was the case in Malik’s time, then what is it like in our time 
when corruption is widespread and there are many common people 
and people seek leadership in it for the sake of leadership, not study. 
Instead it is for reputation in this world and for overpowering 
contemporaries through debate and argument which hardens the 
hearts and results in spite. That is part of what cones from lack of 
taqwa and lack of fear of Allah Almighty. Where is this in respect of 
what is related about what happened when ‘Umar talked about not 
making the dower of women more than forty aqiyyahs, even if for a 
woman of lineage. A tall woman stood up and said, “You cannot say 
that!’ He said, ‘Why?’ She said, ‘Because Allah Almighty says: “Zfyou 
have given your wife a large amount, do not take any of tt.” (4:20) ‘Umar 
said, “Phe woman is correct and the man is wrong!’ 

Waki‘ related from Abu Mash‘ar that Muhammad ibn Ka‘b al- 
Qurtubi said, ‘A man asked ‘Alt about something and he spoke about 
it. The man said, “It is not like that, Amir al-Mu’minin! It is like 
this.” ‘Ali said, “You are correct and I erred. Above everyone with 
knowledge is a Knower.”’ Abu Muhammad Qasim ibn Asbagh said, 
‘When I travelled to the east, I stayed in Qayrawan. I took the 
hadith of Musaddad from Bakr ibn Hammad. Then I travelled to 
Baghdad and met people. When I finished, I returned to him to 
complete the hadith of Musaddad. One day I read to him the hadith 


of the Prophet +: “Some people of Mudar came in striped shirts 
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(mujtabi-n-nimar) ...” and he said that it was “ath-thimar’. I said, 
“Mujtabi-n-nmmar’ is how I read it to all of those to whom I read it in 
Andalusia and Iraq.” He said, “By going to Iraq, you have 
contradicted us and become arrogant towards us! Let us go to that 
Shaykh (who was in the mosque). He has knowledge of such things.” 
We went to him and questioned him about that and he said that it 
was as I had said. Bakr ibn Hammad said, taking hold of his nose, 
“My nose is forced to the truth. My nose is forced to the truth.” He 
left.’ 

‘All-Knowing’ (al-‘Alim) is a form used for emphasis. He is the One 
with great est knowledge of His creation. ‘Al-Hakim’ is the Judge. It is 
again used for emphasis. 


B\sh5 WSN Se nh ATE sl, A 5 St 
© SAS ads Bs opt cE 7) 
33 He said, ‘Adam, tell them their names.’ When he had 
told them their names, He said, “Did | not tell you that | 
know the Unseen of the heavens and the earth, and | 
know what you make known and what you hide?’ 
He said, ‘Adam, tell them their names.’ 

Allah commanded him to tell the angels their names after they 
were arrayed before them so that they would know that He knows 
best what He asked them about. This was in order to demonstrate 
Adam’s excellence and high position. He was better than them since 
he had greater knowledge than them and they were made to 
prostrate before him and become his students and ordered to learn 
from him. This demonstrated that he had the rank of majesty and 
greatness. 

Some scholars use this as evidence for the Prophethood of Adam 
before he was in the Garden since Allah says: “Tell them thewr names,’ 
and so Allah commanded him to inform the angels of that which 
they had no knowledge. 
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This dyah contains evidence for the excellence of knowledge and its 
possessors. In a hadith we find: “The angels lower their wings to 
anyone who seeks knowledge for the pure pleasure of seeking it.’ 
They do that for scholars alone because that is what Allah obliged 
them to do in the case of Adam and so they continue to behave in 
the same way. When knowledge appears in a person, they are 
humble to him out of respect for knowledge and its possessors and 
pleasure at his seeking it and being involved with it. This is merely 
for the seekers of knowledge; how much more must that be so in the 
case of its masters! 

Scholars disagree about who is better: the angels or the children of 
Adam. Some people say that the Messengers among human beings 
are better than the Messengers from the angels and that human 
awliya@ are better than the awlya’ of the angels. Some people say that 
the Highest Assembly is better. Their argument is that they are 
‘honoured slaves, who do not precede Him in speech’ (21:26-27), and other 
similar dyahs. There is also the hadith qudst in which Allah says, ‘If he 
mentions Me in an assembly, I mention him in an assembly better 
than them.’ 

Those who seek evidence for the superiority of the children of 
Adam quote the dyah: ‘Those who believe and do right actions, they are the 
best of creatures’ (98:7) and the words of the Prophet #: “The angels 
lower their wings to anyone who seeks knowledge for the pure 
pleasure of seeking it.’ ‘There are other hadiths in which Allah boasts 
of mankind to the angels and He only boasts of the best. Allah 
knows best. 

Some scholars have said that there is no way of concluding that the 
Prophets are better than the angels or that the angels are better than 
them, because the only way of doing so would be if there was a 
definitive report from Allah or from His Messenger or the consensus 
of the Community and nothing of that sort exists. This differs from 
the Qadariyyah and Qadi Abu Bakr who said that the angels are 
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better. As for the statement of our people and the Shi‘ah that the 
Prophets are better because Allah Almighty commanded the angels 
to prostrate to Adam, they are told that the person to whom 
someone prostrates is not necessarily better than the one who 
prostrates. Do you not see that the Prophets and creation prostrate 
towards the Ka‘bah when it is agreed that the Prophets are better 
than the Ka‘bah? There is no disagreement that true prostration is 
only to Allah Almighty because prostration is worship and worship is 
only for Allah. This is clear. 

He said, ‘Did | not tell you that | know the Unseen of the heavens and 
the earth, 

This is proof that no one knows anything of the Unseen except 
what Allah informs Him of, like the Prophets or those whom Allah 
teaches. Astrologers, soothsayers and such people are all liars. ‘This 
will be discussed in Sirat al-An ‘am. 
and I know what you make known 

This refers to their words about Allah putting someone on the 
earth who would cause corruption there. 
and what you hide?’ 

Ibn ‘Abbas, Ibn Mas‘ud and Sa‘id ibn Jubayr said that what is 
being referred to here is the pride and rebellion which Iblis 
concealed in himself. Ibn ‘Atiyyah said that ‘hide’ is in the plural 
when only one person is meant. This is a common Arabic usage. 
One group said that making known and hiding has an undefined 
meaning about their secret and public aspects. Mahdi ibn Maymun 
said, ‘We were with al-Hasan when al-Hasan ibn Dinar asked him, 
“What did the angels hide?” He replied, “When Allah created 
Adam, the angels saw an extraordinary creature. It was as if 
something about that worried them. ‘Then they turned confidentially 
to one another and said, ‘Why are we concerned about this creature! 
Allah has not created anything but that we are more honoured than 
it in His sight.””” 
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34 We said to the angels, ‘Prostrate to Adam!’ and they 
prostrated, with the exception of Iblis. He refused and 
was arrogant and was one of the unbelievers. 
We said to the angels, ‘Prostrate to Adam!’ and they prostrated, 

‘Prostrate’ here means to be humble and submit. Those who say 
that Adam and his sons are better than the angels find evidence in 
Allah’s words to the angels here: ‘Prostrate to Adam!’ They say that this 
indicates that he was better than them. The answer to that is that 
the meaning of this ‘prostrate’ simply means to be humble in front of 
Adam. An eye which ‘prostrates’ drops its gaze. The furthest extent 
of that is to put one’s face on the ground. Ibn Faris said, “Someone 
prostrates when he goes low. All that prostrates is humbled.’ It also 
means to bow the head. 

If someone were to ask, ‘If he was not better than them, what was 
the point of telling them to prostrate to him?’ the answer is that, 
when the angels exulted in their glorification and praise, Allah 
commanded them to prostrate to something other than Him in 
order to show them that He had no need of them and their worship. 
Some say that they criticised and belittlked Adam and did not 
recognise the special nature of what Allah had created and so they 
were commanded to prostrate. It could be that it was a punishment 
for them because of what they said. 

It is said that Ibn ‘Abbas found evidence for the supreme excellence 
of human beings in the fact that Allah swore by the life of the 
Messenger # and said: ‘By your life! They were wandering blindly in their 
drunkenness’ (15:72) and granted him security from punishment in His 
words: ‘So that Allah may forgwe you your earher errors and any later ones.’ 
(48:2) He said to the angels: ‘Were any of them to say, “I am a god apart 
JSrom Him,” We would repay him with Hell.’ (21:29) The answer to this is 
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that He did not swear by the life of the angels as He did not swear 
by His life. He swore by heaven and earth and that did not indicate 
that they were worth more than the Throne and the seven Gardens. 
He also swore by the fig and the olive. There is no proof in what he 
said. 

People disagree about how the angels prostrated to Adam, 
although they agree that the prostration was not worship. Most say 
that this command to the angels was for them to place their 
foreheads on the ground as is done in the prayer because the form of 
prostration is clear in both custom and the Shari‘ah. Thus the 
prostration was to honour him because of his excellence and to obey 
Allah’s command to them. Adam acted as their giblah. Some people 
say that it was not the ‘sadah’ (act of prostration) that is known today 
but rather refers to the basic linguistic meaning of the word, which is 
abasement and obedience. So the meaning is that humbled 
themselves before Adam and acknowledged his virtue. So 
‘prostrated’ simply means ‘did what they were commanded.’ 

There is also disagreement about whether the prostration was 
exclusively to Adam, so that it is not permitted to prostrate to 
anyone else in existence except Allah, or whether such prostration 
was permitted until the time of Ya‘qub, based on the words of Allah: 
‘He raised his parents up onto the throne. The others fell prostrate in front of 
hum.’ (12:100). Most, however, say that this kind of prostration was 
permitted right up until the time of the Messenger of Allah ®. 
When the trees and camels prostrated before him, the Companions 
said to him, ‘We are more entitled to prostrate to you than trees and 
stray camels.’ He told them, ‘It is not permitted to prostrate to 
anyone except the Lord of the worlds.’ Ibn Majah related this in his 
Sunan and al-Busti in his Sahih. When Mu‘adh came from Syria, he 
prostrated to the Messenger of Allah #4 who said, ‘What is this?’ He 
said, ‘Messenger of Allah, I went to Syria and saw them prostrate 
before their patriarchs and bishops. So I wanted to do that with 
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you.’ He stated, ‘No one should do that. If I had commanded 
anyone to prostrate to something, I would have commanded a wife 
to prostrate to her husband.’ 

with the exception of Iblis. 

The exception is connected to what was just mentioned before (ie. 
the angels), as is generally stated. Ibn ‘Abbas, Ibn Mas‘ud and Ibn 
Jurayj and others said that Iblis was one of the angels. Ibn ‘Abbas 
said, ‘His name was ‘Azazil and he was one of the noblest of the 
angels. He had four wings and then was deprived of his angelic 
status. When he disobeyed Allah, Allah cursed him and he became 
Shaytan.’ Sa‘id ibn Jubayr said, “The jinn were a tribe of the angels, 
created from fire and Iblis was one of them. The rest of the angels 
were created from light.’ Ibn Zayd, al-Hasan and Qatadah said, 
‘Iblis was the father of the jinn in the same way that Adam was the 
father of human beings. He was not an angel.’ A similar statement is 
also related from Ibn ‘Abbas. He said that his name was al-Harith in 
Arabic. Sahr ibn Hawshab and others say, ‘He was one of the jinn 
who were on earth. The angels fought them and captured him as a 
child and he worshipped with the angels.’ At-Tabari related that 
from Ibn Mas‘ud. 

Others find their evidence in Allah’s description of the angels: “They 
do not disobey Allah in respect of any order He gives them and carry out what 
they are ordered to do’ (66:6), and in the a@yah: ‘Tblis was one of the jinn.’ 
(18:50) The jinn are not angels. The proponents of the first position 
answer that nothing prevents Iblis from issuing from the angels as a 
whole, since Allah knew that he would be wretched and He is not 
asked about what He does. There is nothing in the fact that he was 
created from fire nor in the development of his appetites, 
demonstrated by his becoming angry, that precludes him from being 
one of the angels. As for those who say that he was one of the jinn of 
the earth who was captured, to counter that it is related that Iblis, 
accompanied by an army of angels, was the one who fought the jinn 
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on earth. Al-Mahdawi and others related that. 

Ath-Tha‘labi related that Ibn ‘Abbas said that Iblis was from one of 
the clans of the angels who were called ‘jinn’ and who were created 
from smokeless fire. ‘The angels were created from light. His name in 
Syriac was ‘Azazil and in Arabic al-Harith. He was one of the 
guardians of the Garden and chief of the angels of the lowest 
heaven. He had authority over it and over the earth. He was one of 
the angels with the greatest striving and most knowledge. He used to 
manage what was between heaven and earth. Because of that he saw 
himself as great and noble. ‘That is what led him to unbelief and to 
disobey Allah. Then he was transformed into the accursed Shaytan. 
Sometimes the angels are referred to as ‘jinn’ because of their being 
hidden from sight in the same way. We find in Revelation: “They claim 
there 1s a blood-tie between Him and the jinn.’ (37:158) 

He refused and was arrogant 

There is a sound hadith from Abu Hurayrah in which the Prophet 
® said, ‘When the son of Adam recites a verse of prostration and 
prostrates, Shaytan withdraws, weeping, saying, “O woe to me! 
Adam was commanded to prostrate and prostrated, so he has the 
Garden. I was commanded to prostrate and refused, so I have the 
Fire.” Muslim transmitted it. 

He refused to prostrate because he thought he was better than 
Adam, which indicates that he considered the command and 
wisdom of Allah to be foolish. ‘This is the arrogance about which the 
Prophet # said, ‘Anyone who has an atom’s weight of pride in his 
heart will not enter the Garden!’ When a man said to the Prophet 
“> that a man likes his clothing and appearance to be good, he said 
«>, ‘Allah is beautiful and loves beauty. Pride is to disregard the truth 
and to despise people.’ Muslim transmitted it. The accursed one 
clearly expressed this when he said: T am better than him. You created me 
Srom fire and You created him from clay.’ (38:76) Because of that, Allah 
made him an unbeliever. So anyone who considers any of the 
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commands of Allah Almighty or His Messenger to be foolish is 
subject to the same ruling as him. There is no dispute about this. 
Ibn al-Qasim said, ‘I heard that the first act of disobedience was 
envy and pride when Iblis envied Adam and Adam desired to eat 
from the tree.’ Qatadah said, ‘Ibis envied Adam for the honour he 
had been given. He complained. “I am made of fire and this one is 


3999 


only made of clay.” So the first wrong action was pride, then greed 
which caused Adam to eat from the tree, and then envy when the 
son of Adam envied his brother. 
and was one of the unbelievers. 

This ‘was’ here means ‘became’. Most interpreters say that the 
meaning is: Allah knew that he would become an _ unbeliever 
because an unbeliever has one reality and a believer another and 
Allah knows them both. This is sound because of what the Prophet 
“> said, recorded in al-Bukhari, ‘Actions are by their seals.’ It is said 
that Iblis worshipped Allah for eighty thousand years and had 
leadership and was a guardian of the Garden, during all of which 
time he was gradually being drawn on, in the same way that 
hypocrites say the shahddah with their tongues and that Bal‘am had 
the greatest Name on his tongue. He had leadership but pride was 
firmly rooted in him. Ibn ‘Abbas said, “He thought that he had 
greater excellence than the angels, which is why he said, “J am better 
than him.”” ‘This is why Allah said: ‘What prevented you from prostrating to 
what I created with My own Hands? Were you overcome by arrogance or are you 
one of the exalted?’ (38:75) The basis of his creation was the fire of 
Might, which is shown by the fact that He swore by it when he said: 
‘By Your Might, I will mislead all of them.’ (38:82). Might brings about 
pride so that he thought that he was better than Adam. Abi Salih 
said, “The angels were created from the lights of Might and Iblis 
from the fire of Might.’ 

Our scholars say that, if someone is not a Prophet and Allah 
displays miracles and the breaking of normal patterns at his hand, it 
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does not necessarily indicate that he is saint. This is opposed to what 
the Sufis and Shi‘ites say about this matter, indicating that if he had 
not been a wali, Allah would not have made appear at his hands 
what He did. Our proof is that the knowledge that one of us is a walt 
of Allah can only be validated after it is clear that he has died a 
believer. If it is not known that someone died a believer, it cannot be 
unequivocally stated that he is a walt of Allah. That is only proven by 
faith. When we agree that we cannot unequivocally state that 
someone is true to faith and that a man cannot unequivocally state 
that about himself, it is known that that does not indicate someone is 
a walt of Allah. They said, ‘We cannot deny that some of His awliya’ 
are known by their good outcome, the final seal on their actions, and 
other such things.’ Shaykh Abu-l-Hasan al-Ash‘ari and others said 
that. At-Tabari believed that Allah intended the story of Iblis to be a 
deterrent to those human beings who resemble him. 

There is disagreement about whether there was any unbeliever 
before Iblis or not. Some say that Iblis was the first to disbelieve and 
it is also said that there were unbelievers of the jinn before him, who 
were on the earth. There is also disagreement about whether his kufr 
was out of ignorance or obstinacy, both things being said by the 
people of the Sunnah. There is no disagreement that he knew Allah 
before his disbelief. Those who say that he disbelieved out of 
ignorance say that knowledge was stripped from him when he 
disbelieved. Those who say that he disbelieved out of obstinacy say 
that he disbelieved in spite of his knowledge, Ibn ‘Atiyyah said, 
‘Unbelief with continuing knowledge is unlikely, but still possible. 
Allah can disappoint whomever He wills.’ 
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35 We said, ‘Adam, live in the Garden, you and your 
wife, and eat freely from it wherever you will. But do not 
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approach this tree and so become wrongdoers.’ 
We said, ‘Adam, live in the Garden, you and your wife 

There is no disagreement that Allah expelled Iblis when he became 
an unbeliever and put him far from the Garden and that afterwards 
He commanded Adam ‘to live’ (uskun) in the Garden, in other words, 
to abide there and take up residence there. Sakan, from the same 
root, means any place that one feels at home in, szhkin is a knife, 
which is so called because it stills the movement of the slaughtered 
animal; mskin (indigent) is derived from the same root since a poor 
person cannot move about through lack of means; sukkan is the 
rudder of the ship because it keeps it steady. 

The ayah shows that living in a place does not necessarily constitute 
ownership of it. One of the gnostics said that the use of the word 
‘uskun’ (live in the imperative) shows that it was for a time that would 
come an end. So the original entry of Adam and Hawwa’ into the 
Garden was one of a temporary and not a permanent nature. If this 
understanding is correct there is evidence in it for what most 
scholars say: that if someone gives a man a place to live, the man 
does not own it by living there and the owner can evict him when 
the tenant’s term of residency ends. Ash-Sha‘bi said, ‘If a man says, 
“My house is a residence (swknda) for you until you die,” it is his for his 
life and death. But if he says, “Live (uskun) in this house of mine until 
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you die,” it reverts to the owner when he dies.” Suknd@ and ‘umra are 
similar although there is greater disagreement about the ‘wmrad which 
will be discussed in Had. Al-Harbi said that he heard Ibn al-A‘rabi 
say, “The Arabs did not disagree that these things are based on the 
property of the owners and its uses that can be assigned in the form 
of ‘umra, rugba, ifqar, tkhbal, minhah, ‘ariwyah, suknad and ttraq (see 
definitions below). ‘This is the argument of Malik and his people for 
the fact that a person only owns the use of gifts except in the case of 
slaves. This is the view of al-Layth ibn Sa‘d, al-Qasim ibn 
Muhammad and Yazid ibn Qusayt.’ 
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An ‘umrd is letting a man live in your house for the period of your 
life or his life. It is the same as a ruqba. It is when you say, ‘If you die 
before me, it returns to me. If I die before you, it is yours.’ It comes 
from the term muraqabah which 1s that each of them watches (raqaba) 
for the death of the other. That is why there is disagreement about 
whether it is forbidden or permitted. Abu Yusuf and ash-Shafi‘t 
permitted it. They consider it to be like a bequest. Malik and the 
Kufans forbade it because each of them aims for recompense and 
does not know whether he will obtain it or not. There are also two 
hadiths on the topic forbidding it and permitting it that Ibn Majah 
mentioned in his Sunan. The first was related by Jabir ibn ‘Abdullah: 
the Messenger of Allah # said, ‘An ‘wmrd is permitted for someone 
who makes it. A rugbd 1s permitted for the one who makes it.’ This 
hadith considers ‘wnra@ and ruqbd to be the same. The second is that 
Ibn ‘Umar related that the Messenger of Allah «> said, “There is no 
rugba. If someone watches for something, it is his in his life and 
death.’ He said that a rugbd is that he says to someone else, ‘It is 
death from me and from you.’ The words “There is no rugba@ imply a 
prohibition while the words in the first hadith indicate permission. 
An-Nasa’l transmitted both of them. It is related from Ibn ‘Abbas 
that ‘wmra and ruqbd are the same. Ibn al-Mundhir said that it 1s 
confirmed that the Messenger of Allah # said, ‘An ‘wmra@ is 
permitted for someone who makes it. A rugba@ is permitted for 
someone who makes it.’ He said that the hadith is sound and it 
provides a proof for those who say that ‘umra and rugbd are the same. 
It is related from ‘Ali and that is the position of ath-Thawri and 
Ahmad. That is what Ishaq said. ‘Tawus said, ‘If someone makes a 
ruqba, it is like inheritance.’ 

Ifqar is taken from the word for the spine and the verb is used for 
letting someone have an animal to ride or letting someone have 
game. It is the same as tkhbal. Minhah is a gift of milk. Manihah is a 
she-camel or ewe that a man gives to another to milk and then it is 
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returned. The Messenger of Allah # said, ‘An Gyyah is carried out 
and a minhah is returned. A debt is settled and a claimant is a 
creditor.” Abu Umamah related it and at-Tirmidhi, ad-Daraqutni 
and others transmitted it. It is sound. Jiraq is lending a stud to a 
person when he asks for it to use in his camels. 

The word zazwy (wife) in the language of the Qur’an has no ¢a@’ while 
it does have one in hadith. Adam’s wife was Hawwa’ (Eve). She was 
the first to be called that when she was created from his rib without 
Adam being aware of it. If pain had been involved in that process, 
men would not have affection for their wives. When he woke up, he 
was asked, ‘Who is this?’ ‘A woman,’ he answered. He was asked, 
‘What is her name?’ ‘Hawwa’,’ he replied. He was asked, ‘Why is 
she called “¢mra’ah” (woman)?’ He said, ‘Because she was taken from 
man (mar’).’ He was asked, ‘Why did you call her Hawwa’?’ He 
answered, “Because she was created from something living (hayy).’ It 
is related that the angels asked this to test his knowledge. ‘They asked 
him, ‘Do you love her, Adam?’ ‘Yes,’ he answered. They asked 
Hawwa’, ‘Do you love him, Hawwa’?’ ‘No,’ she replied while in her 
heart her love for him was many times more than his love. They 
said, ‘If any woman were to speak the truth about her love for her 
husband, Hawwa’ would have spoken the truth.’ 

Ibn Mas‘tid and Ibn ‘Abbas said, ‘When Adam was settled in the 
Garden, he walked in feeling lonely. While he slept, Hawwa’ was 
created from his shortest rib on the left side so that he might find 
repose with her and have companionship with her. When he woke 
up, he saw her and asked, “Who are you?” She answered, “A 
woman! I was created from your rib so that you might find repose 
with me.” ‘That is the meaning of His words: “Jt 2s He Who created you 
from a single self and made from him his spouse so that he might find repose in 
her.” (7:189) Scholars say that this is why woman was created 
crooked because she was created from a curved rib. In the Sahih 
Muslim, Aba Hurayrah said that the Messenger of Allah > said, 
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‘Woman was created from a rib and the top of the rib is the most 
curved part of it. She will not be straightened. Enjoy her as she is. If 
you try to straighten her, you will break her, and the breaking is 
divorce.’ A poet said: 


She is the crooked rib that you will not straighten. 

If you straighten the rib, you break it. 

Are weakness and strength combined in a lad? 

Is it not a wonder how she is both weak and powerful? 


It is from this that scholars derive the inheritance of a 
hermaphrodite when the signs of masculinity and femininity are the 
same in them. If one of the ribs is missing, then they receive the 
portion of a man. ‘That is related from ‘Alt. 

We ignore what the Mu‘tazilites claimed about the Garden here 
not being the Garden of Eternity, but a garden on the earth. That is 
because Allah uses the definite article for it and the fact that when 
someone asks Allah for the Garden, using the definite article, He 
only means the Garden of Eternity. According to their innovation, if 
it had been the Garden of Eternity, Iblis could not have entered it 
since Allah says: ‘no foolish talk and no wrong action in it? (52:23) and 
similar dyahs. It is not logically impossible for Iblis to have entered 
the Garden to tempt Adam. 

Misa met Adam and Misa said to him, ‘You made your 
descendants wretched and expelled them from the Garden.’ He used 
the definite article to indicate that it was the Garden of Eternity. 
Adam did not deny that. If it had been other than that, Adam would 
have refuted it. As Adam was silent in the face of what Misa said, it 
was clear that the abode from which Allah expelled him was not the 
abode to which they were expelled. As for the dyahs they cite as 
evidence, Allah made those words about it refer to after its people 
enter it on the Day of Rising. That does not prevent the Abode of 
Eternity being eternal for those for whom Allah wills it while those 
for whom annihilation is decreed leave it. It is agreed that the angels 
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enter and leave the Garden. Its keys were in the possession of Iblis 
and then they were taken from him after he disobeyed. During the 
Night Journey, the Prophet # entered it and left it. He reported 
what it contains and that it is truly the Garden of Eternity. 

If someone claims that what is meant is the Holy Land, which 
Allah purified of sins, that is ignorance on their part, because Allah 
commanded the tribe of Israel to enter the Holy Land, which was 
Greater Syria. The people who follow the Shari‘ah agree that Allah 
purified the Holy Land, but nevertheless acts of rebellion, disbelief 
and lying occurred in it. These things were not prevented by its 
being sanctified. Abu-l-Hasan ibn Battal said that some shaykhs 
related that the people of the Sunnah agree that the Garden of 
Eternity is the one from which Adam descended. There is no sense 
in the position of those who disagree with that. They ask how it is 
possible that with his perfect knowledge, Adam sought the Tree of 
Immortality in the Abode of Eternity, the question is reversed to 
them and they are asked how would it be possible for Adam to seek 
the ‘Tree of Immortality in the abode of annihilation! This is not 
permitted by anyone who has the smallest amount of intelligence. 

The majority recite ‘raghad’ (freely) while an-Nakha‘ and Ibn 
Waththab recite ‘raghd’. 
but do not approach this tree 

Do not go near it to eat from it. It is said that it means ‘do not 
touch it’ or “do not go close to it’. Ibn ‘Attyyah said that this is a clear 
example of sadd ‘dh-dhara’‘ (the legal principle of barring the means 
to wrong action). Some of those who have a fine grasp of the use of 
language say that the instruction not to approach, in itself indicates 
that they were, in fact, going to fall into error and leave the Garden 
and not dwell in it forever, because someone who is eternal is not 
commanded or forbidden anything. The evidence of this is in the 
words of Allah: I am putting a caliph on the earth’ (2:30), showing that 
Adam was definitely going to leave the Garden. 
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A tree is a plant with a trunk. Interpreters disagree about what 
type of tree this was. Ibn Mas‘ud, Ibn ‘Abbas, Sa‘id ibn Jubayr and 
others say that it was a grapevine and that is why wine was 
forbidden us. Ibn ‘Abbas, Abu Malik and Qatadah say that it was 
wheat. Wahb ibn Munabbih said that when Allah relented towards 
Adam, he made it the food of his descendants. Ibn Jurayj said that 
some of the Companions said that it was a fig tree as 1s reported 
from Qatadah. Ibn ‘Atiyyah said that there is no specification of 
what it was which can be reliably relied upon. What is correct 1s to 
believe that Allah forbade Adam a particular tree and then he went 
to it and disobeyed Him by eating from it. The tree was a test. 

They also disagree about how he could eat from it in the light of 
the threat which follows it, ‘and so become wrongdoers.’ Some people 
said that they ate from other than the tree which was indicated and 
did not interpret the prohibition as applying to the entire species, 
which suggests that Iblis deluded them into taking an over-literal 
understanding of Allah’s instruction to them. Ibn al-‘Arabi said, ‘It 
was the first act of disobedience according to this view.’ It 1s also said 
that Adam ate out of forgetfulness, forgetting the threat. The 
soundness of that view is indicated by what Allah says about it in His 
Book: ‘We made a contract with Adam before, but he forgot. We did not find 
that he had a firm resolve.’ (20:117) Since the Prophets are obliged to be 
cautious and aware because of their great knowledge and position, 
their obligation is greater than that of others and so by being 
distracted from a prohibition one becomes disobedient or in 
opposition. 

Aba Umamah said, ‘If the forbearance of the sons of Adam since 
the time Allah created creation until the Day of Rising been placed 
in one pan of the balance and that of Adam had been placed in the 
other, it would have outweighed it and Allah says: “We did not find that 
he had a firm resolve.” This view can be general to all the sons of 


Adam and particularly about Muhammad # who had the greatest 
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forbearance. It can also mean the forbearance of the sons of Adam is 
not that of the Prophets. Allah knows best. ‘The first view is good. 

It is said that the first of the two to eat from it was Hawwa’ because 
Iblis misled her and that the first of his words were to her because 
she could whisper to her husband and that it was the first trial for 
men from women. When she mentioned it to Adam, he rejected it 
and mentioned the contract. Iblis persisted with Hawwa’ who, in 
turn, persisted with Adam until she said, ‘1 will eat before you. If 
anything happens to me, you will be safe.’ She ate and was not 
harmed and went to Adam and said, ‘I ate and it did not harm me.’ 
So he ate and then their private parts became clear to them and 
they fell into wrong action. This is because the command to them 
was in the dual. So there was no punishment until they had both 
done it. It is sound that there was no full disobedience until they had 
both done it. Adam did not see this fact and so he forgot the ruling, 

That is why some scholars say that if someone says to his two wives 
or two slave-girls, ‘If you enter the house, you are divorced, or free,’ 
the divorce or emancipation does not occur if only one of them 
enters. Scholars disagree about that, taking three different positions. 
Ibn al-Qasim said that divorce or emancipation only takes place 
when they both enter, based on the basic principle and taking the 
general meaning of the word. Sahnun also said that. Ibn al-Qasim 
said another time that they are both divorced and both freed when 
one of them enters because part of breaking an oath is breaking all 
of it. So if someone swears that he will not eat these two loaves, he 
breaks it by eating one of them, even one bite of them. Ashhab said 
that only the one who enters is divorced or freed because the entry 
of each of them is a precondition for divorce or emancipation. Ibn 
al-‘Arabi said that this is unlikely because part of a precondition is 
not a precondition by consensus. 

What is sound is the first view. If the prohibition is connected to 
two acts, it is not broken except by both of them. If you tell two 
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people not to enter a house and then one of them enters it, both 
have not differed from what was prohibited. So Allah’s words: ‘Do not 
approach this tree’ is a prohibition directed to the two of them. ‘So 
become wrongdoers’ is its apodosis. They are not wrongdoers until they 
both do it. Therefore when she ate from it, she did not incur 
anything because what was forbidden did not fully exist. This 
meaning was hidden from Adam and he wanted to eat and forgot 
this ruling. This is the sense of Allah’s words: ‘We made a contract with 
Adam before, but he forgot.’ (20:115) It is said that he forgot His words: 
“This 1s an enemy for you and your wife, so do not let him expel you from the 
Garden and thus make you miserable.’ (20:117) 

Scholars disagree about whether the Prophets can commit minor 
wrong actions, for which they are punished, or not, although there is 
a consensus that they are protected from major wrong actions and 
every vice in which there is disgrace or imperfection. At-Tabari and 
other fugaha’, mutakallimin and hadith scholars say that minor wrong 
actions are possible for them, while the Shi‘ites maintain that they 
are protected from all of that. Some of the fugaha’ of Malik, Abu 
Hanifah and ash-Shafii say that they are protected from all minor 
wrong actions as they are protected from all major wrong actions 
because we are commanded to follow them in their actions and 
conduct completely without attention to context. If they were 
allowed minor wrong actions, it would not be possible to follow them 
since it would not be possible to judge which of their actions were 
right and which were wrong. 

Some later scholars took the former position, saying that Allah 
would report about any wrong actions that occurred and rebuke 
them for them so we would know which they were. They also 
reported this about themselves, were frightened by it and repented 
of it. That is found in many cases, so that all of them cannot be 
argued away. This does not detract from their position. Those 


instances were rare and due to forgetfulness or a mistake, or an 
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interpretation that led to that. They are good actions in respect of 
others and bad actions in respect of them because of their station 
and great worth. They are afraid about that in the Standing in the 
Rising even though they know that they are safe and secure. ‘This is 
the truth. As al-Junayd said, “he good actions of the pious are the 
evil actions of those brought near. Even if that is reported from 
them in texts, that does not diminish their rank. Allah chose and 
purified them. 

and so become wrongdoers.’ 

The root of the word for wrongdoers, zu/m, means to put 
something in other than its proper place. Land which is ‘wronged’ 
(mazlimah) is land which had no well and then a well was dug. It is 
also called zalim. Zalim is also used for milk which is drunk before 
becoming thick. A man who is zalim inflicts great injustice. <ulm is 
shark as Allah says: ‘Associating others with Him 1s a terrible wrong (zulm).’ 


(31:13) 
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36 But Shaytan made them slip up by means of it, 
expelling them from where they were. We said, ‘Go 
down from here as enemies to each other! You will have 
residence on the earth and enjoyment for a time.’ 
but Shaytan made them slip up by means of it, 

The word for ‘slip up’ comes from the root zillah which mean error, 
so he made them fall into error. Allah says elsewhere: ‘Shaytan made 
them slip for what they had done.’ (3:155) Hamzah recited ‘azallahuma’ 
with an alif, meaning he pushed them away. Ibn Kaysan said that he 
made them move from the obedience they had to disobedience. 
According to this, both readings have the same idea although the 
reading of the majority has a stronger meaning from ‘zalla’ as in His 
words: ‘Tt was Shaytan who made them slip for what they had done.’ (3:155) 
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This took place by means of whispering, which caused them to 
enter into error through their own disobedience. Shaytan has no 
power to physically make a person do anything. His only power is to 
persuade people to commit an error on their own account. Thus the 
reason for Adam’s moving from one place to the other was his own 
wrong action. It is said that the meaning is their actual slipping 
down from the Garden when Allah expelled them from it. That idea 
is found in the reading of Hamzah. 
expelling them from where they were. 

Their expulsion from the Garden to the earth was because they 
were created from it and so that Adam could be a caliph on the 
earth. Iblis did not intend to expel him from the Garden but simply 
wanted to make him fall from his rank and to put him far from Allah 
in the position he enjoyed. So Iblis did not obtain his goal and, for 
this reason, his rancour, resentment and bad opinion increased even 
more. In fact the opposite took place. Allah says: ‘Then his Lord chose 
him and turned to him and guided him.’ (20:122) So Adam became the 
caliph of Allah on the earth after he had been near Him in His 
abode. Adam’s high rank can be said to be Iblis’s doing because he 
was the reason for it and for the error which brought it about. 

The commentators do not disagree that Iblis undertook to make 
Adam err but they disagree about how he did it. Ibn Mas‘id, Ibn 
‘Abbas and the majority say that he did it as himself, and the 
evidence for that is the words of Allah: ‘He swore to them, “I am one of 
those who gwe you good advice.” (7:21) That entails speaking directly. 
Others, including ‘Abd ar-Razzaq from Ibn Wahb, say that he 
entered the Garden in the mouth of a snake. It had four legs like the 
best Bactrian camel created by Allah. He had presented himself to 
many animals but only the snake entered the Garden. When the 
snake brought him into the Garden, Iblis emerged from its belly and 
took something from the Tree that Allah had forbidden to Adam 
and Hawwa’. He took it to Hawwa’ and said, ‘Look at this tree! 
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How good it smells! How delicious it tastes! What a splendid colour!’ 
He kept tempting her until Hawwa’ took it and ate it. 

Then he tempted Adam. Hawwa’ told him, ‘Eat! I have eaten and 
it did not harm me!’ He ate some of it and then their private parts 
became visible to them and they incurred a wrong action. Adam 
went inside the ‘Tree and his Lord called out to him, ‘Where are 
you.’ ‘Iam here Lord,’ he answered. He said, ‘Why do you not come 
out?’ He replied, ‘I am ashamed before you, Lord.’ He said, ‘Go 
down to the earth from which you were created.’ The snake was 
cursed and its legs went inside of it and enmity was engendered 
between it and the sons of Adam. That is why we are commanded to 
kill it as will be explained. Hawwa’ was told, ‘Because you made the 
Tree bleed, so you will suffer bleeding every month and will be made 
to conceive and bear children multiple times, being close to death.’ 
At-Tabari and an-Naqqash added, ‘You will be foolish when you 
were wise.’ 

One group said that Iblis did not enter the Garden to Adam after 
he was expelled from it. He was tempted by his internal shaytan, and 
the power and whispering that Allah gave him, as the Prophet 
said, ‘Shaytan flows through the son of Adam like blood.’ Allah 
knows best. The wisdom is that Adam’s expulsion from the Garden 
was in order that this world should be inhabited. 

It is said that the snake was a servant of Adam in the Garden and it 
betrayed him by giving the enemy of Allah power over itself and 
showed enmity to him there. When they descended, that enmity was 
reinforced and the earth was made its provision. It was told, “You are 
an enemy to the sons of Adam and they are your enemy. When one 
of them meets you, he will crush your head.’ Ibn ‘Umar related that 
the Messenger of Allah # said, “There are five that can be killed 
while in zhram.’ Snakes were among them. It is related that Iblis said 
to it, “Take me into the Garden and you will be my responsibility.’ 
Sakinah bint al-Ja‘d related that Sarra’ bint Nabhan al-Ghanawiyya 
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said that she heard the Messenger of Allah > say, ‘(Kill) snakes, 
small and large, black and white. Whoever kills them has a ransom 
from the Fire and whoever is killed by one is a martyr.’ Scholars say 
that there is ransom from the Fire because of their participation with 
Iblis and helping him to harm Adam and his children. Therefore if 
someone kills a snake, he has killed an unbeliever. The Messenger of 
Allah # said, ‘An unbeliever and his killer are not ever joined in the 
Fire.’ Muslim and others transmitted it. 

Ibn Jurayj related from ‘Amr ibn Dinar from Abu ‘Ubaydah that 
Ibn Mas‘iid said, “We were with the Prophet # at Mina when a 
snake passed by. The Messenger of Allah > said, “Kill it.” It raced 
ahead of us to a rock and entered it. The Messenger of Allah 
said, “Bring a palm leaf and ignite a fire on it.”’ Our scholars said 
that this hadith qualifies the prohibition of mutilation by the Prophet 
“> and of anyone punishing someone with Allah’s punishment. 

Muslim related from ‘Abdullah ibn Mas‘ud: ‘We were with the 
Prophet in a cave when al-Mursalat was revealed. We were taking 
it fresh from his mouth when a snake came out to us. He said, “Kill 
it.” We hastened to kill it but it got away from us. The Messenger of 
Allah & said, “Allah protected it from your evil and protected you 
from its evil.” He did not light a fire nor use any device to kill it. It is 
said that perhaps there was no fire available and so that was 
abandoned or fire would not help with the stone and the smoke 
would be harmful. Allah knows best. 

The command to kill snakes is part of guidance towards repelling 
the evil feared from snakes. When it is known that they are harmful, 
then it is mandatory to go quickly to kill them since he # said, ‘Kill 
snakes with white lines on their backs and the short tailed. They 
cause loss of sight and miscarriage.’ So he singled them out although 
they are included in the general command and called attention to 
the reason for that, which is due to the immense harm they cause. 
Those whose harmful nature 1s not verified and which are outside of 
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houses are killed because of the general command and the fact that 
most snakes are harmful. Ibn Mas‘ud transmitted that he said, “Kill 
all snakes. Whoever fears their revenge is not connected to me.’ 

As for snakes inside houses, they are not killed until they have been 
warned for three days since the Prophet said, “There are jinn in 
Madinah that have become Muslim. If you see any of them, warn 
them for three days.’ Some scholars take this hadith to only apply to 
Madinah because of the jinn becoming Muslim. They said, ‘We do 
not know whether any of the jinn outside of those in Madinah 
became Muslim.’ Ibn Nafi* said that. Malik said that it is forbidden 
to kill house jinn in all lands.’ That is sound because Allah Almighty 
says: ‘We dwerted a group of jinn towards you to listen to the Qur'an.’ (46:29) 
We find in Sahih Muslim that ‘Abdullah ibn Mas‘ud said that the 
Prophet & said, ‘A summoner from the jinn came to me and I went 
to them and recited the Qur’an to them.’ It says in the hadith that 
they asked him about their provision. They were jinn from the 
peninsula. If this is confirmed, then none of them are killed until 
they are warned. 

‘The imams related that Abu-s-Sa’ib, the freedman of Hisham ibn 
Zuhrah, visited Abu Sa‘id al-Khudri in his house. He said, ‘I found 
him praying and sat down to wait until he finished his prayer. I 
heard a movement in some bundles of wood in a corner of the 
house. I turned around and saw that it was a snake. I jumped up to 
kill it but he indicated to me that I should remain sitting. I did so 
and when he finished, he pointed to a room of the house and asked, 
“Do you see this room?” “Yes,” I answered. He said, “Among us was 
a young man who had recently got married. We went with the 
Messenger of Allah # to the Trench and the young man would ask 
for permission from the Messenger of Allah #} at midday to return 
to his wife. One day he gave him permission and told him, “Take 
your weapons with you. I fear that Qurayzah may harm you.” The 
man took his weapons and went back, He found his wife standing 
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between the two doors. He went at her with his spear to stab her out 
of jealousy. She told him, “Put away your spear. Enter the house and 
see what has made me come out!” He went in and there was a huge 
snake curled up on the bed. He thrust the spear at it and pierced it 
and then went out having fixed it in the house. But it escaped and 
bit him and no one knew which of them died first, the snake or the 
young man. We went to the Messenger of Allah #3 and mentioned 
that to him. We said, “Pray to Allah to bring him back to life.” He 
said, “Ask forgiveness for your brother.” Then he said, “There are 
jinn in Madinah that have become Muslim. If you see any of them, 
warn them for three days. Then if you still see it after that, kill it. It is 
a Shaytan.”” Another transmission has that the Messenger of Allah &} 
said, “There are those [jinn] who live in these houses. If you see any 
of them, warn them to leave for three days. If it does not leave, kill it. 
It is an unbeliever. The account continues: ‘He told them, “Go and 
bury your companion.” 

Our scholars say that it is not understood from this hadith that the 
jinn that this young man killed was a Muslim and that the jinn killed 
him in retaliation, because if it had been sound that retaliation had 
been prescribed between us and the jinn, that would only have been 
in the case of intentional killing. This young man did not intend to 
kill a Muslim soul since he had no knowledge of that. He had 
intended to kill something that it is legally permitted to kill. This is 
accidental killing in which there is no retaliation. It is more 
appropriate to say that unbelieving or impious jinn can be killed 
because of their companionship in enmity and vengeance. It killed 
Sa‘d ibn ‘Ubadah when he was found dead in his bathing area and 
his body had turned green. They were not aware of his death until 
they heard someone invisible saying: 


We killed the master of Khazraj, Sa‘d ibn ‘Ubadah. 
We shot him with an arrow that did not miss his heart! 


193 


ws) 


The Prophet # said, “There are jinn in Madinah who have 
become Muslim’ in order to clarify the method taken to avoid killing 
those of them who were Muslim and to overpower those who are 
unbelievers. It is related by various paths that ‘Aishah, the wife of the 
Prophet #, killed a snake (ann) and dreamt that someone said to 
her, ‘You killed a Muslim.’ She answered, ‘If it had been a Muslim, it 
would not have entered where the wives of the Prophet # were.’ He 
said, ‘It only entered when you were dressed.’ In the morning she 
ordered that twelve thousand dirhams be paid in the Cause of 
Allah. Ar-Rabi* ibn Badr said that the jann is one of the snakes 
whose killing the Prophet # forbade. It walks and does not coil. 

As regards the manner of warning, Malik said, ‘I prefer that it be 
warning for three days.’ ‘Isa ibn Dinar said that, even if it appears 
several times a day. He does not confine himself to three times in one 
day; it has to be over three days. It is also said that three times is 
sufficient based on the words of the Prophet #3, ‘Warn it three 
times.’ “Three’ (thalath) is feminine and so it means ‘three times’. 
Malik’s view is more appropriate because the Prophet # said, 
“Three days.’ It is a sound text which qualifies what is unqualified. 
Thabit al-Bunani mentioned that when house snakes were 
mentioned to ‘Abd ar-Rahman ibn Abi Layla, he said, “When you 
see any of them in your homes, say, “I ask you by the contract which 
Nuh & made with you and the contract that Solomon & made with 
you.” When you see any of them after that, then kill it.’ 

Jubayr ibn Nufayr related from Abu Tha‘labah Jarthum al- 
Khushani that the Messenger of Allah # said, “There are three sorts 
of jinn: a third of them fly with wings in the air, a third are snakes 
and dogs, and a third alight and travel on.’ Abu-d-Darda’ ‘Umaymir 
related that the Messenger of Allah # said, “The jinn were created 
in three groups: one third are dogs, snakes and the vermin of the 
earth, a third are in the wind, and a third are like human beings 
with clothes and are subject to the punishment. Allah created three 
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types of human beings. One type have hearts with which they do not 
understand, eyes with which they do not see, and ears which do not 
hear. They are like cattle, rather they are more misguided. A third 
have bodies like those of human beings and hearts of shaytans. A 
third will be in the shade of Allah on the Day when there is no shade 
but His shade.’ 

Animals such as snakes, scorpions, mice, geckoes and the like, 
which basically cause injury, are killed without disagreement because 
of the harm they cause. The Prophet # said, ‘Five are vicious and 
are killed inside and outside the Haram...’ The snake showed that 
its nature was vicious when it betrayed Adam and let Iblis into the 
Garden in its jaws. Iblis told it that it was his responsibility and so 
the Messenger of Allah & commanded snakes to be killed, saying, 
‘Kill them, even during the prayer, referring to snakes and 
scorpions. Alone among creatures, the gecko blew on the fire of 
Abraham and so it was cursed. This is similar to what was related 
about snakes. It is said that the Messenger of Allah # said, ‘If 
someone kills a gecko, it is as if he killed an unbeliever.’ 

According to Sahih Muslim, Abu Hurayrah related that the Prophet 
> said, ‘If someone kills a gecko with the first blow, he has a 
hundred good deeds. There is less than that for the second and less 
still for the third.’ The mouse showed its nature when it deliberately 
went to the ropes of Nuh’s Ship and severed them. ‘Abd ar-Rahman 
ibn Abi Nu‘m related from Abu Sa‘id al-Khudri that the Messenger 
of Allah # said, “Someone in zhram can kill snakes, scorpions, kites, 
ageressive beasts, wild dogs and rats.’ The Messenger of Allah & 
woke up and a mouse had taken the wick [of a candle] to burn down 
the house and so the Messenger of Allah & commanded that it be 
killed. The crow showed its nature when the Prophet Nuh sent it 
from the ship to bring him news of the earth and it abandoned his 
command and went to a carcass. All of this is similar to what the 
snake did. 
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We said, ‘Go down from here’ 

This is addressed to Adam, Hawwa’, the snake and Shaytan 
according to Ibn ‘Abbas. Al-Hasan said that only Adam, Hawwa’ 
and the whisperer are intended. Mujahid and al-Hasan said it was 
all of the descendants of Adam and Iblis. The word from which ‘go 
down’ is derived is hubit, meaning ‘to descend from a higher to a 
lower place’. Adam landed in a place called Sarndib in India on a 
mountain called Budh borne by a wind from the Garden which 
lingered among its trees and valleys and filled them with fragrance. 
Hawwa landed in Jiddah, Iblis in Ubulla, and the snake in Baysan 
or Sijistan. Syistan is full of snakes. 
as enemies to each other!’ 

‘Enemy’ (‘aduw) is the opposite of friend. It comes from the verb 
‘ada which means to do wrong. A wolf which is ‘adawan attacks 
people. ‘Udwan is pure injustice. Some scholars say that this dyah 
applies to the human body itself. ‘This is unlikely even though the 
idea is sound. They find evidence in the words of the Prophet #: 
‘When a person’s limbs say to his tongue, “Fear Allah regarding us. 
If you are straight, we are straight. If you are crooked, we are 
crooked.” 

If it is asked why Allah uses the singular rather than the plural, 
there are two reasons. One is that ‘some’ and ‘all’ are used in the 
singular in word and in meaning, Both usages are found in the 
Qur’an. The second is that ‘enemy’ in the singular is used to mean 
the plural. Ibn Faris said that ‘aduw is used for the singular, dual, 
plural and feminine. 

It is important to realise that Allah Almighty did not expel Adam 
from the Garden and make him go down from it as a punishment, 
because He only sent him down after he had repented and He had 
accepted his repentance. He sent him down either to discipline him 
or to make the test hard. The truth, however, is that his being sent 
down to live on the earth stemmed from a pre-eternal wisdom 
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governing the whole matter. It was so that his descendants would 
spread throughout the earth and so that they could be given 
responsibility and tested there, and then be given their rewards and 
penalties in the Next World, since the Garden and the Fire are not 
dimensions where accountability applies. The eating of the tree was 
the necessary condition for Adam’s descent from the Garden and 
Allah does whatever He wills. He says: TZ am putting a caliph on the 
earth,’ and this is a great honour and noble prerogative. It was 
already indicated in his being created from earth. 
you will have residence on the earth 

This means a place of residence. As-Suddi, however, says that it 
refers to their graves, meaning a more permanent resting place. 
Allah’s words: ‘He made the earth a stable dwelling place’ (27:61) can bear 
either meaning. Allah knows best. 
and enjoyment 

The word used here for enjoyment (mata‘) applies to what is 
enjoyed of food, clothes, life, conversation, intimacy and other such 
things. From it is taken the mut‘ah (temporary) marriage since it gives 
a man temporary enjoyment of a woman. 
for a time 

Interpreters disagree about the word ‘hin’ (time). One group say 
that it means until death. This is the position of those who say that 
‘residence’ refers to our lifetime on the earth. Some say that it means 
until the Last Hour, and this is the position of those who say that 
‘residence’ refers to the grave. Hin sometimes means a distant time 
and can also refer to a period of time. It can also mean a moment or 
a segment of time. Ibn ‘Arafah said that it means a segment of time, 
an hour or more. Al-Azhari said that it is a noun like ‘wagt’ that is 
used for all times, long or short. It means that he will benefit from it 
at every moment and its benefit is never cut off. He said that ‘hin’ is 
the Day of Rising, and it is said that it is morning and evening, as in 
S0scr 
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Linguists disagree about the meaning of this word as do our 
scholars and others. Al-Farra’ stated that ‘hin’ can designate two 
types of time: a time which is undefined and a time which Allah 
mentions: ‘Tt bears fruit regularly (kulla hinin) by ats Lord’s permission’ 
(14:25) which is six months. Ibn al-‘Arabi says that the meaning 1s 
unknown and no judgment is connected to it. A ‘known time’ is that 
which is connected to judgments and legal responsibility. The 
maximum of a known time is a year. Malik said that it is the most 
general noun for time. Ash-Shafi‘ thinks that it is less than that. Abu 
Hanifah takes a middle position and says that it is six months. 

There is no point in any of this line of thought because there is no 
valid analogy for its amount or any text from the Prophet @} saying 
what its length is. One decides on the meaning after ascertaining 
what a statement means linguistically. If someone swears to pray for 
a ‘a time’, according to ash-Shafi‘l that is applied to one rak‘ah 
because that is the minimum supererogatory prayer, analogous to 
the rak‘ah of the witr. Malik and his people say that the minimum 
supererogatory prayer is two rak‘ahs. Time is estimated according to 
the action. Ibn Khuwayzimandad said in al-Ahkam: ‘If someone 
swears not to speak to a certain person for “a time” or not to do 
something for “a time”, then the “time” is a year.’ He said that they 
agree in rulings that it someone swears to do something for a ‘time’, 
then more than a year 1s not included in the oath. This is agreed on 
in the School. 

Malik said, ‘If someone swears not to do something for a “time”, 
be it using the word hin, zaman or dahr, all those terms refer to a 
year.’ Ibn Wahb said that he was unsure about dahr being a year. Ibn 
al-Mundhir related from Ya‘qub and Ibn al-Hasan that dahr is six 
months. Ibn ‘Abbas, the People of Opinion, ‘Ikrimah, Sa‘id ibn 
Jubayr, ‘Amir ash-Sha‘bi and ‘Ubaydah said that ‘It bears fruit regularly 
(kulla heenin)’ (14:25) means six months. Al-Awza‘I and Abu ‘Ubayd 
also said that it is six months. Ash-Shafi‘l does not have a definitive 
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time or limit for Ain. He says that it might well mean for the duration 
of this world. He said that he would never break it. Scrupulousness 
would make it apply to a single day. Abu ‘Thawr and others said that 
these terms are applied according to their normal usage in language. 
At-Tabari and ash-Shafii said that the term is used is various ways 
and with different possibilities because the undefined term does not 
have a specific meaning in language. Some scholars said that the 
point of ‘time’ being good news to Adam is so that he would know 
that he would not remain in it forever and that he would move to 
the Garden by the promise that he would return to it. For others, it 
indicates the Hereafter. Allah knows best. 
O PAID 5 EOE OF oa) file 
37 Then Adam received some words from his Lord and 
He turned towards him. He is the Ever-Returning, the 
Most Merciful. 

Then Adam received some words from his Lord 

‘Received’ here means understood, grasped or learned. It is said 
that it means accept and take. He & received the Revelation. 
Interpreters disagree about the ‘words’ mentioned in this dah. Al- 
Hasan, Sa‘td ibn Jubayr, ad-Dahhak and Mujahid said that it refers 
Adam’s words in Siirat al-AYaf, ‘Our Lord, we have wronged ourselves. If 
You do not forgive us and have mercy on us, we will be among the lost.’ (7:23) 
Mujahid also said that the words were, ‘Glory be to You, O Allah. 
There is no god but You. My Lord, I have wronged myself, so 
forgive me. You are the Ever-Forgiving, Most Merciful.’ One group 
say that Adam saw written on the pedestal of the Throne, 
‘Muhammad is the Messenger of Allah’ and sought intercession 
through that. Another group say that what is meant is weeping, 
modesty and supplication, or regret, asking for forgiveness and 
sorrow. Ibn ‘Atiyyah said, “The expression means that Adam used 
nothing but the normal form of asking for forgiveness.’ One of the 
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Salaf was asked about what a sinner should say. He answered, ‘He 
says what our father said: “Our Lord, we have wronged ourselves...” 
(7:23) Musa said, ‘My Lord, I have wronged myself. Forgwe me.’ (28:16) 
Yunus (Jonah) said, “There is no god but You! Glory be to You! Truly I have 
been one of the wrongdoers.’ (21:87) 

Ibn ‘Abbas and Wahb ibn Munabbih said that the ‘words’ are 
‘Glory be to You, O Allah, and by Your praise. There is no god but 
You. I have done evil and wronged myself: Forgive me. You are the 
best Forgiver. Glory be to You, O Allah, and by Your praise. There is 
no god but You. I have done evil and wronged myself: ‘Turn to me! 
You are the Ever-Relenting, the Most Merciful. Muhammad ibn 
Ka‘b said that it is the words: “There is no god but You. Glory be to 
You, O Allah, and by Your praise. I have done evil and wronged 
myself. ‘Turn to me! You are the Ever-Relenting, the Most Merciful. 
There is no god but You. Glory be to You, O Allah, and by Your 
praise. I have done evil and wronged myself: Show mercy to me! 
You are the Ever-Forgiving, Most Merciful. There is no god but You. 
Glory be to You, O Allah, and by Your praise. I have done evil and 
wronged myself. Show mercy to me! You are the Most Merciful of 
the merciful.’ It is said that the word are ‘Praise be to Allah’ when 
one sneezes. ‘Words’ (kalimat) is the plural of kalimah. It is used for 
both a little and a lot. 
and He turned towards him. 

This means that Allah accepted his repentance. That occurred on 
the Day of ‘Ashura’ which was a Friday as has been reported. When 
a person repents, he returns to obedience to his Lord. The root of 
the word for repentance (¢awbah) means to return. 

If it is asked why the pronoun ‘him’ is used and not ‘them’ when 
both Adam and Hawwa’ participated in the wrong action, the 
answer is that, when Adam was addressed at the beginning with 
‘live’ in the masculine singular, he was singled out for receiving and 


the story ends with the same pronoun. It is also because a woman is 
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respected and concealed and so Allah wished to conceal her fault. 
That is why He does not mention her in connection with the act of 
disobedience when He says: ‘Adam disobeyed his Lord and became misled.’ 
(20:121) It is also because the woman usually follows the man. 
Similarly Musa’s servant is not mentioned with Musa when he is 
addressed in the second person singular, ‘Did I not tell_you?’ (18:75). It 
is said that His turning to him also implies His turning to her 
because the command was issued to both of them. 

He is the Ever-Returning, the Most Merciful. 

Allah describes Himself as ‘at-Tawwab’. The verbal root is used 
frequently in the Qur’an in the definite and indefinite, noun and 
verb. The word ‘Ever-returning’ (tawwab) can be used for both 
people, as in 2:222, and for Allah. Ibn al-‘Arabi said that our 
scholars have three positions about the meaning when it is used for 
Allah. One is that it is permitted for the Lord and is used for Him in 
the Qur’an and Sunnah and it should not be interpreted. Others say 
that it is a real description of Allah and it is used when Allah turns 
towards His slave when he turns from disobedience to obedience. 
The third view is that when Allah turns to a person, it means that 
He accepts His repentance. It is possible that it refers to His words, 
‘T have accepted your repentance’ and the fact that He makes 
repentance recur in the heart of the evildoer so that he performs 
actions in obedience to Him. 

The form of the word ¢a@7b, even if it may be permissible 
linguistically, cannot be used for Allah because we cannot apply any 
names or attributes to Him except what He or His Prophet # or the 
community of the Muslims have used for Him even if that is possible 
linguistically. This is the sound position in this area, as we explained 
in Kitab al-Asma. Allah says: ‘Allah has turned towards the Prophet, and the 
Muhawin and the Ansar’ (9:117) and: ‘Allah accepts repentance from Hts 
slaves.” (9:104) The intensive form tawzwab is used of Allah to stress 
the action and the frequency of His acceptance of His slaves’ 
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repentance. 

No one has the power to generate repentance unilaterally because 
Allah Almighty alone creates all actions. This differs from the 
position of the Mu‘tazilites and those who follow them. In the same 
way no one else can forgive wrong actions, and this is why our 
scholars say that the Jews and Christians disbelieved when they took 
their religious leaders as Lords by ascribing this power to them as 
mentioned in 9:31. 

Ibn Kathir recited ‘Adama’ and ‘kalimatun’ while the rest recite 
‘Adamw’ and ‘kalimatan’. Both readings mean the same because 
Adam received words and learned them. 

Sa‘id ibn Jubayr said, ‘When Adam was sent down to earth, there 
was nothing there but an eagle in the air and a fish in the sea. The 
eagle went to the fish and spent the night with it. When the eagle 
saw Adam, it said, “Fish! Today something has come down to earth 
that walks on two legs and strikes with its hands!” The fish said, “If 
you spoke the truth, then I have no escape in the sea and you have 
no escape on the land!’” 

EE Ob Gh Oh Koes ial oh 
© Si ZN5 phe 
38 We said, ‘Go down from it, every one of you! Then 
when guidance comes to you from Me, those who follow 
My guidance will feel no fear and will know no sorrow.’ 
We said, ‘Go down from it, 

Allah repeats the command by way of stress and harshness. It 1s 
said that the first time, it is connected to transgression and the 
second to bringing guidance. It is also said that the first is the 
descent from the Garden to heaven and the second the descent from 
heaven to earth. This would indicate that the Garden was in the 
seventh heaven as indicated by the account of the Night Journey. 
every one of you! 
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Wahb ibn Munabbih said, ‘When Adam descended to earth, Iblis 
said to the wild animals, “This is your enemy, so destroy him.” ‘They 
gathered and elected the dog as their leader, saying, “You are the 
boldest of us.” When Adam saw that, he was confused, but Jibril 
came to him and said, “Stroke the dog’s head.” He did so. When the 
animals saw that the dog was friendly to Adam, they scattered. The 
dog sought security and Adam gave it to him and he remained with 
him and his sons from then on.’ 

At-Tirmidhi related something similar. When Adam descended to 
earth, Iblis said to the wild animals and roused them to harm Adam. 
The dog was the fiercest of them against him and then it lost heart. 
The report says that Jibril came to him and told him to put his hand 
on its head. He did so and it was friendly to him and calm. It 
became one of those who guarded him and his children and was 
friendly towards them. When it lost heart, it became afraid of 
human beings so that if one of them throws a piece of mud at it, it 
flees and then comes back in a friendly way. So it contains a branch 
of Iblis and a branch of the stroking by Adam. It barks, tears and 
attacks people by the branch of Iblis, and by the branch of Adam, it 
is calmed so that it is obedient and submits and is friendly to him 
and his children and guards them. Because of its loss of heart, it lolls 
out its tongue in all situations. That is why Allah likened evil scholars 
to a dog as will come in Sarat al-A ‘raf. 

Then when guidance comes to you from Me, 

There is disagreement about the meaning of ‘hud@ (guidance) here. 
As-Suddi said that it is the Book of Allah. It is said to be success to 
following Allah’s guidance. One group say that it refers to the 
Messengers who came to Adam from the angels and those who 
came to his descendants from among mankind, as in the hadith of 
Abu Dharr. ‘From Me’ is another indication that the actions of people 
are created by Allah, which differs from the position of the 
Qadariyyah and others. 
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will feel no fear and will know no sorrow.’ 

‘Khawf (fear) is anxiety and it applies only to the future. Az-Zuhri, 
al-Hasan, ‘Isa ibn ‘Umar, Ibn Abi Ishaq and Ya‘qib recited ‘la 
khawfa’ to denote being free of it. Grammarians prefer it to be in the 
nominative with the tanwin (la khawfun) as the beginning of a 
sentence because the second is definite and can only be in the 
nominative. ‘Huzn’ (sorrow) is the opposite of happiness and applies 
only to the past. So the meaning is that they have no fear about what 
lies ahead of them in the Next World nor are they sorrowful about 
anything that passed them by in this world. This does not deny the 
terrors of the Day of Rising and the fear, which the people of 
obedience will experience, because Allah and His Messenger have 
stated that the hardships of the Rising will not be lessened for those 
who obeyed Allah. It is when they go to the Garden that they will 
feel no fear, and Allah knows best. 

OSes WIFE HSL G Is 
39 But those who disbelieve and deny Our Signs are the 
Companions of the Fire, remaining in it timelessly, for 
ever. 

“Those who disbelieve commit shirk’ The word ‘ashab’ 
(Companions) comes from the root suhbah, which means to be 
connected to a thing in any state and at any time. It entails complete 
adhesion to a thing and mixing with it. That is why it is used for the 
‘Companions of the Fire’. 


: A pt BA, BRP patho VA eel obra 4 Ase 
Exper less Riel ara len lol Jie 

40 Tribe of Israel! remember the blessing I conferred on 

you. Honour My contract and | will honour your contract. 


Have dread of Me alone. 
Tribe of Israel! 
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Isra‘il (Israel) was Ya‘qub ibn Ishaq ibn Ibrahim 2. Abu-l-Faraj 
said that he is the only Prophet to have two names except for 
Muhammad &? who has many names. I say, however, that it is said 
that the Messiah is a name of ‘Isa, and Allah also named him Rah 
(Spirit) and Word. Al-Khalid ibn Ahmad said that there were five 
Prophets with two names: Muhammad was also called Ahmad &, 
‘Isa was called the Messiah, Ya‘qub was called Isra‘l, Yunus was 
called Dht *n-Nun and Ilyas was called Dhu ’I-Kifl. We mentioned 
that ‘Isa has four names, but our Prophet @ has many names as we 
will explain in the proper place. Isra‘il is a non-Arabic name and so 
it is not declined. 

Remember the blessing | conferred on you. 

‘Diukr (remembrance) is a word with several possibilities of 
meaning according to the context. When applied to the heart, it 
implies remembrance rather than forgetfulness. When applied to the 
tongue, it implies speech rather than silence. Dhikr also means 
honour as in 43:44. Ibn al-Anbari said, “The meaning is to 
remember to be grateful for Allah’s blessing. There is no need to 
actually mention “thankfulness” when blessing is mentioned.’ It is 
said that it means to remember with the heart, which is certainly 
much to be desired. In other words: ‘do not forget or overlook the 
blessing which I bestowed on you.’ ‘N‘mah’ (blessing), although 
singular, has a comprehensive meaning. The singular can have the 
meaning of the plural. 

Among Allah’s blessings to them were that He saved them from the 
people of Pharaoh, appointed Prophets from among them, sent 
down the Books and manna and quails to them, made fountains 
gush out from the rock for them, and included the mention of 
Muhammad > in the Torah. Blessings to fathers are blessings to 
sons because they are ennobled by the nobility of their fathers. 

Those with a precise grasp of the use of language say that Allah 
connected blessings to the tribe of Israel but did not mention that 
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regarding the Community of Muhammad #%; rather He says: 
‘Remember Me and I will remember you’ (2:152), so the other 
communities look from the blessing to the Blesser while the 
Community of Muhammad look from the Blesser to the blessing. 
Honour My contract and | will honour your contract. 

There is disagreement about the contract referred to here. Al- 
Hasan said it is what is found in Allah’s words: “Take hold vigorously of 
what We have gwen you’ (2:63) and elsewhere as in 5:12 and 3:187. Az- 
Zajjaj said that what is meant are the words in the Torah about 
following Muhammad #. 

Allah’s honouring of the contract is generally taken to mean that 
they will receive the reward of the Garden. It is also said that it 
means that if they perform their obligations with sincerity, then 
Allah will accept them from them. It is said that if they perform acts 
of worship, Allah will look after their affairs. It is said that it means 
that if they preserve their behaviour outwardly, Allah will adorn 
their hearts inwardly. It is also said that it is general to all His 
commands and prohibitions and what is mentioned about 
Muhammad > in the Torah and elsewhere. This is the position of 
most scholars, and it is sound. His side of the contract is that He will 
admit them to the Garden. We are ordered to fulfil the contract as 
Allah says frequently in the Qur’an. 

Have dread of Me alone. 

This means ‘Fear Me.’ Ruhb, rahb and rahbah mean fear. ‘The 
command is a threat. The ya’ is omitted after the niin because of the 
beginning of the ayah. Ibn Ishaq, however, keeps the ya’. 

EES, DRG cE CTEM 
056 Shi E ae 
41 Believe what I have sent down, confirming what is 
with you. Do not be the first to reject it and do not sell 
My Signs for a paltry price. Have fear of Me alone. 
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Believe what I have sent down, 

This means to affirm the Qur’an. 
confirming what is with you. 

This implies ‘affirming what was sent down.’ “What is with you’ is 
the Torah. 

Do not be the first to reject it 

Ibn Jurayj said that the third person pronoun translated as ‘it’ 
refers to the Qur’an but according to Abu-l-Aliyah it refers to 
Muhammad # in which case it would be ‘him’. 

If it is asked why ‘haji’ (reject) is in the singular and not the plural, 
it is said that there is an elision which implies: ‘Do not be the first 
group to reject it.” Al-Akhfash and al-Farra’ say that it goes back to 
‘the first’, in other words: ‘do not be the first of those who reject it.’ 
Do not sell My Signs for a paltry price. 

This forbids them from being the first to disbelieve and taking a 
price for the Signs of Allah. It means: ‘Do not take a bribe to change 
the description of Muhammad #> as found in the Torah.’ The 
rabbis used to do that when they were forbidden to do it. Some 
interpreters, al-Hasan and others, said that. It is said that they 
received food in return for knowledge as a stipend, when they were 
forbidden that. It is said that the rabbis used to take a wage for 
teaching their din when they were forbidden from doing that. Abu- 
1-‘Aliyah said that it means: ‘Do not sell My commands, prohibitions 
and Signs for a paltry price,’ meaning do not abandon them for this 
world and its substance, for the sake of a livelihood which is 
insignificant. 

Although this dyah addresses the tribe of Israel, it is about anyone 
getting something for what they did wrong. It can thus refer to 
anyone who takes a bribe for altering or falsifying the truth, refusing 
to teach what he is duty bound to teach, or refusing to convey what 
he knows, and which it is incumbent on him to convey, unless he is 
paid for it. All of that is included in the aah, and Allah knows best. 
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Abu Hurayrah reported that the Messenger of Allah # said, 
‘Anyone who learns knowledge which should be learned for the sake 
of Allah, the Mighty and Majestic, alone simply to obtain by it goods 
of this world will not experience the scent of the Garden on the Day 
of Rising.’ Abu Dawud transmitted it. 

Scholars disagree about taking a wage for teaching the Qur’an and 
knowledge of the din because of this dah and others like it. Az-Zuhri 
and the exponents of opinion (ra’y) forbade it, saying that it is not 
permitted for anyone to take a wage for teaching the Qur’an, 
because teaching it is one of the obligations which require sincerity 
and the intention of drawing near to Allah. Therefore there can be 
no wage for someone who does that just as there can be none for 
fasting or the prayer. 

Ibn ‘Abbas related that the Prophet #} said, ‘Your children’s 
teachers are the worst of you, the least merciful to orphans and the 
harshest to the poor.” Abu Hurayrah said that he asked, ‘Messenger 
of Allah, what do you say about other teachers?’ He said, “Their 
dirhams are unlawful, their clothes are unlawful, and their words are 
hypocrisy.’ ‘Ubadah ibn as-Samit said, ‘I taught the Qur’an and 
writing to some of the people of the Suffah and one of them gave me 
a bow. I said, “It is not money and I can shoot it in the Way of 
Allah.” I asked the Messenger of Allah > about it and he said, “If 
you are happy to wear a collar of fire, accept it.”” Malik, ash-Shafi‘4, 
Ahmad, Abu Thawr and most scholars permit accepting a wage for 
teaching, based on the words of the Prophet # in the hadith of Ibn 
‘Abbas, “You are most entitled to take wages for the Book of Allah.’ 
Al-Bukhari transmitted it. This hadith is an evidentiary criterion 
which removes any dispute and can be relied on. 

To make an analogy between such teaching and the prayer and 
fasting is incorrect. There is a clear difference between the two 
things. The prayer and fasting are individual actions of worship for a 
person, while teaching the Qur’an 1s an act of worship which can be 
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done by other than the teacher himself. Therefore he is permitted to 
receive a wage for his attempting to convey the meaning of Qur’an, 
just as he would for teaching someone how to write the Qur’an. Ibn 
al-Mundhir said that Abu Hanifah disliked the taking of a wage for 
teaching the Qur’an, but he permits hiring a man to write a tablet, 
poem, or known song for a known wage. So he would allow a wage 
for disobeying Allah but not for obeying him. 

Some say that this dah only applies to the tribe of Israel and there 
is disagreement about whether what was legislated for them applies 
to us. It is also said that the dyah is about those who should teach and 
refuse to do so unless they are paid. If it is not incumbent on 
someone, he is permitted to take a wage, based on the evidence of 
the Sunnah. It might be specifically incumbent on him except in the 
case of a teacher who does not have enough to support himself and 
his family. If that is the case, then the ruler should support him for 
sake of the establishment of the din. If he does not, it is up to the 
Muslims to do so. When Abu Bakr became caliph, he did not have 
enough to support his family and so he took some cloth and went to 
the market. He was asked about that and said, ‘How else will I 
support my family!’ They sent him back and allotted him a sufficient 
amount to cover his needs. 

As for the hadiths about teachers mentioned above, none of them 
are reliable. The hadith of Ibn ‘Abbas is related by Sa‘id ibn Tarif 
from ‘Ikrimah, and Sa‘id is abandoned. The hadith of Abu 
Hurayrah is related by ‘Alt ibn ‘Asim from Hammad ibn Salamah 
from Abu Jurham, and Abu Jurham is unknown, and Hammad ibn 
Salamah did not relate from anyone called Abu Jurham. He related 
it from Abu-l-Muhazzim who is abandoned. So the hadith is without 
foundation. The hadith of ‘Ubadah was related by Abu Dawud from 
al-Mughirah ibn Ziyad al-Mawsuli from ‘Ubadah ibn Nusayy from 
al-Aswad ibn Tha‘labah from him. Al-Mughirah is known by the 
people of knowledge, but has ‘denounced’ (munkar) hadiths. This 1s 
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one of them as Abt ‘Umar said. The hadith about the bow is known 
by the people of knowledge because it is related from ‘Ubadah by 
two paths. It is related from Ubayy ibn Ka‘b from the hadiths of 
Musa ibn ‘Ali from his father from Ubayy, and it is broken. 

There is no hadith about this matter which must be acted on on 
account of its transmission. The hadith of ‘Ubadah is subject to 
interpretation because it is possible that he taught for the sake of 
Allah and then took a wage for it. It is related that the Messenger of 
Allah # said, “The best of people and the best of those who walk the 
surface of earth are teachers. Whenever they renew the din, give to 
them and do not employ them and constrict them. When a teacher 
tells the child to say, “Jn the Name of Allah, the All-Merciful, Most 
Merciful,” and the child says, “Jn the Name of Allah, the All-Merciful, Most 
Merciful,’ Allah writes the freeing of the child, the freeing of his 
teachers and the freeing of his parents from the Fire.’ 

Scholars disagree regarding the ruling about someone who takes a 
wage for leading the prayer. Ashhab related that Malik was asked 
about praying behind someone who was hired to lead the people in 
Ramadan. He said, ‘I hope that there will be no harm in it.’ It is 
more strongly disliked in the obligatory prayer. Ash-Shafi‘l and his 
people and Abu Thawr said, “There is no harm in that or in praying 
behind him.’ Al-Awza‘l said that he cannot do that where the 
obligatory prayer is concerned. Abu Hanifah and his people disliked 
it, as was already mentioned. This question is connected to the one 
before it and the basic principle is the same. Ibn al-Qasim disliked 
taking a wage for teaching poetry and grammar while Ibn Habib 
said that there is nothing wrong in taking a wage for teaching poetry, 
letters and the battles of the Arabs. He did dislike poetry containing 
reference to wine, obscenity and satire. Abu-l-Hasan al-Lakhmi said 
that. According to his view, a wage is permitted for writing it and 
selling its books. Singing and wailing are forbidden in any case. 

Another point concerning this matter is found in what is related by 
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ad-Darimi from Ya‘qub ibn Ibrahim from Muhammad ibn ‘Umar 
ibn al-Kumayt from ‘Ali ibn Wahb al-Hamdani that ad-Dahhak ibn 
Musa said, ‘Sulayman ibn ‘Abd al-Malik passed through Madinah 
on the way to Makka and stayed there for a few days. He inquired, 
“Ts there anyone in Madinah who met any of the Companions of the 
Prophet #3?” They replied, “Abu Hazim.” He sent for him and 
when he came, he asked, “Abu Hazim, what is this concealment?” 
Abu Hazim said, “Amir al-Mu’minin, what concealment are you 
referring to?” He said, “he notable people of Madinah came to me 
but you did not!” He said, “Amir al-Mu’minin, I ask you to seek 
refuge with Allah from saying what 1s not the case. You did not know 
me before today and I did not see you!” 

‘He turned to Muhammad ibn Shihab az-Zuhri who said, “The 
shaykh is right and you are wrong.” Sulayman said, “Abu Hazim! 
Why do we hate death?” He replied, “Because the Next World tests 
you and this world makes you prosper and so you dislike to move 
from prosperity to ruin.” He said, “You are right, Abu Hazim. What 
will our presentation before Allah tomorrow be like?” He said, “For 
the one who did good it will be like someone returning to his family 
after an absence. But as for the one who did evil, he will be like a 
runaway slave being brought back to his owner.” Sulayman wept 
and said, “Would that I knew what I have with Allah!” He said, 
“Examine your actions in the light of the Book of Allah.” He asked, 
“Where should I look?” He said, “The truly good will be in perfect Bliss 
and the dissolute will be in a Blazing Five.” (82:13-14) 

‘Sulayman asked, “Where is the mercy of Allah, Abu Hazim>?” 
Abu Hazim said, “The mercy of Allah is near to those who do 
good.” Sulayman said, “Abu Hazim, which of Allah’s slaves are the 
noblest?” He replied, “Those with integrity and intelligence.” He 
asked, “Which works are best?” Abu Hazim said, “Performing 
obligations while avoiding prohibitions.” Sulayman asked, “Whose 
supplication is heard?” He replied, “The supplication of a good-doer 
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for a good-doer.” He asked, “Which sadaqah is best?” He said, “That 
given to a despairing beggar and to someone who is destitute, in 
which there is no question of indebtedness or insult.” He asked, 
“Which words are fairest?” He replied, “Speaking the truth in the 
presence of someone you fear or have hopes of.” He said, “Which of 
the believers is the cleverest?” He replied, “A man who obeys Allah 
and directs other people to it.” He said, “Which of the believers is 
the most stupid?” He replied, “A man who sinks to his brother’s 
passion when he is a wrongdoer and sells the Next World for this 
one.” 

‘Sulayman told him, “You are right. So what do you say about us?” 
He asked, “Amir al-Mu’minin, will you let me go?” Sulayman said, 
“No, rather give me advice.” He said, “Amir al-Mu’minin, your 
forefathers overpowered the people with swords and took this 
kingdom by force without consulting the Muslims or without their 
pleasure until they had killed many of them. They have left us. If 
only you had been aware of what they said and what was said to 
them!” A man in the gathering said to him, “Abu Hazim! What you 
have said is bad!” Abu Hazim answered, “You lie. Allah has taken a 
covenant from scholars to make things clear to people and to not 
conceal them.” Sulayman asked him, “So how can we put things 
right?” He replied, “Leave aside conceit, hold to integrity and 
distribute equally.” Sulayman said to him, “What is our approach?” 
He replied, “Take from the lawful and give it to its people.” 

“Then Sulayman asked him, “Abu Hazim, will you keep our 
company so that you can take from us and we from you?” He 
replied, “I seek refuge with Allah!” Sulayman asked, “Why is that?” 
He replied, “J fear that I would lean towards them a little and then Allah 
would let me taste a double punishment in life and a double punishment in 
death.” (cf. 17:75) Sulayman said, “Tell us your needs.” He answered 
“That you save me from the Fire and make me enter the Garden.” 
Sulayman told him, “That is not up to me!” Abu Hazim stated, “I 
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have no need of anything else from you.” He said, “Make 
supplication for me.” Abu Hazim said, “O Allah, if Sulayman is 
your friend, ease him to the good of this world and the Next World. 
If he is Your enemy, take him by the forelock where You want and 
please.” Sulayman said to him, “Enough!” Abu Hazim said, “I was 
short but it is a lot if you are one of its people. If you are not one of 
its people, I should not shoot from a bow with no string.” 

‘Sulayman said, “Give me some more advice.” He said, “I will 
advise you and be brief. Exalt your Lord and free Him from seeing 
you where He forbade you to be and from not seeing you where He 
commanded you to be.” 

‘When Sulayman left him, he sent him a hundred dinars and wrote 
to him, “Spend it and you will have the like of it many times more.” 
He returned it to him and wrote to him, “Amir al-Mu’minin, I seek 
refuge with Allah from your asking me being a joke or my reply to 
you being a surrender. I am not pleased with it for you, so how could 
I be pleased with it for myself? When Musa, the son of ‘Imran, & 
arrived at the water of Madyan, he found shepherds drawing water 
there. Standing apart from them, he found two women, holding 
back their sheep. He questioned them and they said, ‘We cannot 
draw water until the shepherds have driven off their sheep. You see 
our father is a very old man.’ So he drew water for them and then 
withdrew into the shade and said, ‘My Lord, I am truly in need of 
any good You have in store for me.’ ‘That was when he was hungry 
and fearful and without security. In spite of that he asked his Lord 
alone and did not ask people. 

““The shepherds did not notice but the women noticed. So when 
they returned to their father, they told the story to him and 
recounted what he had said. Their father, who was Shu‘ayb, said, 
‘This is a hungry man.’ He told one of them, ‘Go and invite him.’ 
When she came to him, she showed him respect and covered her 
face and said, ‘My father invites you so that he can pay you your 
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wage for drawing water for us.’ It grieved Musa when she said, ‘your 
wage for drawing water for us.’ He, however, found that he no 
alternative but to follow her because he was hungry and alone in a 
strange place. When he followed her the wind blew her garment 
against her back so that the shape of her buttocks showed. Musa 
looked to the side at times and lowered his eyes at others. 

“When his patience was exhausted, he called her and said, “Slave 
of Allah! Go behind me and direct me to the way by words.’ When 
he reached Shu‘ayb, supper was being prepared. He told him, ‘Sit, 
young man and eat.’ Musa said to him, ‘I seek refuge with Allah.’ 
Shu‘ayb asked, ‘Why? Aren’t you hungry?’ ‘Yes,’ he replied, ‘but I 
fear that this may be a recompense for drawing water for them and I 
am from the people of a house who do not sell anything of their din 
even for the entire earth filled with gold.’ Shu‘ayb said to him, ‘No, 
young man, but it is my custom and the custom of my fathers to give 
hospitality to a guest and feed him.’ So Musa sat and ate. 

““If these hundred dinars are recompense for what I said, then 
carrion, blood and pig meat in a state of need are more lawful than 
it. If it is connected to the treasury, then there are others who 
deserve it as much as I do. If it is between us, then I have no need of 
it.” 

This is how one follows the Book and the Prophets. Look at this 
virtuous imam and scholar and how he would not take any payment 
for his knowledge, his advice or his counsel. He openly made the 
truth clear and did not show any fear in doing so. The Messenger of 
Allah & said, ‘Awe of someone should not prevent any of you from 
speaking the truth wherever he 1s.’ In the Revelation we find: “They 
strwe in the Way of Allah and do not fear the blame of any censurer.’ (5:54) 
Have taqwa of Me alone. 

We have already mentioned the meaning of tagwa. It is also recited 
with ya’ as we mentioned in the previous dyah. 
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OSE LA BN whe 
42 Do not mix up truth with falsehood and knowingly 
hide the truth. 
Do not mix up truth with falsehood 

The word /abs means mixing. That occurs when you mix the clear 
with the ambiguous or truth with falsehood. Allah Almighty says: 
‘We would have further confused (labasna) for them the very thing they are 
confused (yalbisun) about.’ (6:9) A thing is mixed up when it is mixed 
with something similar to it. Then it is not clear. This idea is seen in 
what ‘Ali said to al-Harith ibn Hawt: ‘Harith, it is muddled (malbis) 
for you. Truth is not recognized by virtue of men. Recognise the 
truth and then you will recognise its people.’ Sa‘td related that 
Qatadah said that the meaning of the phrase is ‘do not mix up 
Judaism and Christianity with Islam. You know the din of Allah. 
None other is accepted; only it satisfies: that is Islam. Judaism and 
Christianity are innovations and are not from Allah.’ 

A possible meaning is bas (clothing) and so the dyah can mean: ‘Do 
not cover’. That is as clothing covers. A man 1s described as the 
garment (lubas) covering his wife, and his wife as covering him. Labis 
is clothing and armour that covers. Allah says: ‘We taught him the art of 
making garments (labus) for you.’ (21:80) You are on intimate terms 
(labasa) with a person when you know his inner self. ‘That which 
covers the Ka‘bah and a howdah 1s a libs. 

The word used for ‘falsehood’ here is batid which means when 
something becomes unsound and worthless. It can also mean ‘in 
vain.’ The False (al-Batil) is one of the names of Shaytan. A hero is 
also called batl, using the same root, because he makes the courage 
of his opponent ‘in vain’. Batala is unemployment. 

Interpreters disagree about what is meant by ‘truth with falsehood’. 
Ibn ‘Abbas and others said that it means: ‘do not mix what you have 
of the truth in the Book with falsehood by alteration or substitution.’ 
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Abu-l-‘Aliyah said, ‘The Jews said, “Muhammad & was sent, but 
not to us.” So their affirmation of his mission was the truth but their 
denial that he was sent to them was falsehood.’ Ibn Zayd said that 
what was meant by the truth was the Torah, and the falsehood was 
the changes they made to it. Mujahid said, ‘Do not mix Judaism and 
Christianity with Islam.’ Qatadah also said that. Ibn ‘Abbas’s 
statement is the most correct because it is general and so includes all 
the other statements. 

and knowingly hide the truth. 

This can be joined as ‘Do not mix and do not hide,’ or there can 
be an elision, meaning, ‘Let there not exist among you mixing the 
truth and concealing it.’ Ibn ‘Abbas said, ‘It means their concealing 
the genuineness of the Prophet # in spite of the fact that they 
recognised him.’ Muhammad ibn Sirin said, ‘A group of the children 
of Aaron settled in Yathrib when the tribe of Israel experienced what 
they did of being conquered by their enemies and humiliation. That 
group were the bearers of the Torah at that time. They established 
themselves in Yathrib, hoping that Muhammad #? would appear 
among them. They were believers, affirming his Prophethood. Their 
forebears, who were believers, passed, and were followed by one 
generation after another until they reached Muhammad #>. They 
rejected him in spite of their recognition of him. That is the context 
of the words of the Almighty: ‘yet when what they recognize does come to 
them, they reject tt.’ (2:89) 

They knew the truth about Muhammad &%, so their rejection was 
one of obstinacy not ignorance. Allah is not attesting that they have 
knowledge, but is rather forbidding them to conceal what they know 
to be true. This shows that a wrong action is made all the more 
serious when it is done in spite of knowledge rather than in 
ignorance. This will be explained in 2:44. 
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OI ST AR easly yirpreg ach fasts 
43 Establish the prayer and pay zakat and bow with 
those who bow. 
Establish the prayer and pay zakat 

This is a command which entails a definite, undisputed obligation. 

The root meaning of ‘zakat’ is grow and increase. ‘To ‘pay’ is to 
give. It is used for crops and wealth when they increase. A man who 
is zakt is someone with increased wealth. Paying this tax out from 
wealth is called zakat, even though doing it seems to produce the 
opposite of increase, since it involves reducing that wealth. The 
reason is because it increases the wealth in barakah or with the 
reward for paying it. It is also said that its root meaning is 
approbation, from which is taken the attestation of a witness’s 
character by the gad. So whoever pays zakat obtains approbation for 
himself. It is further said that the root meaning of zakdt is 
purification. It is as if the one who pays it has purified himself of the 
liability of the right to which the poor are entitled and which Allah 
has imposed on him. Do you not see that the Prophet # called what 
was paid as zakat the ‘filth of people’. Allah says: “Take zakat from their 
property to purify and cleanse them’” (9:103) 

There is disagreement about what is meant by zakat here. It is said 
that it is referring to the obligatory zakdat since it is connected to the 
prayer. It is also said to be the zakat al-fitr. Malik stated that 
according to Ibn al-Qasim. The first is the position of the majority 
of scholars. According to them, the zakat mentioned in the Book is 
general and was then clarified by the Prophet @. The imams related 
from Abii Sa‘id al-Khudri that the Prophet #} said, “There is no 
zakat due on grain or dates until they reach five wasgs, nor on less 
than five camels nor less than five aqgzyyahs.’ Al-Bukhari said that it 1s 
five wgiyyahs of silver. Al-Bukhari related from Ibn ‘Umar that the 


Prophet #} said, “Uhere is a tenth due on land watered by rain, 
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springs or running springs. There is half of an ‘ushr (a twentieth) on 
land watered by wells.’ This will be further explained elsewhere. 
There is no text on zakat al-fitr in the Book except the interpretation 
given by Malik here and in Surah al-A ‘la. 

and bow 

Linguistically the root of the word ‘bow’ — raka‘a — means to bend 
the body. It is used metaphorically for descending in station. People 
disagree about why this act is specifically mentioned here. Some 
people say that, as bowing (ruAi‘‘) is one of the pillars of the prayer, it 
is used here to designate the prayer as a whole. This is not particular 
to the word ‘bowing’ alone since the word ‘recitation’ and the word 
‘prostration’ are also used to designate the whole prayer as well. 
Allah says: “The recitation of fajr (dawn) (17:78), meaning the Fajr 
prayer, and the Messenger of Allah # said, “Whoever catches a 
prostration of the prayer has caught the whole prayer.’ The people 
of the Hijaz use the term ‘sajdah’ for a rak‘ah. 

It is said that bowing was singled out because the tribe of Israel did 
not have that in their prayer. It is said that it was more onerous for 
the people in the Jahiliyyah so that one of those who became 
Muslim — I think it was ‘Imran ibn Husayn — told the Prophet 2, 
‘Provided that I do not have to prostrate except standing,’ meaning 
‘not bow’. When Islam was firm in him and he was at peace with it, 
he performed ruki‘ in the way he was commanded to. 

The legal 7uki‘ is that a person bends his back from the waist and 
makes his back and neck level, with his fingers clasping his knees, 
and remains bowing, saying, “Glory be to My Lord, the Immense’ 
three times. That is the minimum. Muslim related that ‘A’ishah said, 
“The Messenger of Allah & used to begin the prayer with the takbir 
and recitation with “Prazse be to Allah, the Lord of all the worlds.”’ Ruki‘ 
is an obligation and the Qur’an is a sunnah. The same is true of 
prostration as mentioned at the end of al-Hay (22:77). The sunnah of 
being still is added as well as the separation between them as has 
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already been discussed. Prostration is made clear in the hadith of 
Abu Humayd as-Sa‘idi: ‘When the Prophet # prostrated, he put his 
forehead and nose firmly on the ground, kept his arms far from his 
sides, placing his hands opposite his shoulders.’ At-Tirmidhi 
transmitted it and said that it is a sound /asan hadith. Muslim related 
from Anas that the Messenger of Allah #} said, ‘Be straight in 
prostration and none of you should stretch out his arms like a dog 
does.’ Al-Bara’ said that the Messenger of Allah & said, ‘When you 
prostrate, put your palms down and raise your elbows.’ Maymunah, 
the wife of the Prophet #, said, ‘When the Messenger of Allah 
prostrated, he had his arms out in such a way that the whiteness of 
his armpits could be seen from behind. When he sat, he was still on 
his left thigh.’ 

Scholars disagree about someone who puts his forehead but not his 
nose down in prostration, or his nose but not his forehead. Malik 
says that he should prostrate on both his forehead and nose. Ath- 
Thawri and Ahmad also said that. It is the view of an-Nakha‘l as 
well. Ahmad said, ‘It is not enough to prostrate only on one of them 
without the other.’ Abu Khaythamah and Ibn Abi Shaybah said 
that. Ishaq said, ‘If he prostrates on one but not the other, his prayer 
is invalid.’ Al-Awza‘l and Sa‘id ibn ‘Abd al-‘Aziz said that what 1s 
related from Ibn ‘Abbas, Sa‘id ibn Jubayr, ‘Ikrimah, and ‘Abd ar- 
Rahman ibn Abi Layla is that one is commanded to prostrate on the 
nose. One group said that it 1s permitted to prostrate on the 
forehead and not the nose. This is the view of ‘Ata’, Tawus, 
‘Tkrimah, Ibn Sirin and al-Hasan al-Basri. That is also the view of 
ash-Shafil, Abu Thawr, Ya‘qub and Muhammad. Ibn al-Mundhir 
said, ‘Someone said that if someone puts his forehead on the ground 
but not his nose or his nose and not his forehead, his prayer is 
completely vitiated. This is the view of an-Nu‘man.’ He added, ‘I do 
not know of anyone before him with this position or anyone who 
followed him.’ 


aL? 


What is sound 1s that prostration is putting both the forehead and 
nose on the ground, based on the prior hadith of Abu Humayd. Al- 
Bukhari related from Ibn ‘Abbas that the Messenger of Allah 
said, ‘I was commanded to prostrate on seven bones: the forehead 
(and he pointed to his nose), the hands, the knees and the toes and 
not to tuck up the clothes and hair.’ This all qualifies what is 
undefined of the prayer and is a specific view. Allah knows best. It is 
related from Malik that it is not enough to prostrate on the forehead 
without the nose, as ‘Ata’ and ash-Shafi‘t said. We prefer the first 
view. The obligation is not fulfilled when he does not prostrate on 
his forehead. 

It is disliked to prostrate on the cloth of the turban, no matter 
whether there are one or two turns, but there is no harm in the 
clothes which cover the feet and knees. What is best is to prostrate 
directly on the ground or on that on which one prostrates. If there is 
something harmful there, it should be removed before starting the 
prayer. If someone has not done that, he may wipe it once. Muslim 
related from Mu‘ayqib that the Messenger of Allah @} said about a 
man who flattens out the earth so that he can prostrate, ‘If you do it, 
do it once.’ It is related that Anas ibn Malik said, ‘We prayed with 
the Messenger of Allah # in intense heat and if one of us was not 
able to put his forehead on the earth, he would spread his garment 
on the ground and prostrate on it.’ 

When Allah says: ‘Bow and prostrate’ (22:77), some of our scholars 
and others said, ‘What is deemed bowing and prostration is enough 
for us, and the same is true of standing.’ They did not stipulate being 
still in that but took the minimum designated by the name. It is as if 
they had not heard the firm hadiths about the nullifying of the 
prayer. Ibn ‘Abd al-Barr said, ‘Neither ruka$ prostration, standing 
after ruka’, and sitting between the two prostrations is satisfied until 
the person is straight in bowing, standing, prostrating and sitting.’ 
That is sound in the tradition and that is the position of the majority 
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of scholars and people of investigation. It is transmitted by Ibn 
Wahb and Abu Mus‘ab from Malik. 

Qadi Abu Bakr ibn al-‘Arabi said, “There are many reports from 
Ibn al-Qasim and others about the obligation of separation but 
omitting stillness.’ This is very weak indeed because the Prophet 
did it, commanded it and taught it. If Ibn al-OQasim had the excuse 
that he had not seen that, you do not have that excuse. There is 
knowledge of it and the argument is established against you 
regarding it. An-Nasa’1, ad-Daraqutni and ‘Ali ibn ‘Abd al-‘Aziz 
related that Rifa‘ah ibn Rafi‘ said, ‘I was sitting with the Messenger 
of Allah # when a man came, entered the mosque and prayed. 
When he finished, he came and greeted the Messenger of Allah & 
and the people. The Messenger of Allah said, “Go back and 
pray. You have not prayed.” He began to pray while we were 
looking at him, not knowing what was wrong with it. Then he 
greeted the Messenger of Allah and the people. The Messenger 
of Allah # said, “Go back and pray. You have not prayed.” 
(Hammam said, “I do not know whether that happened twice or 
three times.”) The man asked him (what was wrong) saying, “I do 
not know what is wrong with my prayer.” He said, “None of you 
has completed the prayer until he has done wudi’ fully as Allah has 
commanded, washing his face, his hands to the elbows, wiped his 
head, and washed his feet to the ankles, then has declared Allah 
great and praised him and recited the Umm al-Qur’an and what he 
knows and is easy for him, said the takbir, bowed, placing his palms 
on his knees until his joints are at rest and relaxed, then said, ‘Allah 
hears whoever praises Him’, standing upright until his back 1s 
straight and every bone takes its portion of it, then said the éakbir and 
prostrated, putting his face firmly on the ground (Hammam said, 
“his forehead”) until his joints are at rest and relaxed, said the takbir 
and sat upright in his seat with his back straight,” and he described 
the prayer in its four rak‘ahs to the end. ‘Then he said, “None of you 
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has a prayer until he does that.”’ There is a similar hadith from Abu 
Hurayrah that Muslim transmitted. 

This is the clarification of the undefined prayer in the Book as 
taught and conveyed by the Prophet > to all people. If someone 
does not stop at this clarification, fails to do what the All-Merciful 
has made obligatory on him and does not obey what has been 
conveyed to him from his Prophet #%, he is included in those about 
whom Allah has said: ‘An evil generation succeeded who neglected the prayer 
and followed ther appetites.’ (19:59) Al-Bukhari related that Zayd ibn 
Wahb said, ‘Hudhayfah saw a man who did not fully bow or 
prostrate and said, “You have not prayed. If you die, you will die on 
other than the form on which Allah created Muhammad #?.”” 
with those who bow. 

The word ‘with’ implies both togetherness and simultaneity. That 
is why some of those who interpret the Qur’an say that the 
command to pray did not at first entail attending the group prayer, 
but when Allah said ‘with’ in this dyah, He was commanding people 
to pray as a group. Scholars have two different positions about 
attending the group prayer. The majority say that it is a confirmed 
sunnah and a penalty is mandatory for anyone who regularly fails to 
attend it without an excuse. Some of the people of knowledge make 
it mandatory for the community as a whole. Ibn ‘Abd al-Barr says, 
“This is a sound view because it is confirmed, by consensus that it is 
not permitted to agree to make all the mosques empty of group 
prayers. If there is a group prayer in the mosque and an individual 
prays in his home that is permitted because the Prophet * said, 
“The group prayer is twenty-seven degrees better than the prayer of 
the person praying alone.” Muslim transmitted it in a hadith from 
Ibn ‘Umar. It is related from Abt Hurayrah that the Messenger of 
Allah # said, “The group prayer is twenty-five times better than the 
prayer of the person praying alone.” 

Dawud said, “The prayer in a group is a personal obligation for 
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everyone in the same way that Jumu‘ah is.’ He cited as proof the 
words of the Prophet : “Someone who is a neighbor to a mosque 
has no prayer unless it is in the mosque.’ Abu Dawud transmitted it 
and Abu Muhammad ‘Abd al-Haqgq said that it was sound. It is the 
position of ‘Ata’ ibn Abt Rabah, Ahmad ibn Hanbal, Abu Thawr 
and others. Ash-Shafit said, ‘Someone who is able to attend the 
group prayer has no allowance to abandon it unless he has a valid 
excuse.’ Ibn al-Mundhir related that. Muslim related that Abu 
Hurayrah said, ‘A blind man came to the Prophet #} and said, 
“Messenger of Allah, I have no guide to take me to the mosque.” He 
asked the Messenger of Allah &} to make an allowance for him to 
pray in his house He gave him an allowance and then he called him 
back and asked, “Do you hear the call to prayer?” “Yes,” he 
answered. He said, “Then respond to it.”” Abu Dawud has in this 
hadith: ‘I do not find any allowance for you.’ He transmitted it from 
the hadith of Ibn Umm Maktum, and he mentioned that he was the 
one who asked. 

It is related from Ibn ‘Abbas that the Messenger of Allah said, 
‘If someone hears the call to prayer and no excuse prevents him 
from coming to it, then the prayer that he prays is not accepted from 
him.’ They asked, ‘What is an excuse?’ He answered, ‘Fear or 
illness.” Abu Muhammad ‘Abd al-Haqq said that this is related by 
Maghra’ al-‘Abdi. What is sound is to stop at Ibn ‘Abbas: ‘If 
someone hears the call and does not come, he has no prayer.’ Qasim 
ibn Asbagh mentioned it in his book and said that it is related from 
Qadi Isma‘l ibn Ishaq from Sulayman ibn Harb from Shu‘bah from 
Habib ibn Abi Thabit from Sa‘id ibn Jubayr from Ibn ‘Abbas that 
the Messenger of Allah # said, ‘If someone hears the call and does 
not respond, he has no prayer unless he has a [valid] excuse.’ The 
soundness of this zsvdd should be enough for you. Abu Ishaq related 
from Maghra’ al-‘Abdi. Ibn Mas‘ud said, ‘I remember us when only 
a known hypocrite failed to attend it.’ The Prophet # said, 
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‘Between us and the hypocrites is attending ‘Jsha’ and Subh which 
they are unable to attend.’ Ibn al-Mundhir said, ‘We related that 
more than one of the Companions of the Prophet # said, “If 
someone hears the call and does not respond, he has no prayer 
unless he has an excuse.” They included Ibn Mas‘ud and Abu Musa 
al-Ash‘ari.’ 

Abu Hurayrah related that the Messenger of Allah #} said, ‘I 
thought about ordering my lads to collect some firewood and then 
go to some people who were praying in their houses but were not ill 
and burning them down on them.’ This is used as an argument by 
those who made the group prayer obligatory. It is clear with respect 
to the obligation. The majority take it to mean stressing the 
command to attend the group prayers as indicated by the hadith of 
Ibn ‘Umar and Abu Hurayrah. They take the statement of the 
Companions and what is in the hadith about having no prayer to 
mean with regard to perfection and excellence. The same applies to 
what the Prophet # said to Ibn Umm Maktum, ‘respond’: it is a 
recommendation. His words, ‘I thought about’? do not indicate 
absolute obligation because he thought about it but did not do it. It 
is like a threat directed at the hypocrites who failed to come to the 
Group Prayer and to Jumu‘ah. 

This idea is made clear in Muslim, when he relates that ‘Abdullah 
said, ‘Whoever is happy to meet Allah in the morning as a Muslim 
should guard these prayers when they are called. Allah prescribed 
the sunnahs of guidance to your Prophet &. They are part of the 
sunnahs of guidance. If you pray in your houses as this one who failed 
to attend prayed in his house, then you have abandoned the sunnahs 
of your Prophet #. If you abandon the swnnahs of your Prophet &, 
then you are misguided. No man purifies himself and does it 
correctly and then goes to one of the mosques without Allah 
recording a good deed for every step he takes, raising him a degree 
and removing an evil deed from him. I remember us when only a 
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known hypocrite failed to attend it. A man would come, being 
guided between two men, until he stood in the row.’ So he made it 
clear that the group prayer is one of the sunnahs of guidance and 
abandoning it is misguidance. That is why Qadi Abu-l-Fadl ‘Iyad 
said that there is disagreement about people who play a part in 
abandoning the clear sunnahs and whether they should be fought. 
What is sound 1s that they should be fought because this could lead 
to doing away with the group prayer. 

According to this, as long as the Sunnah is established and clearly 
evident, the prayer at home is permitted and sound. Muslim related 
from Abt Hurayrah that the Messenger of Allah # said, “A man’s 
prayer in a group is about twenty degrees better than his prayer in 
his house and his prayer in the market. When one of you does wudit’ 
well and then goes to mosque for no other purpose than the prayer 
and seeking nothing but the prayer, he does not take a step without 
being elevated one degree by it and one of his errors being removed 
until he enters the mosque. When he enters the mosque, he is in the 
prayer as long as he is waiting for the prayer. The angels pray for 
one of you as long as he is sitting in the place where he will pray. 
They say, “O Allah, show mercy to him! O Allah, forgive him! O 
Allah, turn to him!” as long as he does not disturb anyone or break 
wudi’.’ He was asking what breaking wudii’ entails and said that it 1s 
breaking wind. 

Scholars disagree about the excellence connected to the group and 
whether it is for a group no matter where it is or whether it is only 
for a group in the mosque, since that is necessarily one of the actions 
connected to mosques as stated in the hadith. The first view is more 
evident because the group 1s what the judgment is connected to, and 
Allah knows best. What was mentioned of the steps to the mosque, 
intending to go it and remaining it have a further reward beyond the 
group. Allah knows best. 

There is also disagreement as to whether one group 1s better than 
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another based on the larger number and on the excellence of the 
imam. Malik said no. Ibn Habib said that it is, because the Prophet 
“> said, “The prayer of a man with someone else is purer than his 
prayer on his own. His prayer with two men is purer than his prayer 
with one man. Allah loves more that which is more.’ Ubayy ibn 
Ka’b related it and Abu Dawud transmitted it. Its zsndd is soft. 

They also disagree about whether someone who has prayed in a 
group can repeat the prayer with another group. Malik, Abu 
Hanifah, ash-Shafil and their people say that someone who has 
prayed alone in his house and his family or outside of his house can 
repeat the prayer in a group with the imam. If he has prayed in a 
group, however small, he should not repeat it in a group either 
smaller or larger. Ahmad ibn Hanbal, Ishaq ibn Rahawayh and 
Dawud ibn ‘Ali said that if someone has prayed in a group and then 
finds another group performing that prayer, he is permitted to 
repeat it with them because it is supererogatory and sunnah. ‘That is 
related from Hudhayfah, Abu Musa al-Ash‘art, Anas ibn Malik, 
Silah ibn Zafar, ash-Sha‘bi and an-Nakha‘t. Hammad ibn Ziyad 
and Sulayman ibn Harb also said that. 

Malik’s evidence is the words of the Prophet #3: ‘A prayer is not 
prayed twice in a day.’ Some of them said that they do not pray it 
[again]. Sulayman ibn Yasar related that from Ibn ‘Umar. Ahmad 
and Ishaq agree that this hadith means that a person does not pray 
an obligatory prayer and then get up and pray it again, intending 
the obligation a second time. If he prays it behind an imam as a 
sunnah or supererogatory prayer, that is not repeating the prayer. 
The Prophet # said to those he commanded to repeat the prayer in 
a group: ‘It is supererogatory for you.’ It comes from the hadith of 
Abu Dharr and others. 

Muslim related from Ibn Mas‘td that the Prophet # said, “The 
one who knows the greatest amount of the Book of Allah should act 
as the imam of a people. If they are equal in their knowledge of 


226 


recitation, then it should be the one with the best knowledge of the 
Sunnah. If they are equal in the Sunnah, then it should be the oldest 
of them in terms of Hijrah. If they are equal in the Hijrah, then it 
should be the one oldest in years. A man should not lead another 
man when the second man is in authority. No one should sit in the 
place of honour in a house except with the owner’s permission.’ Abu 
Dawud transmitted it. Shu‘bah said, ‘I asked Isma‘ll what the place 
of honour is, and replied that it was his rug.’ At-Tirmidhi 
transmitted it and said that the hadith of Ibn Mas‘ud is sound hasan. 
One acts on it according to the people of knowledge. 

They said that the person most entitled to act as imam is the one 
with the most recitation of the Book of Allah and the one with the 
most knowledge of the Sunnah. They said that the owner of a house 
is most entitled to act as imam. Some said that when the owner of a 
house gives permission to someone else, there is nothing wrong with 
that person leading them in the prayer. Some of them disliked that 
and said that the Sunnah is that the owner of the house leads the 
prayer. Ibn al-Mundhir said, “We related that al-Ash‘ath ibn Qays 
put a boy forward to lead the prayer, saying that he had the most 
Qur’an.’ Among those who said that the one who knows the most 
Qur’an leads the prayer were Ibn Sirin, ath-Thawri, Ishaq and the 
people of opinion. Ibn al-Mundhir said, “That is what we say 
because it conforms to the Sunnah.’ Malik said that the one with the 
most knowledge leads when his state is good even though age has a 
right. Al-Awza‘l said, “The one with the most figh leads them.’ That 
is what ash-Shafi'l and Abu Thawr said, with the condition that he 
can recite Qur’an. That is because the fagih has the best knowledge 
of what is intended by the actions of the prayer. 

They interpret the hadith to mean that the one with the most 
Qur’an is the one with the most _figh because they learned figh from 
the Qur’an. Part of their custom was to call the fugaha@’ ‘qurra” 
(reciters). They cite as evidence the fact that, in his final illness, the 
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Prophet #2 advanced Abu Bakr because of his excellence and 
knowledge. Ishaq said, “he Prophet # put him forward to indicate 
that he was his successor after him.’ Abu ‘Umar mentioned that in 
at-Tamhid. Abu Bakr al-Bazzar related with a good isnad from Abu 
Hurayrah that the Prophet # said, ‘When you travel, then the one 
with the most Qur’an recitation should lead you in the prayer, even 
if he is the youngest of you. When he leads you, he is your amir.’ He 
said, ‘We only know that it is related from the Prophet # from Abu 
Hurayrah by this zsnad.’ 

It is permitted for a child to act as imam if he can recite the 
Qur’an. It is confirmed in Sahih al-Bukhai that ‘Amr ibn Salimah 
said, ‘We were at a watering place much-frequented by people. The 
caravans would pass by us and we would ask the people, “What is 
wrong with the people? Who is this man?” They would say, “He 
claims that Allah has sent him and has revealed to him such-and- 
such and such-and-such.” I used to memorise those words and it was 
as if that was fixed in my heart. The Arabs waited until the 
Conquest to become Muslim. They used to say, “Leave him and his 
people be. If he overcomes them, then he is a truthful Prophet.” 
When the Conquest took place, every tribe rushed to become 
Muslim, and my father rushed to become Muslim before his people. 
When he arrived back, he said, “By Allah, I have truly come to you 
from the Prophet #}. He said, “Pray such-and-such a prayer at such- 
and-such a time, and pray such-and-such a prayer at such-and-such 
a time. When the time of the prayer comes, then let one of you 
announce it, and let the one of you who has the most Qur’an lead 
you.” They looked and there was no one who had more Qur’an 
than me since [| used to learn it from the caravans. ‘They put me in 
front of them when I was only about six or seven years old, wearing 
a cloak. When I prostrated, I was exposed. A woman of the tribe 
said, “Will you not cover the bottom of your reciter!” So they bought 
and made a shirt for me. I have never been so happy to have 
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anything as I was to have that shirt.’ 

Al-Hasan al-Basri and Ishaq ibn Rahawayh were among those 
who permitted a minor child to act as imam. Ibn al-Mundhir 
preferred to say that it is only appropriate when the child 
understands the prayer and can establish it, as that is part of what 
the Prophet #$ said: “The one with the most Qur’an recitation 
should lead you in the prayer’ and that follows the hadith of ‘Amr 
ibn Salimah. One of the two positions of ash-Shafi‘l is that he can 
lead all the daily prayers but should not lead the Jumu‘ah prayer. 
Before that he used to say that someone who is allowed to act as 
imam in prescribed prayers can act as imam at the ‘ds. He said, 
‘But I dislike anyone but the governor acting as imam in them.’ Al- 
Awza‘l said, ‘A boy should not act as imam in the prescribed prayer 
until he has reached puberty, unless it is a people who do not have 
anyone else who knows any of the Qur’an. Then an adolescent can 
act as imam.’ Az-Zuhri said that he may do that if he is needed. 
Malik, ath-Thawri and the People of Opinion forbid it altogether. 

The imam [in the prayer] can be any free, adult, Muslim male who 
is upright, and there is no disagreement about that so long as he 
knows the limits of the prayer and does not use such bad Arabic in 
the Umm al-Qur’an as would unsettle the meaning, such as putting 
a kasrah on the kaf of ‘yaka na‘budw’ (1:4) [which would make it a 
feminine ‘you’] or a dammah on the ta’ of ‘an‘amta’ [which would 
make it ‘I bless’]. Some of them say that he must observe the 
distinction between /a@’ and dad and if he does not, then he cannot 
act as imam, because there is a difference in meaning. Some people 
allow all of that if he is ignorant of recitation and those who follow 
him are equally ignorant. 

It is not permitted for the imam to be a woman, a hermaphrodite, 
an unbeliever, a mad person or someone illiterate. None of these 
can be an imam in any case according to most scholars as will be 


discussed, with the exception of someone illiterate leading those who 
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are also illiterate. Our scholars said that it is not permitted for 
someone illiterate who cannot recite well to act as imam when there 
is someone who can recite properly. That is the same as ash-Shafi‘t 
said. If he leads someone who is illiterate like him, then both we and 
ash-Shafi‘l believe his prayer to be valid. Abu Hanifah said that if 
someone illiterate leads a group which includes those who can read 
and those who are illiterate, then the prayer of all of them is 
unsound. Abu Yusuf disagreed with him and said that the prayer of 
the imam and those who cannot recite is valid. One group, holding 
a contrary position, said that the prayer of all of them is allowed 
because each of them has fulfilled his obligation and that is like 
someone doing tayammum leading those who have purified 
themselves with water, and someone sitting leading those who are 
standing, because each performs his obligation. The evidence for 
this view is found in the words of the Prophet #, ‘Why does the 
person praying not look to see how he prays? He is only praying for 
himself.’ Muslim transmitted it. The prayer of the follower is not tied 
to that of the imam. Allah knows best. 

There is nothing wrong in the imamate of a man who is blind or 
lame, who has a palsied hand, an amputee, eunuch or slave when 
any of them has proper knowledge of the prayer. Ibn Wahb said, ‘I 
do not think that someone with palsy or an amputee should lead the 
prayer because he has less than the rank of perfection. It is disliked 
for him to be imam because of that imperfection.’ He is opposed by 
most of his companions and that is correct because the loss of a limb 
does not prevent any of the obligations of the prayer. A person 1s 
permitted to be a regular imam when he lacks an eye. Anas related 
that the Prophet # appointed Ibn Umm Maktiim to lead the people 
in prayer even though he was blind. By analogy and logic, the same 
holds true for someone lame, an amputee, someone with palsy or a 
eunuch. Allah knows best. It is related that Anas said about a blind 
man, ‘What is your problem about him? Ibn ‘Abbas and ‘Itban ibn 
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Malik led the prayer and they were blind.’ That is the view of most 
scholars. 

There is disagreement about a bastard acting as imam. Malik said, 
‘T dislike him being the regular imam.’ ‘Umar ibn ‘Abd al-‘Aziz 
disliked it. ‘Ata’ ibn Abi Rabah said that he may lead the prayer if 
he is approved of. That is the view of al-Hasan al-Basri, az-Zuhri, 
an-Nakha‘l, Sufyan ath-Thawri, al-Awza‘, Ahmad and _ Ishaq. 
According to the people of opinion, the prayer behind him is valid, 
although they prefer others. Ash-Shafit said that he disliked 
someone with an unknown father being appointed a regular imam 
but the prayer behind him is valid. ‘Isa ibn Dinar said, ‘I do not take 
Malik’s position about the imamate of a bastard. Nothing of the sin 
of his parents adheres to him.’ Ibn ‘Abd al-Hakam said the same 
when he himself is worthy of acting as imam. Ibn al-Mundhir said, 
‘He can lead it because he 1s included in the words of the Messenger 
of Allah #}: “The one who knows the most recitation leads them.” 
Abu ‘Umar said, “There is nothing in the traditions reported about 
preconditions for being imam that indicates taking account of 
lineage. Rather it indicates figh, recitation and righteousness in the 
din.’ 

As for slaves, Al-Bukhari related that Ibn ‘Umar said, ‘When the 
first Muhajirun came to al-‘Asabah, a place at Quba’, before the 
arrival of the Messenger of Allah #, they were led in the prayer by 
Salim, the freedman of Abu Hudhayfah. He knew the most Qur’an.’ 
He said, ‘Salim, the freedman of Abu Hudhayfah, led the first 
Muhajirun and the Companions of the Prophet > in the prayer at 
Quba’. They included Abi Bakr, ‘Umar, Zayd, and ‘Amir ibn 
Rabr‘ah. ‘A’ishah was led in the prayer by her slave Dhakwan from 
a copy of the Qur’an.’ Ibn al-Mundhir said, ‘While he was still a 
slave, Abu Sa‘id, the freedman of Abu Asyad, led a group of the 
Companions of the Messenger of Allah #} that included Hudhayfah 
and Ibn Mas‘ud in the prayer.’ An-Nakha‘l, ash-Sha‘bi, al-Hasan al- 
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Basri, al-Hakam, ath-Thawri, ash-Shafi, Ahmad, Ishaq and the 
people of opinion make an allowance for a slave leading the prayer. 
Abu Miljaz disliked it. Malik said, ‘A slave should only lead the 
prayer if he can recite and the free men with him cannot recite, but 
a slave may not lead the prayer in an ‘Jd or Jumu‘ah.”’ Al-Awzai 
allows the prayer if people pray behind him. Ibn al-Mundhir said 
that slaves are included in the words of the Messenger of Allah &: 
“The one who knows the most recitation leads them.’ 

As for women leading the prayer, al-Bukhari related that Abu 
Bakrah said, ‘When the Messenger of Allah @ heard that the people 
of Persia had made the daughter of Khusrau their ruler, he said, “A 
people will not prosper who appoint a woman over their business.” 
Abu Dawud mentioned it from ‘Abd ar-Rahman ibn Khallad from 
Umm Waraqah bint ‘Abdullah. He said, “Che Messenger of Allah 
> used to visit her in her house and assigned her a mu’adhdhin to 
call the prayer for her and told her to lead the people of her house in 
the prayer.’ ‘Abd ar-Rahman said, ‘I saw the mu’adhdhin and he 
was a very old man.’ Ibn al-Mundhir said, ‘Ash-Shafi‘l says that any 
men who pray behind a woman must repeat the prayer.’ Abu 
Thawr said that they do not have to repeat it. This is similar to the 
view of al-Muzani. 

Our scholars have said that it is not valid for a woman to be an 
imam either for men or women. Ibn Ayman related that it is 
permissible for her to act as an imam for other women. Ash-Shafi 
says that a hermaphrodite cannot be an imam for men or women. 
Malik said that he may not be an imam in any case, and that is what 
most fugahd’ say. 

If an unbeliever who opposes the Shari‘ah, such as a Jew or a 
Christian, leads the Muslims in the prayer when they do not know 
that he is an unbeliever, ash-ShafiT and Ahmad said that the prayer 
is not fulfilled and they must repeat it. Malik and his people said that 
because he is not one of the people of nearness. Al-Awza’‘l said that 
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he should be punished. Abu ‘Thawr and al-Muzani said that 
someone who prays behind him does not have to repeat it. 

As for the people of innovations among the sects like the 
Muttazilites, Jahmites and others, al-Bukhari mentioned that Hasan 
said, ‘Pray, and he has his innovation.’ Ahmad said, ‘Do not pray 
behind any of the people of sects since he invites to his sect.’ Malik 
said, ‘One can pray behind imams of injustice, but not behind the 
people of sects, the Qadariyyah and others.’ Ibn al-Mundhir said, ‘It 
is not permitted to pray behind anyone whose innovation removes 
him to unbelief. If someone does not go that far, then the prayer 
behind him is valid. It is not permitted to put someone like this 
forward to lead the prayer.’ 

As for someone impious (fas7qg) through his actions, such as a 
fornicator, drinker or the like, the School disagrees about him. Ibn 
Habib said, ‘If someone prays behind a drinker, he should always 
repeat it unless it is the governor to whom he owes obedience. The 
one who prays behind him does not have to repeat it unless he was 
actually drunk. This is the position of the people of Malik that I have 
met.’ It is related from the hadith of Jabir ibn ‘Abdullah that the 
Messenger of Allah said on the minbar, ‘A woman does not lead 
a man in the prayer. A desert Arab does not lead a Muhajir. 
Someone deviant does not lead someone pious unless he is someone 
in authority.” Abu Muhammad ‘Abd al-Haqq said, “Alt ibn Zayd 
ibn Jud‘an related it from Sa‘td ibn al-Musayyab. Most think that 
‘Ali ibn Zayd is weak. 

Ad-Daraqutni related from Abu Hurayrah that the Messenger of 
Allah # said, ‘If you are happy for your prayer to be pure, put 
forward the best of you.’ Abu-l-Walid Khalid ibn Isma‘l al- 
Makhzumi, who is weak, is in the zsnad. Ad-Daraqutni said that. Abu 
Ahmad ibn ‘Adi said about him, ‘He used to impute hadith to 
trustworthy Muslims, and he related this hadith from Ibn Jurayj 
from ‘Ata’ from Abu Hurayrah.’ Ad-Daraqutni mentioned from 
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Salam ibn Sulayman from ‘Umar from Muhammad ibn Wasi‘ from 
Sa‘id ibn Jubayr from Ibn ‘Umar that the Messenger of Allah 
said, ‘Make your imams the best of you. They form a delegation 
between you and Allah.’ Ad-Daraqutni said, ‘I think that this ‘Umar 
is ‘Umar ibn Yazid, the Qadi of Mada’in. Salam ibn Sulayman was 
also from Mada’in and is not strong. ‘Abd al-Haqq said that.’ 

The imams related that the Messenger of Allah > said, “The imam 
is appointed to lead, so do not differ from him. Say the ¢akbir when 
he says the takbir. Bow when he bows. When he says, “Allah hears 
whoever praises Him,” say, “O Allah, our Lord, praise is Yours.” 
Prostrate when he prostrates. When he prays sitting, all pray sitting.’ 
Scholars disagree about someone who bows or goes down before the 
imam deliberately. One view is that his prayer is invalid if he does 
that in all or most of the prayer. That is the view of the literalists. It 
is related from Ibn ‘Umar. Sunayd related from Ibn ‘Ulayyah from 
Ayyub from Abu Qilabah that Abu-l-Ward al-Ansari said, ‘I prayed 
beside Ibn ‘Umar and began to come up before the imam and go 
down before him. When the imam said the salam, Ibn ‘Umar took 
my hand and pulled me to him. I exclaimed, “What is wrong with 
you?” He asked, “Who are you?” I said, “So-and-so the son of so- 
and-so.” He said, “You are from the people of a truthful house! 
What prevents you from praying?” I retorted, “Did you not see me 
beside you?” He replied, “I saw you rise before the imam and go 
down before him. The one who differs from the imam has no 
prayer.” 

Al-Hasan ibn Hayy said about someone who bows before the 
imam and then comes up from his bowing or prostration before the 
imam does that he does not count that and the prayer is not 
satisfied. Most fugaha’ say that someone who does that has acted 
badly but his prayer is not invalid because the basis in the group 
prayer and having an imam is a good sunnah. If someone differs 
from that after having performed his obligatory prayer with purity, 
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bowing, prostration and all its obligatory elements, he does not have 
to repeat it, even if he has omitted one of its sunnahs, because, if he 
had wished, he could have prayed the prayer alone before the imam 
and it would have satisfied the requirement, although he acted badly 
in abandoning the group prayer. ‘They said that if someone joins a 
prayer with an imam, and bows when he bows and prostrates when 
he prostrates, and is not in the same rak‘ah as the imam, he has 
satisfied it, even if he comes up and goes down before him because 
he bowed with his bowing, prostrated with his prostration, and rose 
while following him, but he has acted badly because he has not 
followed the agreed upon sunnah in following an imam. 

What Ibn ‘Abd al-Barr related from the majority is based on the 
prayer of the follower not being connected to that of the imam 
because it lacks physical and legal following. That is not the position 
that most of them hold. The first view is the sound one in tradition 
and logic. The imam is appointed to be followed in his actions. Part 
of that is the words of the Almighty: ‘well make you a model (imam) for 
mankind.’ (2:124) This is the reality of ‘imam’ linguistically and in the 
Shariah. Whoever differs from his mam has not followed him. 
Then the Prophet “> clarified that: ‘Say the takbir when he says the 
takbir” He used ‘fa” which denotes consequential order. He 
explained what Allah meant. Then he strongly threatened someone 
who gets ahead of the imam in rising or bowing: “Does someone 
who lifts his head before the imam not fear that Allah will transform 
his head into that of a donkey or that He will give him the form of a 
donkey?’ It is transmitted by the Muwatta’, al-Bukhart, Muslim, Abu 
Dawud and others. Abu Hurayrah said that his forelock is in the 
hand of Shaytan. The Messenger of Allah # said, ‘Every action we 
have not commanded is rejected.’ If someone deliberately acts 
differently to his imam, knowing full well that he is commanded to 
follow him and forbidden to differ from him, he has made light of 
his prayer and opposed what he has been commanded to do. 
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Therefore the requirement of the prayer is not satisfied. Allah knows 
best. 

If he raises his head out of forgetfulness before the imam, Malik 
says, “Ihe Sunnah about someone who forgets and does that in 
bowing or prostration is that he goes back, bowing or prostrating, 
and waits for the imam. This is an error on the part of one who does 
it because the Prophet # said, “The imam is appointed to lead, so 
do not differ from him.” Ibn ‘Abd al-Barr said, “The apparent 
meaning of what Malik said is that this does not oblige the one who 
did it deliberately to go back because he said, “This is an error on 
the part of one who does it.” 

This disagreement applies to other than the takbir al-thram and 
salam. The salam has already been discussed. As for the takbir al- 
thram, the majority believe that that of the follower may be said only 
after that of the imam with the exception of one of two views related 
from ash-Shafi't: if the follower says the takbir al-thram before that of 
the imam, that is allowed for him based on the hadith of Abu 
Hurayrah that the Messenger of Allah & went to the prayer and 
when he had said the takbir, he left indicating that they should 
remain as they were. He went out and then came back, his head 
dripping water, and led them in the prayer. When he finished he 
said, ‘I was in jandbah but forgot to have a ghusl.’ There was also the 
hadith of Anas: “He said the ¢akbir and I said it with him.’ 

Muslim related that Abt Mas‘td said, “The Messenger of Allah & 
used to brush our shoulders in the prayer, saying, “Straighten your 
rows and do not differ lest your hearts differ. Those of 
understanding and intelligence should be closest to me, then those 
after them and then those after them.”’ Abu Mas‘ud said, “Today 
you are in the greatest disagreement.’ The hadith of ‘Abdullah adds, 
‘Beware of the tumults of the market.’ The words ‘Straighten your 
rows’ is a command to make the rows straight, especially the first 
row which is right behind the imam as will be explained in Sérat al- 
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Hyr, Allah willing. 

Scholars disagree about how to sit in the prayer because of the 
different traditions that have come regarding that. Malik and _ his 
people said that the person praying has his buttocks on the ground 
with his right foot upright and left foot folded under as is related in 
the Muwatta’ from Yahya ibn Sa‘id: ‘Al-Oasim ibn Muhammad 
showed them how to sit in the tashahhud, and he kept his right foot 
vertical and laid his left foot down, and sat on his left haunch, not on 
his foot. ‘Then he said, ““Abdullah ibn ‘Abdullah ibn ‘Umar saw me 
doing this and related to me that his father used to do the same 
thing.’ 

This idea comes in Sahih Muslim where ‘A’ishah said, ‘The 
Messenger of Allah # used to begin the prayer with the takbir and 
recitation of the Fatihah. When he bowed, he did not raise or lower 
his head, but in between that. When he raised his head from 
bowing, he did not prostrate until he was standing upright. When he 
raised his head from prostration, he did not prostrate until he was 
sitting up straight. He used to say the greeting after every two 
rak‘ahs. He would lay his left foot down and have his right foot 
vertical. He forbade sitting on the heels like Shaytan and he forbade 
that a man rest on his arms like an animal. He would end the prayer 
with the ¢aslim.’ 

Allah knows best, but according to this hadith, Ibn ‘Umar said that 
the sunnah of the prayer is to have the right foot vertical and the left 
foot folded under. Ath-Thawri, Abu Hanifah and his people, and al- 
Hasan ibn Salih ibn Hayy say that he has his right foot vertical and 
sits on the left foot, based on the hadith of Wa’il ibn Hujr. That is 
what is stated by ash-Shafit, Ahmad, and Ishaq for the middle 
sitting. They have the same position as Malik about the final one in 
Kuhr, ‘Asr, Maghnb and ‘Isha’ based on the hadith of Abu Humayd as- 
Sa idi that al-Bukhari related. He said: ‘I saw that when the Prophet 
«> said the takbir, he placed his hands opposite his shoulders. When 


237 


he bowed in ruki‘, he placed his hands on his knees and then bent 
his back straight. When he raised his head, he stood up straight until 
each vertebra had returned to its place. When he went into 
prostration, he placed his arms so that they were neither stretched 
out nor held close. The toes of his feet pointed towards the qzblah. 
When he sat after the first two rak‘ahs, he sat on his left foot and kept 
his right foot upright. When he sat after the last rak‘ah, he extended 
his left foot across, keeping the other upright, and sat on his 
buttocks.’ At-Tabari said that it is good to do this. All of that is 
confirmed from the Prophet #}. 

Malik related from Muslim ibn Abi Maryam that ‘Ali ibn ‘Abd ar- 
Rahman al-Mu‘awt said, “Abdullah ibn ‘Umar saw me playing with 
some pebbles in the prayer. When it finished, he forbade me to do 
that, saying, “Do as the Messenger of Allah did.” I asked, “What 
did the Messenger of Allah # do?” He said, “When he sat in the 
prayer, he placed his right hand on his right thigh and he closed his 
fist and pointed his index finger, and he placed his left hand on his 
left thigh. That is what he used to do.”” Ibn ‘Abd al-Barr said, ‘What 
Ibn ‘Umar described about placing the right hand on the right thigh 
and closing all the fingers of his hand except for the index finger 
with which he pointed, and placing the left hand on the left thigh, 
opened with the fingers spread is all the agreed sunnah of sitting in 
the prayer. I do not know of any disagreement between scholars 
regarding it. It is enough for you. They do, however, disagree about 
moving the index finger. Some of them think that you move it and 
some think that you do not. All of that is related in sound traditions 
from the Prophet #. All of it is permitted. Praise be to Allah.’ 
Sufyan ibn ‘Uyaynah related this hadith from Muslim ibn Abi 
Maryam with the same idea, but he adds to it. Sufyan said, ‘Yahya 
ibn Sa‘id related to us from Muslim and then I met him and listened 
to him. He added in it: “It is a whisk against Shaytan. No one 
forgets as long as he points with his finger and says this.” 
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Abu Dawud related in the hadith of Ibn az-Zubayr that the 
Prophet #: used to point with his index finger when he made 
supplication, but did not move it. That is what is believed by some 
Iraqis. Some of them forbade moving it. Some of our scholars think 
that extending it is indicating constant tawhid. Most of the scholars of 
the people of Malik and others believe that it is moved although they 
have two different views about continuing to move it. Those who 
believe that it is continuous say that it is to remind one of continuing 
presence in the prayer and is a hammer with which to repel Shaytan 
as Sufyan mentioned. Those who think that it is not continuous 
think that it is moved in the articulation of the words of the shahadah. 
The interpretation is that it is as if he were articulating fawhid with 
that limb. Allah knows best. 

They disagree about how a woman should sit in the prayer. Malik 
said that it is the same as a man and that there is no difference after 
the takbir al-thram except in dress and loudness. Ath-Thawri said that 
a woman is covered in her gown from one side. ‘That is related from 
Ibrahim an-Nakha‘. Abu Hanifah and his people said that a woman 
sits in the manner easiest for her. That is the view of ash-Sha‘bi: she 
sits in whatever way is easy for her. Ash-Shafi‘l said that she should 
sit in the manner that will most cover her. 

Muslim related that Tawus said, ‘We asked Ibn ‘Abbas about 7q‘@’ 
— sitting on the feet [with the feet facing outwards). He answered, “It 
is the Sunnah.” We said to him, “We think that it is coarseness on 
the part of a man.” He replied, “It is the Sunnah of your Prophet 
#.” Scholars disagree about the description of zg@. Aba ‘Ubayd 
said, ‘/q‘a’ is that a man sits on his buttocks with his thighs raised as 
dogs and beasts do.’ Ibn ‘Abd al-Barr said, “This is the form of 7¢‘@ 
that is agreed upon and the scholars do not disagree about it.’ This 
is the explanation of linguists and a group of the people of figh. Abu 
‘Ubayd said, ‘As for the people of hadith, they consider iq‘@ to be to 
put the buttocks on the heels between the two sajdahs.’ Qadi ‘Tyad 
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said, ‘What seems most likely to me in respect of the interpretation 
of the 7q‘@ which Ibn ‘Abbas said is the sunnah, is that which the 
Jugah@ say is about putting the buttocks on the heels between the 
two sajdahs. That 1s how it is explained by Ibn ‘Abbas that part of the 
sunnah is to have the buttocks touch the heels.’ Ibrahim ibn 
Maysarah related it from ‘Tawus. Abu ‘Umar mentioned it. The 
Qadi said, ‘It is related that a group of the Salaf and Companions 
used to do that. The fugaha’ of the cities in general do not espouse it, 
calling it 7g‘@.’ ‘Abd ar-Razzaq mentioned from Ma‘mar from Ibn 
Tawus that his father saw Ibn ‘Umar, Ibn ‘Abbas and Ibn az- 
Zubayr sitting in 7g‘@’ between the two sajdahs. 

There is no disagreement among scholars who say that the ¢aslim is 
obligatory and those who say that say that the second faslim 1s not 
obligatory except for what is related from al-Hasan ibn Hayy who 
stated that two faslims are mandatory. Abu Ja‘far at-Tahawi said, 
‘We did not find any of the people of knowledge besides him who 
believe that there are two ¢aslims who say that the second one is one 
of the obligations.’ Ibn ‘Abd al-Barr said, ‘Part of the argument of 
al-Hasan ibn Salih about both being obligatory is the words: “If 
someone breaks wudii’ after the first but before the second, his prayer 
is invalid,” and the words of the Prophet #, “The éaslim brings one 
out of the prayer.” Then he made clear how the ‘aslim is: to the right 
and to the left. Part of the argument of those who say that only the 
first ¢aslém rather than the second is mandatory is the words of the 
Prophet #, “The éaslim brings one out of the prayer.” That is a 
single taslim.’ 

This question is based on taking the minimum implication of the 
word (taslim) or the last of it. Since one enters the prayer by one 
takbir by consensus, then leaving it is also by one taslim, except for the 
firm sunnahs which have come. There is the hadith of Ibn Mas‘ud, 
which has the greatest multiple transmission, that of Wa’il ibn Hujr 
al-Hadrami, that of ‘Ammar, that of al-Bara’ ibn ‘Azib, that of Ibn 
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‘Umar and that of Sa‘d ibn Abi Waqqas that the Prophet #} said 
two taslims. Ibn Jurayj, Sulayman ibn Bilal, and ‘Abd al-‘Aziz ibn 
Muhammad ad-Darawardi all related from ‘Amr ibn Yahya al- 
Mazini from Muhammad ibn Yahya ibn Habban that his uncle, 
Wasi‘ ibn Habban, said, ‘I said to Ibn ‘Umar, “Tell me what the 
prayer of the Messenger of Allah # was like.” He mentioned the 
takbir whenever he raised his head and went down. He mentioned, 
“Peace be upon you and the mercy of Allah” to his right and “Peace 
be upon you and the mercy of Allah” to his left.’ Ibn ‘Abd al-Barr 
said, “This has a sound Madinan isndd while the famous normative 
practice in Madinah is one ¢aslim. ‘That is a practice transmitted by 
the people of Madinah by multiple transmissions from old to old. 
The like of that is a sound argument for the normative practice in 
every land because it is not hidden that it happens several times 
every day. The same is true of the normative practice in Kufa and 
elsewhere of two taslims which has extensive multiple transmissions 
from them. Everything like this is a disagreement about what is 
permissible, as is the case with the adhan. Similarly an objection to a 
single ¢faslim or two taslims has not been related from any scholar in 
the Hyaz, Iraq, Syria or Egypt. Instead that is well known among 
them. The hadith about a single fas/im has been related by Sa‘d ibn 
Abi Waqqas, ‘A’ishah and Anas although it is defective and not 
considered to be sound by the people who know the science of 
hadith.’ 

Ad-Daraqutni related that Ibn Mas‘ud said, ‘It is part of the 
Sunnah to say the tashahhud silently.’ Malik preferred the tashahhud of 
‘Umar ibn al-Khattab which is: “Greetings belong to Allah. Pure 
actions belong to Allah. Good words and prayers belong to Allah. 
Peace be upon you, Prophet, and the mercy of Allah and His 
blessings. Peace be upon us and on the slaves of Allah who are right- 
acting. I testify that there is no god but Allah and I testify that 
Muhammad is His slave and His Messenger.’ Ash-Shafi‘l and his 
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people and al-Layth use the tashahhud of Ibn ‘Abbas who said, “The 
Messenger of Allah 2 used to teach us the tashahhud in the same way 
he taught us a sarah of the Qur’an. It is: “Blessed greetings, prayers, 
good words belong to Allah. Peace be upon you, Prophet, and the 
mercy of Allah and His blessings. Peace be upon us and on the slaves 
of Allah who are right-acting. I testify that there is no god but Allah 
and I testify that Muhammad is His slave and His Messenger.” 

Ath-Thawri, the Kufans and most of the people of hadith use used 
the tashahhud of Ibn Mas‘td which Muslim also related. He said, ‘We 
used to say in the prayer behind the Messenger of Allah : “Peace 
be upon Allah. Peace be upon so-and-so.” One day the Messenger 
of Allah 2 said, “Allah is Peace. When one of you sits in the prayer, 
he should say, “Greetings, prayers and good words belong to Allah. 
Peace be upon you, Prophet, and the mercy of Allah and His 
blessings. Peace be upon us and on the slaves of Allah who are right- 
acting.” (When you say that, it applies to every righteous slave of 
Allah in the heaven and the earth.) “I testify that there is no god but 
Allah and I testify that Muhammad is His slave and His Messenger.” 
Then you can choose whatever supplication you wish.’ That is the 
position of Ahmad, Ishaq and Dawud. Ahmad ibn Khalid in 
Andalusia preferred and inclined to it. A similar tashahhud to that of 
Ibn Mas‘td is related both marfiu‘ and mawgif from Abu Musa al- 
Ash‘ari. All of this is disagreement about something permissible and 
there is nothing of an obligatory nature in it. Praise be to Allah 
alone. 

This is a summary of the rulings on the imam and the one 
following him contained in His words, ‘bow with those who bow’. The 
position about standing in the prayer will be discussed in 2:238. The 
ruling about a sick imam and other rulings of the prayer will also be 
discussed there. The ruling of someone who 1s sick but not the imam 
will be discussed in Al ‘Imran. The ruling of someone performing the 
obligatory prayer behind someone performing a supererogatory 
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prayer will be discussed under the Fear Prayer in an-Nsa’. The 
ruling about the imam praying while higher than the follower will be 
discussed in Maryam as well as matters about the times, the adhan 
and mosques. All of this explains His words: ‘establish the prayer’. 
Some of its rulings were mentioned at the beginning of the sirah. 
Praise be to Allah. 
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44 Do you order people to piety and forget yourselves, 
when you recite the Book? Will you not use your 
intellect? 
Do you order people to piety 

This is a question implying a rebuke. What is meant, according to 
the people of interpretation, are Jewish scholars. Ibn ‘Abbas said, ‘A 
man of the Jews of Madinah said to his son-in-law, his kin, and those 
who had a milk relationship with the Muslims, “Be firm in holding 
to what you have and on what this man (meaning Muhammad #}) 
orders you to do. His business is true.” So they ordered their people 
to do that, but they did not do it.’ Ibn ‘Abbas said, “he Jews used to 
command their followers to follow the Torah but they contradicted 
it by their denial of the description of Muhammad > in it.’ Ibn 
Jurayj said, “Che rabbis encouraged people to obey Allah while they 
committed acts of disobedience themselves.’ One group said, “hey 
encouraged others to give sadaqah but were themselves miserly.’ All 
these ideas are similar. The people who deal in indications (zshdrat) 
say that the meaning is: ‘Do you ask people for the realities of 
meanings when you disobey their outward meaning?’ 

There will be a severe punishment for someone who is like this. 
Hammad ibn Salamah related from ‘Alt ibn Zayd that Anas 
reported that the Messenger of Allah # said, ‘On my Night Journey 
I passed by some people who were cutting of their lips with scissors 


243 


of fire. I asked, “Jibril, who are they?” He said, “Those are the 
speakers of the people of this world who commanded people to 
devoutness and forgot themselves. They used to recite the Book but 
did not understand.” Abu Umamah related that the Messenger of 
Allah # said, “Those who commanded people to piety and forgot 
themselves will drag their intestines into the Fire of Hell. They will 
be asked, “Who are you?” and will answer, “We are those who 
commanded people to do good but forgot ourselves.” 

This indicates that the punishment of someone who knows what is 
right and wrong and that it is obligatory to perform the 
requirements of both is worse than that of someone who does not 
know. That is because it is as if he were making light of the 
prohibitions and rulings of Allah. He does not benefit from his 
knowledge. The Messenger of Allah said, “he worst of people on 
the Day of Rising will be a scholar whom Allah does not make 
benefit from his knowledge.’ 

Know that the rebuke in the dyah is for abandoning acts of piety, 
not for ordering them. This is why in His Book Allah censures those 
who command acts of piety but do not perform them themselves. 
He censured them with a rebuke which will last until the Day of 
Rising. Mansur the Fagth said: 


People who command us to do what they do not do 

are mad even if they do not bring us down. 
Abu-l-‘Atahiyyah said: 

You described the godfearing as if you possessed that quality, 
yet the smell of sins issues from your garment. 


Abu-l-Aswad ad-Du/ali said: 


Do not forbid something when you do the same. 
It is a terrible sin if you do that. 
Begin with your own self and forbid it its errors. 
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If you stop committing them, you are wise. 
Then if you admonish, it will be accepted, 
and what you say will be followed and instruction will be of use. 


Abu ‘Amr ibn Matar said, ‘I was present in the gathering of the 
ascetic, Abu ‘Uthman al-Hiri, and he came out and sat in the place 
where he normally sat to remind people. He was silent for a long 
time. Then a man called Abu-l-‘Abbas called out, “Do you think 
you are saying something by your silence?” He recited: 

“Only a godfearing person commands people to be godfearing. 

A doctor is the one who treats the sick.” 

Ibrahim an-Nakha‘t said, ‘I dislike attributing a specific cause to 
three dyahs: “Do you order people to prety...” (2:44), “Why do you say what 
you do not do?” (61:2) and “I would clearly not want to go behind your backs 
and do something I have forbidden you to do.” (11:88) Salm ibn ‘Amr said: 


‘How ugly is someone who admonishes people to be ascetic 
when he is not ascetic. 

If he had been true in his asceticism, 

the mosque would have been his house, morning and evening. 
Dismissing this world is of no consequence 

when one asks people for gifts and presents. 

Provision is allotted to those you see. 

All people, no matter their colour, obtain it.’ 


Al-Hasan told Mutarrif ibn ‘Abdullah, “Warn your companions!’ 
He answered, ‘I fear that I will say what I do not do.’ He said, ‘May 
Allah have mercy on you! Which of us does what he says! Shaytan 
wants to be victorious by this. Then no one would command the 
correct or forbid the bad.’ Malik said that Rabr‘ah ibn Abi ‘Abd ar- 
Rahman heard Sa‘id ibn Jubayr say, ‘If a person did not command 
the correct or forbid the bad unless there was nothing of it in 
himself, no one would command the correct or forbid the bad.’ 
Malik said, “He spoke the truth. Who is there who has nothing of it 
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in himself?’ 

The word for ‘piety’ — barr — means obedience and righteous action. 
It also means truthfulness. It also means a fox cub and the bleating 
of sheep when they are herded. So it is a word with multiple 
meanings. Burr is wheat and barr is respectfulness and esteem, such 
as that which should be shown to one’s parents. 
and forget yourselves 

This means ‘fail to do them yourselves’ which is a common usage 
of the word ‘nasa@ (forget) as it is used frequently in the Qur’an and 
in hadith. The root can also designate the opposite of remembrance 
and memory. A man who 1s described as ‘nasyan’ is very forgetful. 

‘Selves’ (anfiis) 1s the plural of ‘nafs’ which is the soul. Part of the 
evidence for the fact that the ‘najs’ is also the soul (rh) is the words of 
the Almighty: ‘Allah takes back people’s souls (anfus) when death arrwes.’ 
(39:42) That is made clear in the words of the Prophet #} in the 
words that Bilal said to the Prophet #} in the hadith of Ibn Shihab, 
“Messenger of Allah, He Who detained my soul (nafsz) detained your 
soul,’ and the words of the Prophet #$ in the hadith of Zayd ibn 
Aslam: ‘Allah takes our souls (arwah). If He wishes, He returns them 
to us.’ Malik related it. Nafs also means ‘blood’. 
when you recite the Book? 

This is a great rebuke to the one who understands. ‘Tatliina’ means 
‘to recite’. The Book is the Torah and it also applied to anyone who 
does the same as they did. The root of ‘tlawah’ (recitation) means ‘to 
follow’, which is why it is used for recitation because words follow 
one another so that they form a sequence. 

Will you not use your intellect? 

Will you not prevent yourselves from being in this state? The word 
‘aql (intellect) implies restraint, from which comes the hobble (“qadi) 
of the camel because it prevents it from moving. The word is also 
sometimes used for blood money because it restrains the relative of 
the victim from killing the perpetrator. /‘igal is a spasm of the 
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stomach or restraining of the tongue. A fortress is called ‘ma‘qil’. ‘Aql 
is the opposite of ignorance. ‘Aq/ is also a red cloth that Arab women 
use to cover howdahs. Az-Zajjaj says, ‘Someone described as ‘Gqil is 
someone who does what Allah has obliged him to do. If does not do 
it, then he is ignorant.’ 

The people who follow the truth agree that the intellect is an 
existent thing which is neither timeless nor non-existent because, if it 
had been non-existent, it would describe some essences and not 
others. Since it exists, it is impossible to say it is timeless since there 
is nothing timeless except Allah. Philosophers have stated that the 
intellect is timeless. Some of them believe that it is a subtle essence in 
the body from which rays spread, like a lamp in a house, and by it 
one distinguishes between the realities of known things. Some of 
them say that it is a simple uncompounded essence. Then they 
disagree about its location. One group say that it is located in the 
brain because the brain is the locus of sensation. Another group say 
that it is located in the heart because the heart is the lode of life and 
the core of the senses. 

The statement that the intellect is an essence is false since essences 
are similar. If the intellect had been an essence, then every essence 
would be an intellect. It is said that the intellect is that by which 
things are perceived in respect of the realities of ideas. Even if this 
statement is closer to the one before it, it is far from being correct 
since perception is one of the attributes of the living, and the 
intellect is something contingent. That is impossible for it as it is 
impossible for it to experience pleasure and appetite. 

Shaykh Abu-l-Hasan al-Ash‘art, Abu Ishaq al-Isfarayani and 
others who possess full understanding said that the intellect is 
knowledge as is indicated by the fact that one does not say, ‘I 
grasped but did not know.’ Qadi Abu Bakr said, “The intellect 
consists of requisite knowledge of the necessary nature of necessary 
things, permissibility of permissible things, and impossibility of 


247 


impossible things.’ That is what is preferred by Abu-l-Ma‘ali in al- 
Irshad. His preference in al-Burhan 1s that it is an attribute by which 
knowledge is grasped. He opposes the school of the Qadi and 
deduced that his school is unsound. He related in al-Burhan that al- 
Muhasibi said that the intellect is an instinct. Abu Bakr related that 
ash-Shafi‘T and Abu ‘Abdullah ibn Mujahid said that the intellect 1s 
the tool of discrimination. It is related that Abu-l-‘Abbas al-Qalanisi 
said that the intellect is the faculty of discrimination. It is related that 
al-Muhasibi said that the intellect consists of lights and insights. 
Then he put these views in order and said, “The first does not have a 
sound transmission from ash-Shafit and Ibn Mujahid.’ The word 
‘tool’ is used for an actual tool and its usage here is metaphorical. 
The same is true of those who say that it is a faculty. Only power is 
understood from a faculty. Al-Qalanist used the widest of the 
expressions as is the case with that of al-Muhasibi. The intellect 1s 
neither a form or a light, but lights and insight use it. This will be 
explained in the Ayat of Tawhid. 


Seti enh Bey Sab sap oh 
45 Seek help in steadfastness and the prayer. But that is 
a very hard thing, except for the humble: 
Seek help in steadfastness and the prayer. 

The meaning of the word used for steadfastness — sabr — is restraint 
and it is used for binding a person; and it also means endurance. 
Allah has commanded us in His Book to persist in obedience to Him 
and to restrain ourselves from committing acts of disobedience by 
telling us to be steadfast. It is said that a person first refrains (sabara) 
from acts of disobedience, and once he has done so he becomes 
steadfast (sabara) in obedience. This is the soundest of what is said. 

Salah (the prayer) is mentioned rather than other acts of worship. 
When something happened to the Prophet #3, he sought refuge in 
the prayer. Ibn ‘Abbas was once told about the death of his brother 
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— or, it is said, a daughter of his — when he was on a journey and he 
said, ‘A weak spot Allah has protected, a burden Allah has spared 
us, and a reward which Allah will bring.’ Then he went off the road 
and prayed and went back to his camel, reciting, ‘Seek help in 
steadfastness and the prayer.’ 

Some people say that what is meant, according to linguistic usage, 
is supplication. This is like the dyah of Allah: ‘When you meet a troop, 
then stand firm and remember Allah’ (8:45) because firmness is sabr and 
dhikr is supplication. A third position was espoused by Mujahid who 
said that, in this dah, sabr referred to fasting. The month of 
Ramadan is called “The Month of Sabr. The reason for this is that 
fasting curbs appetites and makes one ascetic in this world and the 
prayer keeps one from lewd action and what is disliked. Allah knows 
best. 

Steadfastness in the face of injury and in performing acts of 
obedience is part of striving against the self and curbing it from its 
appetites and preventing it from becoming proud. It is one of the 
qualities of the Prophets and righteous. Yahya ibn al-Yaman said, 
‘Steadfastness is to not desire any state except that which Allah has 
placed you in and to find pleasure in whatever He has decreed for 
you in this world and the Next.’ ‘Ali said, “Steadfastness in relation 
to faith is like the head in relation to the body.’ At-Tabari agreed 
with ‘Ali and said, “hat is because faith is recognition by the heart, 
affirmation with the tongue and action with the limbs. If someone is 
not steadfast in acting with his limbs, he does not truly have faith.’ 
Steadfastness in carrying out the Shari‘ah is comparable to the head 
of a person’s body: it is not complete without it. 

Allah describes the reward for various actions and puts a limit on 
it. He says: “Those who produce a good action will recewe ten like it.’ (6:160) 
But He makes the reward of the steadfast limitless and praises the 
people who have it: “The steadfast will be paid ther wages in full without 
any reckoning.’ (39:10) and: ‘But if someone is steadfast and forgives, that is 


249 


the most resolute course to follow. (42:43) It is also said that ‘The steadfast 
will be paid their wages in full without any reckoning’ (39:10) means those 
who fast because of the words of the Almighty in the sound report 
from the Prophet #: ‘Fasting is Mine and I repay it.’ He did not 
mention any exact reward as He did not mention one for 
steadfastness. Allah knows best. 

One of the virtues of sabr is that Allah describes Himself as having 
it, as in the hadith of Aba Musa when the Prophet #} said, “There is 
no one or nothing with more patience in the face of an insult which 
he hears than Allah Almighty is. They claim that He has a son and 
yet He still gives them health and provides for them.’ Al-Bukhari 
transmitted it. Our scholars say that, in the case of Allah, sabr has 
the meaning of forbearance, in that He defers the punishment from 
those who deserve it. ‘The description of Him as having sabr does not 
come in the Revelation, but in this hadith where it is interpreted by 
scholars to mean forbearance, and so one of His Names is as-Sabiir, 
because of His great forbearance towards those who disobey Him. 
But that is a very hard thing, 

Interpreters disagree about what the word ‘that’ refers to here. It is 
said to refer to the prayer alone because it is harder for people than 
fasting, given that steadfastness here refers to fasting. The prayer is 
the prison of the lower self while fasting is just denial of its appetites. 
Someone who denies one or two appetites is not the same as 
someone who denies all his appetites. Fasting denies the appetite for 
women, food and drink but one is able to enjoy other appetites like 
talking, walking and looking and other such things. So there is 
consolation for the denied appetites. ‘The one who prays, however, 1s 
denied all those things and all his limbs are restrained in the prayer 
from all appetites. That is why the prayer is harder for the self and a 
greater burden on it. It is said to refer to both of them but usually it 
is taken to mean the prayer. 

This is the same as when Allah says: ‘those who hoard up gold and silver 
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and do not spend it in the Way of Allah’ (9:34) when the primary 
reference is to silver because it was the predominant currency used 
for trade. And: ‘When they see a chance of trade or entertainment they scatter 
off to it.” (62:11) It 1s said that since steadfastness is included in the 
prayer, it refers to it. It is also said to refer to worship as a whole 
which entails both fasting and the prayer. It is said to be a use of the 
verbal noun here, in which case it would mean that ‘seeking help’ is 
what is difficult. It is said to refer to responding to Muhammad 
because sabr and prayer are part of what he called to. It is said that it 
refers to the Ka‘bah because one is commanded to pray towards it. 
‘Kabirah’ means burdensome and difficult. It is hard for all except the 
humble, for whom it is easy. The people of meanings say that they 
are those who are supported from pre-eternity by the qualities of 
being chosen and guided. 

except for the humble: 

‘Khashi‘%tn’ is the plural of khashi, someone who is humble. Humility 
is a quality in the soul which shows itself'in stillness and humbleness. 
Qatadah said, ‘Ahushi° (humility) is in the heart where it takes the 
form of fear and appears outwardly as the lowering of the eye in the 
prayer.’ Az-Zajjaj said, ‘A humble person is one in whom the effect 
of abasement can be seen.’ The word is used of a house which has 
fallen down. This is the root meaning. A ‘humble’ place is one which 
has nothing to indicate where it is. ‘The verb is used for lowering the 
voice and lowering the eyes. Ahush‘ah, which comes from the same 
root, means a low hill. A land which is ’hashi‘ is a place covered in 
dust with no place where one can alight. 

Al-A‘mash said that he asked Ibrahim an-Nakha‘t about humility 
and he said, ‘A‘mash! You want to be an imam for the people and 
do not know what humility is! Humility does not consist of eating 
coarse food and wearing coarse clothes and bowing the head. 
Humility is to see the noble and lowly as having the same right and 
to be humble towards Allah in every obligation He has imposed on 
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you.’ ‘Umar ibn al-Khattab looked at a young man with a bowed 
head and said, “You! Lift your head up! Humility is not more than 
what is in the heart!’ ‘Alt ibn Abi ‘Talib said, ‘Humility is in the 
heart, in your hands being gentle with the Muslims, and in not 
looking about during the prayer.’ This will be discussed in 23:2. So 
someone who makes a display of humility, beyond what is in his 
heart, displays hypocrisy on top of hypocrisy. Sahl ibn ‘Abdullah 
said, ‘A person is not humble until every hair in his body manifests 
humility by the words of Allah, “The skins of those who fear ther Lord 
tremble.” (39:23) 

This is praiseworthy humility because when the heart is still, the 
outward must also be humble, and the person who has it will 
inevitably display it; so you will see him with his head bowed, 
courteous and submissive. The Salaf used to strive to be like that. 
The blameworthy form is artificial, pretending to weep with a 
bowed head as the ignorant do in order to be viewed with respect. 
That is deceit from Shaytan and part of human ego. Al-Hasan 
related that a man sighed in the presence of ‘Umar ibn al-Khattab 
as if he was in sorrow. ‘Umar clouted him. When ‘Umar spoke, he 
was heard. When he walked, he went quickly. When he struck, he 
caused pain. He was a truthful worshipper and truly humble. Ibn 
Abi Najih related that Mujahid said, “Che humble are truly the 
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46 those who are aware that they will meet their Lord 
and that they will return to Him. 

This describes the humble. The word for being aware, zann, means 
certainty in this context according to the majority of scholars. The 
normal meaning of zann entails some doubt but it can be used to 
mean certainty as in this dyah and elsewhere. 
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47 Tribe of Israel! remember the blessing | conferred on 
you and that | preferred you over all other beings. 
He means the beings of their ttme. The people of every time are 
considered a ‘world’. It is said that the preference was because they 
had a lot of ie and other ee 


\ 234 


th he Ns C4 Beh S eo BI Oey 
© 3323 SNe EIN 
48 Have fear of a Day when no self will be able to 
compensate for another in any way. No intercession will 
be accepted from at, no ransom taken from it, and they 
will not be helped. 
Have fear of a Day 
This is a command which is also a threat, and ‘yawm’ (Day) here 
refers to the punishment and terror of the Last Day. 
When no self will be able to compensate for another in any way 
This means that no one will be punished for the sin of anyone else 
nor can he avert it from him. We find in the Sahih that Abu Burdah 
ibn Ntyar said about sacrifices, ‘It will not satisfy [the requirement] 
for anyone after you.’ ‘La tazi’ means: it does not settle, suffice nor 
satisfy if there is nothing against it, but it does if there is without any 
choice involved in respect to rights. Abu Hurayrah reported that the 
Messenger of Allah @ said, ‘Anyone who has done an injustice to 
his brother with regard to his honour or anything else should seek to 
be absolved by him before the Day when there will be neither dinar 
nor dirham. If he has some right actions, they will be taken from 
him to counterbalance any injustice he did and if he does not have 
any good actions, some of the bad actions of his friend will be taken 
and he will be made to carry them.’ Al-Bukhari transmitted it. 
No intercession will be accepted from it, 


253 


The word for intercession is derived from the root ‘shaf‘ah’ (even) 
which means one of a pair and to make an odd number even. Shu ‘Jah 
(pre-emption) is called that because it is used when someone adds 
the property of his partner to his own. Shaft‘ is someone with pre- 
emption or intercession. A camel which is shai‘ is one which 1s 
pregnant when there is a young foal still with it. 

The position of the people who hold to the truth is that intercession 
is a reality, while the Mu‘tazilites deny it and believe that sinful 
believers who enter the Fire will remain in it forever. There are 
mutually supporting reports that sinful rebellious people from the 
nations of the Prophets, who affirm the Unity of Allah, will be 
interceded for by the angels, Prophets, martyrs and righteous. There 
are two firm grounds for refuting the Mu‘tazilites. The first is the 
numerous hadiths with multiple transmissions which affirm 
intercession, and the second is the consensus of the Salaf in their 
acceptance of these reports. No one denies them and everyone 
agrees that they are sound and accepts them as decisive evidence for 
the soundness of the creed of the people who hold to the truth and 
the falseness of the claims of the Mu'tazilites. 

The Muttazilites claim that there are dahs in the Book which 
refute these traditions, like, “The wrongdoers will have no close friend or any 
intercessor who might be heard’ (40:18) and ‘Anyone who does evil will be 
repaid for it’ (4:123) and here ‘no intercession will be accepted from it.’ We 
reply that these dyahs are general to every wrongdoer and the 
general has no definite application, so these dyahs do not apply to 
everyone who does evil and to every soul. What is meant by them is 
the unbelievers rather than the believers which is supported by the 
evidence of the traditions reported about that. 

Allah established intercession for some people and denied it to 
others. He says about the unbelievers: “The intercession of the interceders 
will not help them’ (74:48), “They only intercede on behalf of those with whom 
He 1s pleased’ (21:28), and ‘Intercession with Him will be of no benefit except 
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Jrom someone who has His permission.’ (34:23) By this we know that 
intercession will help the believers but not the unbelievers. 
Commentators agree that what is meant by this dyah is the 
unbelievers, not every self. If you say that there is punishment for 
every rebellious wrongdoer, we do not say that they will be for ever 
in the Fire, by the evidence of the hadiths we related and by the 
words of Allah: ‘He forgives whomever He wishes for other than that’ (4:48) 
and ‘No one despazrs of solace from Allah except for people who are unbeltevers.’ 
(12:87) 

With regard to ‘those with whom He 1s pleased’ (21:28), if they point 
out that the deviant is not pleasing, we reply that He did not say, 
‘those who are not pleasing.’ Allah is pleased to grant intercession to 
the unifiers since He says: “They have no right of intercession. None do but 
those who have a contract with the All-Merciful.’ (19:87) The Prophet 
was asked, ‘What is the contract which Allah has made with His 
creation?’ He replied. “That they believe in Him and not associate 
anything with Him.’ 

If they say that those who are pleasing are those who repent and 
have made a contract with Allah by repenting to Him, since the 
angels ask forgiveness for them and Allah says: ‘Forgive those who turn 
to_you and who follow Your Way’ (40:7), and thus that the intercession of 
the Prophets is only for the people of repentance and not people of 
wrong actions, our reply is as follows: What you maintain obliges 
Allah to accept repentance. If Allah accepts the repentance of the 
wrongdoer, there is no need for intercession or asking forgiveness. 
The commentators agree that what is meant by ‘forgive those who 
turn,’ refers to turning away from shirk and ‘follow Your Way,’ 
means the Path of the believers. They asked Allah to forgive them 
for their wrong actions other than shwk as He says: ‘He forgwwes 
whomever He wishes for other than that’ (4:48). 

If they say, ‘All the Community hope for the intercession of the 


Prophet & and if it was particularly for the people of wrong actions, 
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their request would be invalid,’ our reply is that every Muslim seeks 
the intercession of the Messenger @} and desires Allah to accept it, 
since no one believes himself to be entirely free of wrong actions and 
to have performed everything Allah has required of him. Everyone 
acknowledges that they have shortcomings and so they fear the 
punishment and hope for salvation. The Prophet # said, ‘None of 
you will be saved by his actions.’ They said, ‘Not even you, 
Messenger of Allah?’ He said, ‘Not even me unless Allah covers me 
with His mercy.’ 

Ibn Kathir and Abu ‘Amr recite ‘tugbalu’ because shafa‘ah is 
feminine. The rest have it in the masculine as ‘yugbalu’, taking it as 
referring to ‘intercessor’. 
no ransom will be accepted from it, and none will be helped. 

‘Adi means ‘ransom’ whereas “d/ means ‘like’. The ‘ad/ of a thing is 
that which is equal to a thing, of the same dimension in size. ‘Nasr’ is 
‘help’ and ansar are helpers as in 3:52. 

The reason for the revelation of this dyah is that the tribe of Israel 
said, ‘We are the sons of Allah, beloved of Him and the sons of His 
Prophets, and our forebears will intercede for us.’ So Allah informed 
them about the Day of Rising on which day such intercession will 
not be accepted and no ransom will be taken. He mentioned 
intercession, ransom and help because they are the things on which 
human beings rely in this world. Someone who falls into hardship is 
only rescued by intercession, help or ransom. 


SPRAIN hh EA 8 8 I) BEES 
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49 Remember when We rescued you from the people of 
Pharaoh. They were inflicting an evil punishment on 
you, slaughtering your sons and letting your women 
live. In that there was a terrible trial for you from your 
Lord. 
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Remember when We rescued you from the people of Pharaoh. 

The word ‘idh’ (‘when’, translated here by ‘Remember when’) 
means ‘Remember My blessing when...’ and the following dyahs 
mention some of the blessings which the tribe of Israel enjoyed: 
being rescued from their enemies and Prophets being placed among 
them. It is addressed to those present but refers to their ancestors. 
Allah says ‘We rescued you’ because the rescue of their forefathers was 
a reason for the existence of those present. The word ‘naa’ (rescue) 
comes from the root najwah which is a raised place on the earth. So a 
rescued person is someone who emerges out of constriction into 
expansion. The ‘a? of Pharaoh means his family, followers and all 
who follow his din. Similarly, the al of the Prophet # refers to those 
who follow his din in his time and at all times, whether related to 
him or not. Whoever does not follow his din is not one of his family 
or his people, even if he is related to him. Evidence for this 1s in the 
words of Allah: ‘We drowned the people of Pharaoh’ (2:50) and elsewhere. 
This is why it is said that Abu Lahab and Abt Jahl were not part of 
the people or family of the Prophet # even if they had actual 
kinship with him. That is why Allah Almighty said of Nuh’s son: ‘He 
as definitely not one of your family. He is someone whose action was not 
righteous.’ (11:46) We find in Sahih Muslim that ‘Amr ibn al-‘As said, ‘I 
heard the Messenger of Allah # say aloud and not secretly, “The 
family of my father (meaning so-and-so) are not my friends. But my 
friends are Allah and the righteous believers.” 

One group said that the al of Muhammad #? consists only of his 
wives and children based on the hadith of Abu Humayd as-Sa‘idt: 
“They said, “Messenger of Allah, how should we pray for blessing on 
you?” He replied, “Say: ‘O Allah, bless Muhammad, his wives and 
children as You blessed the family of Ibrahim. Give blessing to 
Muhammad, his wives and children as You gave blessing to Ibrahim. 
You are Praiseworthy, Glorious.””” Muslim related it. One group of 
the people of knowledge said that al (family) is known and @ are the 


257 


followers. The first view is sounder based on what we _ have 
mentioned and on the hadith of ‘Abdullah ibn Abi Awfa in which it 
is reported that when people brought their sadagah to the Messenger 
of Allah , he would say, ‘O Allah, bless them.’ ‘Abdullah said, ‘My 
father brought his sadagah and he said, “O Allah, bless the family (a) 
of Abu Awfa.”” 

Pharaoh may have been the name of the king himself but it is more 
probable that it was the title of the rulers of Egypt, like Caesar and 
Khusrau were titles of the emperors of Rome and Persia, and Negus 
the title of the ruler of Abyssinia. It is said, according to the People 
of the Book, that this Pharaoh’s actual name was Qabus. Wahb said 
that it was al-Walid ibn Mus‘ab ibn ar-Riyyan. His kunyah was Abu 
Murrah. He was from the Banu ‘Amliq ibn Lawidh ibn Iram ibn 
Sam ibn Nuh. As-Suhayli said, ‘Every ruler of the Copts and Egypt 
is called Pharaoh.’ Al-Mas‘udi said that the Arabic translation of 
‘Pharaoh’ is not known. 

They were inflicting an evil punishment on you, slaughtering your 
sons 

The word used for inflicting (yasmina) indicates a constant 
punishment because sawm means constancy. Samah describes sheep 
because they are always grazing. ‘Evil punishment’ means the worst 
kind of punishment. It can mean ‘constant punishment’. The evil 
punishment consisted of making them slaves and chattels. They had 
to build, till the land, harvest and serve, and anyone who did not 
work had to pay a poll tax. 

‘Slaughtering’ is in Form II, indicating frequency. Dhabh is slitting 
and dhibh is something slaughtered. Dhubah is the split at the base of 
the fingers. Pharaoh was slaughtering male children and letting the 
women live. One group said that ‘sons’ means ‘men’ and they were 
called that because they had been sons. The first view is sounder 
because it is more evident. Allah ascribes the action to the people of 
Pharaoh even though they were acting on his command since it was 
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they who imposed the punishment. This informs us that someone 
who does something is punished for his action even if he is just 
following orders. At-Tabari says that when a tyrant orders someone 
to kill someone, the one who does the killing is criminally 
responsible. 

Scholars have three different views regarding this legal question. 
One is that they are both killed: the one who commanded it and the 
one who actually carried it out. This is the view of an-Nakha‘l. Ash- 
Shafi‘ and Malik also said that, giving some additional details. Ash- 
Shafi‘ said that when the ruler commands a man to kill another 
man and the one who is commanded knows that that it is unjust to 
kill him, then both he and the ruler are subject to retaliation, just as 
is the case with two joint killers. If the ruler forces him to do it while 
the one commanded knows that the command to kill is unjust, the 
ruler is subject to retaliation and there are two views about the one 
he commanded. One 1s that he is subject to retaliation and the other 
is that he is not, but that he owes half the blood money. Ibn al- 
Mundhir related that. 

Our scholars say that the one commanded must be one of those 
who must obey the one who gave the command, who is at the same 
time someone whose power to harm is feared, as is the case with the 
sultan and the master of a slave. In that case retaliation is obliged 
against both. If he is one of those who are not forced to obey, then 
the actual killer is killed alone and not the one who issued the 
command. That is like when a father orders a son, a teacher one of 
his students, or an artisan one of his apprentices, provided the 
person ordered is of age. If he is not of age, then the killing is of the 
one who ordered it and the ‘agilah relatives of the boy pay half of the 
blood money. 

Ibn Nafi‘ said that a master is not killed when he orders his slave, 
even if he does not speak Arabic, to kill a man. Ibn Habib takes the 
position of Ibn al-Qasim, that they are both killed. If the command 
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is issued by someone the person commanded does not fear to 
disobey, and there is no compulsion, then only the one commanded 
is killed, not the one who gave the command. He is, instead, beaten 
and imprisoned. Ahmad said that if'a master orders his slave to kill a 
man, the master is killed. This position is related from ‘Ali ibn Abi 
Talib and Abu Hurayah. ‘Ali said that the slave is imprisoned. 
Ahmad said that the slave is imprisoned and beaten. Ath-Thawri 
said that the slave is disciplined. Al-Hakam and Hammad said that 
the slave is killed. Qatadah said that they are both killed. Ash-Shafit 
said that if the slave is fluent and understands, then the slave is killed 
and the master punished, but if the slave does not speak the 
language, then retaliation is taken from the master. Sulayman ibn 
Musa said, “The one who gives the command is not killed, but his 
hands are amputated and then he is punished and imprisoned.’ 
That is like what is stated by ‘Ata’, al-Hakam, Hammad, ash-Shafi'‘l, 
Ahmad and Ishaq about a man who orders a man to kill another 
man. Ibn al-Mundhir mentioned it. Zafar said that neither is killed, 
and that is the third position. It is related by Abu-l-Ma‘ali in al- 
Burhan. He thought that neither of them is separate in respect to 
retaliation and therefore he thinks that neither of them 1s killed. 
Allah knows best. 

In that was a terrible trial for you from your Lord. 

The words ‘in that’ indicate everything that went on. The word 
here for trial (bala’) can also be a blessing as Allah says elsewhere 
using the same root: ‘...test the believers with this excellent tral.’ (8:17). 
Abu-l-Haytham said that bala’ can be good or bad and its root 
means testing. Allah tests His slave with good actions to test his 
gratitude, and tests him with affliction, which he dislikes, to test his 
steadfastness. Therefore both are called bala’. The majority say that, 
in this instance, it refers to the slaughtering of the male children and 
so here it is an evil test. There was a test and affliction in the 
slaughter. 
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50 And when We parted the sea for you and rescued 
you, and drowned the people of Pharaoh while you 
watched. 

When Allah parted the sea, each side was like a great mountain. 
The image comes from parting the hair and ‘furqan’ from the same 
root 1s used for separating the truth from falsehood. ‘Bikum’ here 
means ‘for you’ because the preposition ‘br can also mean ‘hi’. It is 
also said that ‘bi’ has its normal meaning and so it means ‘We parted 
the sea by your entering it.’ They travelled between the two bodies 
of water which were parted. The word bahr (sea) indicates a large 
expanse of water, usually salty. A horse is described as bahr when it 
has a long stride. “We rescued you’ means that ‘We brought you out 
of it.’ 
and drowned the people of Pharaoh 

There are varying views on the part of scholars about how the 
tribe of Israel was saved. At-Tabari mentioned that Allah revealed to 
Musa to travel from Egypt with the tribe of Israel. Musa ordered 
them to borrow jewellery and goods from the Copts. Allah had 
made that lawful for the tribe of Israel. Musa set out with them at 
the beginning of the night. Pharaoh was informed and said, ‘Do not 
follow them until the cock crows.’ That night not a single cock in 
Egypt crowed. On that night Allah made many of the sons of the 
Copts die and so they were busy burying them. They set out to 
pursue them early in the morning as Allah says in 26:60, and Musa 
went to the edge of the sea. The tribe of Israel numbered about 
600,000. Pharaoh’s numbers were a million and two hundred 
thousand. It is said that Pharaoh pursued Musa with a million 
steeds, not counting the mares. It is said that Israel, who is Ya‘qub, 
entered Egypt with seventy-six of his descendants and Allah made 
their numbers grow and blessed his offspring until they were 
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600,000 men of fighting age when they went to the sea on that day, 
not counting old men, children and women. 

Abu Bakr ‘Abdullah ibn Muhammad ibn Abi Shaybah mentioned 
from Shababah ibn Sawwar from Yunus ibn Abi Ishaq from Abu 
Ishaq from ‘Amr ibn Maymun from ‘Abdullah ibn Mas‘ud that 
when Musa set out at night with the tribe of Israel, the news reached 
Pharaoh and he commanded that a sheep be slaughtered and then 
said, ‘By Allah, I will not finish skinning it before six hundred 
thousand Copts have gathered to me.’ 

He said that Musa went on until he reached the sea and told it to 
part. The sea replied to him, ‘You are arrogant, Musa! Have I 
parted for any of the children of Adam so that I should part for 
you?’ There was a man with Musa on a steed of his and that man 
said, ‘Where do you command us to go, Prophet of Allah?’ He 
replied, ‘I have only been commanded to go in this direction.’ He 
charged in with his horse and it swam and he came out and 
repeated, ‘Where do you command us to go, Prophet of Allah?’ He 
replied, ‘I have only been commanded to go in this direction.’ He 
said, “By Allah, you did not lie and are not accused of lying!’ He 
plunged in and it swam with him until he once more emerged. He 
asked again, ‘Where do you command us to go, Prophet of Allah?’ 
He replied, ‘I have only been commanded to go in this direction.’ 
He said, ‘By Allah, you did not lie and are not accused of lying!’ So 
Allah revealed to him: ‘Strke the sea with your staff’ (26:63) So Musa 
struck it with his staff and % split in two, each part like a towering cliff.’ 
(26:63) There were twelve paths through it for the twelve tribes. 
Each tribe had a path that they could see. The cliffs of water became 
arches and windows so that they could see one another. 

When Musa’s people emerged and only the people of Pharaoh 
remained, the sea collapsed in on them and drowned them. He 
mentioned that it was the Red Sea and that the man who was on the 
horse with Musa was his lad, Yusha‘, son of Nun. Allah revealed to 
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the sea, “Part for Musa when he strikes you.’ The sea spent the night 
trembling. He struck the sea in the morning. Its kunyah was Abu 
Khalid. Ibn Abi Shaybah mentioned that. Most commentators 
narrate this regarding the story. What we have mentioned is 
sufficient and it will be further explained in the relevant siirahs. 

Allah Almighty mentioned the deliverance and the drowning, but 
did not mention the day when that occurred. Muslim related from 
Ibn ‘Abbas that the Messenger of Allah # came to Madinah and 
found the Jews fasting on the day of ‘Ashara’. The Messenger of 
Allah # asked them, ‘What is this day you are fasting?’ They 
replied, “This is a great day in which Allah delivered Musa and his 
people and drowned Pharaoh and his people. Musa fasted it out of 
thankfulness and we also fast it.” The Messenger of Allah > said, 
‘We are more entitled to Musa than you are.’ So the Messenger of 
Allah # fasted it and commanded that it be fasted. Al-Bukhari also 
transmitted that from Ibn ‘Abbas and the fact that the Prophet & 
told his Companions, “You are more entitled to Musa than they are, 
so fast it.’ 

The apparent meaning of these hadiths is that the Prophet 
fasted ‘Ashira’ and commanded that it be fasted to imitate Misa, 
according to what the Jews had told him. That is not the case. When 
‘A’ishah related it, she said that Quraysh had fasted the day of 
‘Ashara’ in the Jahiliyyah. Then when he came to Madinah, he 
fasted it and commanded that it be fasted. When Ramadan was 
prescribed, then he abandoned fasting ‘Ashura’. Whoever wished 
could fast it and whoever wished did not. Al-Bukhart and Muslim 
transmitted this. 

It might be said that it is probable that Quraysh fasted it in 
imitation of the Jews because they heard about it from them as they 
considered them to be people of knowledge and therefore the 
Prophet = fasted it during the Jahiliyyah in Makkah. Then when he 
came to Madinah he found the Jews fasting it and said, “We are 
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closer and more entitled to Musa than you,’ and so he fasted it to 
follow Musa. He made it obligatory and stressed the command to 
fast it to the extent that even children fasted it. This is taken as 
evidence by those who speciously claim that the Prophet 2} may 
have worshipped according to the religion of Musa. This is not the 
case as will be explained in al-An ‘am (6:90). 

There is some disagreement about whether the day of ‘Ashara’ is 
the ninth or the tenth of Muharram. Ash-Shafit believed that it is 
the ninth based on the hadith of al-Hakam ibn al-A‘raj who said, ‘I 
went to Ibn ‘Abbas and found him using his cloak as a pillow at 
Zamzam. I said, “Tell me about the fast of ‘Ashura’.” He said, 
“When you see the new moon of Muharram, count the days and 
begin the fast on the ninth.” I asked, “Is that how Muhammad 
fasted it?” “Yes,” he answered.’ Muslim transmitted it. Sa‘id ibn al- 
Musayyab, al-Hasan al-Basri, Malik and a group of the Salaf 
believed that it is the tenth. At-Tirmidhi mentioned the hadith of al- 
Hakam and did not describe it as sound or good. Then he added 
after it from Qutaybah from ‘Abd al-Wahhab from Yunus from al- 
Hasan that Ibn ‘Abbas said, “The Messenger of Allah & 
commanded that ‘Ashara’ be fasted on the tenth.’ Aba ‘Isa said that 
the hadith of Ibn ‘Abbas is a sound hasan hadith. 

At-Tirmidhi related that Ibn ‘Abbas said, ‘Fast the ninth and the 
tenth and be different to the Jews.’ This hadith is taken by ash- 
Shafi‘, Ahmad ibn Hanbal and Ishaq. Others have said that his 
words, ‘count the days and begin the fast on the ninth’ do not 
contain a proof about not fasting the tenth. Rather it means to fast 
the ninth alongside the tenth. They said that fasting the two days 
combines the hadiths. His words to al-Hakam about that being how 
the Prophet # fasted it means ‘if he had lived’. He did not fast the 
ninth on its own. That is made clear by what Ibn Mayjah in the Sunan 
and Muslim in the Sahih transmitted from Ibn ‘Abbas that the 
Messenger of Allah > said: ‘If ] live until next year, I will fast today 
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and the ninth.’ 

Abu Qatadah related that the Prophet > said, ‘As for fasting the 
day of ‘Ashura.’ I hope that Allah will expiate the year before it.’ 
Muslim and at-Tirmidhi transmitted it. 
while you watched. 

‘While you looked on with your own eyes.’ They saw the drowning 
of the people of Pharaoh when they had been saved and that was the 
greatest favour to them. It is said that they were brought out to them 
so that they could see them. This is one blessing after another. It is 
also said to mean reflecting with the inner eye because they were too 
busy to actually stop and watch. It is said that it means that you were 
in the state that someone would be if they looked. ‘This is something 
that you would do. The first is more likely because they were in no 
state to reflect when they emerged from the sea. That is because 
when Allah had saved them and drowned their enemy, they said, 
‘Musa! Our hearts are not at peace as to whether Pharaoh has truly 
drowned!’ ‘Then Allah commanded the sea so that they could look at 
him. 

Abu Bakr ibn Abi Shaybah mentioned from Qays ibn ‘Ubbad that 
the tribe of Israel said, ‘Pharaoh has not died and he will never die!’ 
When Allah heard their denial of their Prophet, He cast him up on 
the shore like a red ox so that the tribe of Israel could see him. 
When they were at peace about it and were sent on the road to the 
cities of Pharaoh to reach his treasures and be immersed in blessing, 
they saw a people devoting themselves to some idols of theirs. They 
said, ‘Musa, give us a god as they have gods.’ Musa rebuked them 
and said, ‘Do you desire other than Allah as a god when He has 
preferred you over all the worlds (meaning those of his time)?’ Then 
he commanded them to go to the Holy Land, which had been the 
home of their forefathers, and to purify themselves of the land 
Pharaoh. The Holy Land was in the possession of tyrants who had 
conquered it. So they needed to fight to remove them. They said, 
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‘Do you want to us make us meat for the tyrants? If would have been 
better for us if you had left us in Pharaoh’s power!’ Allah says about 
this: My people! Enter the Holy Land which Allah has ordained for youl’ to 
‘We will stay sitting here.’ (5:21-24) He prayed and against them and 
called them deviants. 

Therefore they remained wandering in the wilderness for forty 
years as a punishment. Then He showed mercy to them and gave 
them manna and quail as will be mentioned. Then Musa went to 
Mount Sinai to bring them the Torah and they adopted the Calf. 
Then they were told, “You have reached Jerusalem, so enter the door 
in prostration and say, “Hittah.”’ These other stories will be dealt 
with in the appropriate places. 
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51 And when We allotted to Musa forty nights. Then you 
adopted the Calf when he had gone and you were 
wrongdoers. 
And when We allotted to Musa forty nights. 

Abu ‘Amr recited ‘wa‘adna’ without an alif, and Abu ‘Ubayd 
preferred it and did not acknowledge ‘wa ‘adn@ because Form III can 
be attributed to human beings, whereas Allah alone has the true 
threat and promise as we find elsewhere in the Qur’an. Makki said 
that the literal meaning of the word is a promise from Allah 
Almighty to Musa and so it is necessary to apply it to that by the 
literal meaning of the text, which is that the action is attributed to 
Allah alone. That is the reading of al-Hasan, Abu Raja’, Abu Ja‘far, 
Shaybah and ‘Isa ibn ‘Amr. It is the reading of Qatadah and Abi 
Ishaq. Abu Hatim said that the common reading is without alif 
because Form III is mutual between two creatures, each of whom 
makes a promise. Al-Jawhari said that m7‘dd is an appointment in 
time and place. It can, however, be used ofa single person in Arabic 
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and so has the same meaning as Form I. An-Nahhas said that Form 
III is better, and it is the reading of Mujahid, al-A‘raj, Ibn Kathir, 
Nafi‘, al-A‘mash, Hamzah and al-Kisa’1. 

Musa is a foreign name and so it is not declined. Copts call water 
‘mia’ and tree ‘sha’. Musa was found in the basket in the water by a 
tree and so he was called Musa because of that. As-Suddi said, 
‘When his mother feared for him, she put him in a box and threw it 
into the river as Allah had inspired her to do. She put him in the 
water between the trees at the house of Pharaoh. The maids of 
Asiyah, the wife of the Pharaoh, came out to do washing and found 
him and so he was named from the place.’ Ibn Ishaq said that he 
was Musa ibn ‘Imran ibn Yashar ibn Qahit ibn Lawi ibn Ya‘qub 
Isra’il ibn Ishaq ibn Ibrahim. 

The majority say that the forty nights referred to were the whole of 
Dhu 71-Qa‘dah and the first ten days of Dhu *l-Hijah. That was 
after they had crossed the sea and his people asked him to give them 
a Book from Allah. Musa went to Sinai with seventy of the best of 
the tribe of Israel and climbed the mountain and Allah allotted them 
forty nights. 

Then you adopted the Calf when he had gone and you were the 
wrongdoers 

Some commentators say that the tribe of Israel waited twenty days 
and twenty nights and then said, ‘He has broken His promise,’ and 
they adopted the Calf. The Samiri told them, “This is your god and 
the god of Musa,’ and they accepted what he said. Harun forbade 
them to do that, saying, My people! It ts just a tral for you. Your Lord is 
the All-Merciful, so follow me and obey my command!’ (20:90) but they did 
not obey him and they all, except for 12,000 of them as is reported, 
insisted on worshipping the Calf. When Musa returned, he found 
them doing that and threw down the Tablets. He recovered six 
pieces from the broken ‘Tablets. The surviving pieces contained the 
lawful and unlawful and other things they needed. He destroyed the 
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Calf with fire and threw the ashes into the sea. They drank love of 
the Calf from its water. Yellowness appeared on their lips and their 
bellies were swollen. They repented, but their repentance was not 
accepted unless they killed one another, as we find in Allah’s earlier 
words in dyah 54. They stood face to face wielding knives and swords 
from sunrise until full daylight arrived and then killed one another 
indiscriminately without any consideration of family ties until Musa 
called to Allah, ‘Lord! The tribe of Israel is annihilated!’ Allah had 
mercy on them and poured out His bounty on them and accepted 
the repentance of those who remained and made the rest martyrs. 

If it is asked why nights rather than days are mentioned, the 
answer is that it is because the night precedes the day and so it 
comes first. That is how it is in dating: the months begin with the 
first nights and the days follow them. 

An-Naqqash said that this dah provides evidence for continuous 
fasting. If Allah had mentioned the days, it would be possible to 
believe that Musa broke the fast during the night. So the text 
demands that he fasted night and day for forty days. The Sufis use 
this as evidence for continuous fasting and that the best of it is forty 
days. ‘This will be discussed in the proper place. 

“Then you adopted the Calf when he had gone’ means ‘you took it 
as a god after Musa left.’ 
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52 Then We pardoned you after that so that perhaps you 
would show thanks. 

Then We pardoned you after that 

Allah is able to pardon His creation and this can take place before 
or after punishment. This differs from forgiveness when there is no 
punishment at all. When someone deserves punishment and it is 
abandoned, then that is pardon. Pardon (‘afw) is the effacement of 
the wrong action. It means, ‘We effaced your wrong actions and 
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excused you.’ It is derived from the wind effacing tracks. ‘The words 
‘after that’ refer to the worship of the Calf. The word ‘/ (Calf) comes 
from their haste (2st 7al) to worship it. Allah knows best. ‘jl and “awl 
mean ‘calf and the plural is ‘q@il. 

so that perhaps you would show thanks. 

This means ‘Be grateful for Allah’s pardoning you’. Shakr is to 
show, and an animal that is shakir has fat showing on it more that 
would be provided by its fodder. Its reality is to praise a person for 
kindness shown to you as mentioned in our commentary on the 
Fatuhah. A\-Jawhari said that it is praising a good-doer for kindness 
he has shown you. Shukran (thankfulness) is the opposite of kufran 
(ingratitude). At-Tirmidhi and Abu Dawud report from Abu 
Hurayrah from the Prophet #: ‘A person who does not thank 
people does not thank Allah.’ Al-Khattabi notes that this has two 
meanings. One is that the one whose nature is to be ungrateful for 
what he receives from people and does not thank them for their 
kindness will also inevitably be ungrateful for Allah’s blessings and 
fail to thank Him. The other is that Allah does not accept the thanks 
of a slave for His goodness to him when that person does not thank 
people for their goodness to him and is ungrateful for their kindness 
since the two are connected. 

Scholars have said many things about gratitude to Allah. Sahl ibn 
‘Abdullah said, “Chankfulness is striving to obey, together with 
avoiding disobedience secretly and openly.’ Another group said, 
“Thankfulness is acknowledgement of your inability to thank the 
Blesser. ‘That is why Allah says: “Work, family of Dazwitid in thankfulness.” 
(34:13) Dawud asked, “How can I be thankful, O Lord? 
Thankfulness is a blessing from you!” He said, “By acknowledging 
Me and thanking Me even though you recognise that thankfulness is 
a blessing from Me.” He said, “O Lord, show me Your most hidden 
blessing to me!” He said. “Breathe, Dawud.” Dawud took a breath. 
Allah said, “Who counts this blessing night and day?”’ Musa asked, 


269 


‘How can I thank You when my actions cannot repay even the 
smallest blessing which You have given me?’ So Allah revealed to 
Him, ‘Musa, now you have truly thanked Me.’ 

Al-Junayd said, “The reality of thankfulness is the ability to be 
thankful.’ He also said, ‘Once, when I was a boy of seven, I was 
playing in front of as-Sari as-Saqati while a group of people with 
him were discussing thankfulness. He asked me, “Boy, what 1s 
thankfulness?” I replied, “Not to disobey Allah in respect of His 
blessings.” He told me, “I fear that your portion from Allah lies in 
your tongue.” Al-Junayd said, ‘I still weep on account of what as- 
Sari said to me.’ Ash-Shibli said, “Thankfulness is humility and 
continuing to do good actions, opposing appetites, doing acts of 
obedience, and being always on the watch for the Compeller of the 
heavens and the earth.’ Dht ’n-Nun al-Misri said, “Thankfulness to 
the one above you is by obedience, to your equal by equivalence, 
and to those below you by charity and beneficence.’ 
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53 Remember when We gave Musa the Book and 
discrimination so that perhaps you would be guided. 

‘Idh’ is used for the past and ‘idha’ for the future. It is generally 
agreed that the Book mentioned here is the Torah, but there is 
disagreement about the meaning of the word ‘furgan’ 
(discrimination). Al-Farra’ and Qutrub said that the meaning is: ‘We 
gave Musa the ‘Torah and Muhammad the Furgan.’ An-Nahhas said 
that that is grammatically wrong. Az-Zajjaj said that the Furgan 1s 
the Book and it has two names here. Al-Farra’ related it. The best of 
what is said about the matter is what Mujahid said: ‘It means 
discrimination between the truth and falsehood, meaning, in other 
words, what Allah taught him.’ Zayd said that it refers to the 
splitting of the sea so that they could cross. It is said to be separation 
from grief, because they were enslaved under the Egyptians, as is the 
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meaning in 8:29. It is said to be the argument and proof as Ibn Bahr 
said. It is said that the waw (and) is connective and the phrase 
means: ‘We gave Musa the discriminating Book’. The evidence for 
this interpretation is found in: ‘We gave Musa the Book, complete and 
perfect for him who does good, elucidating everything’ (6:154): the lawful and 
unlawful, disbelief and belief, promise and threat, and other things. 
It is also said to refer to their separation from the people of Pharaoh, 
who were drowned while they were saved. It is said that it means 
“the Day of Discrimination” which was the day of the Battle of Badr 
when Allah helped Muhammad # and his Companions and 
destroyed Abu Jahl and his people. ‘Perhaps you will be guided’ from 
misguidance. 
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54 And when Musa said to his people, ‘My people, You 
wronged yourselves by adopting the Calf so turn 
towards your Maker and kill yourselves. That is the best 
thing for you in your Maker’s sight. And He turned 
towards you. He is the Ever-Returning, the Most 
Merciful. 
And when Musa said to his people, ‘My people, You wronged 
yourselves by adopting the Calf 
‘Qawm’ (people) is a group of men rather than women as seen in 
49:11. Those with knowledge of the precise use of language say that 
the Calf represents a person’s lower self and whoever abases it and 
opposes its desires is freed from its tyranny. However, it clearly refers 
to the actual Calf, which the tribe of Israel worshipped, as is stated 
in the Revelation. 
so turn towards your Maker and kill yourselves. 
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When Allah told them to turn towards Him, they asked how to do 
that and He told them to kill themselves. Some interpreters who 
seek out the motivation for actions have said that the meaning of this 
was that they abased their lower selves by acts of obedience and thus 
expiated their excesses, but the sound view is that they actually killed 
one another in the way we saw above in the commentary on @yah 51. 
‘Killing’ is ending movement, and when the term is applied to wine, 
it is diluting its strength with water. Sufyan ibn ‘Uyaynah said, 
‘Accepted repentance is a blessing from Allah which He _ has 
bestowed on this Community and not on others. The repentance of 
the tribe of Israel entailed killing.’ 

It is agreed that Allah did not command everyone who worshipped 
the Calf to kill himself. Az-Zuhri said that when they were ordered 
to do this, they formed two rows and killed one another until they 
were told, ‘Enough!’ That was martyrdom for those killed and 
repentance for the living, as we already mentioned. Some 
commentators say that He sent tyrants to them who did the killing. 
It is said that those who worshipped the Calf stood in a row and 
those who had not worshipped it attacked them with weapons and 
killed them. It is said that the seventy who had been with Musa and 
did not worship the Calf killed those who had worshipped it. Other 
things are said about the method involved. 

One point taken from this is that if a community does not actively 
combat wrongdoing when it occurs among them, they all become 
liable to punishment. Jabir said that the Messenger of Allah = said, 
‘If, among a people, disobedience is committed, and there are those 
there stronger and more powerful than those committing it who do 
not change it, Allah will envelop them all with a punishment.’ Ibn 
Majah transmitted it in the Sunan. When the killing reached seventy 
thousand, Allah pardoned them as Ibn ‘Abbas and ‘Ali said. Allah 
removed killing from them because they had exerted themselves in 
it. Allah has not bestowed on this community any blessing greater 


22, 


than repentance. 

The Divine Name al-Ban’, ‘Maker’, is different from al-Ahaliq, 
‘Creator’. Al-Bari’ is the innovator who makes something new which 
never existed before whereas al-Ahalig is the one who decrees and 
moves things from one state to another. Barwyyah is creation. 
and He turned towards you. 

This refers to those who remained after the slaughter. He 
pardoned those who remained. 

55 And when you said, ‘Musa, we will not believe in you 
until we see Allah with our own eyes.’ So the 
thunderbolt struck you dead while you were looking. 
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56 Then We brought you back to life after your death, so 
that perhaps you would show thanks. 
When you said, ‘Musa, we will not believe in you until we see Allah 
with our own eyes.’ 

It is said that this refers to the seventy men picked out by Musa. 
That is because when they heard what Allah had said, they said: ‘We 
will not believe in_you...” But belief in the Prophets is mandatory after 
they have displayed their miracles so Allah sent down lightning from 
heaven which struck them dead. Then Musa prayed to his Lord and 
He brought them back to life. The full story of this incident will be 
found later in Sirat al-Avaf. Ibn Furak said that it is possible that 
their punishment was for asking to see Allah openly which was 
beyond the power of Musa to grant. 

There is disagreement about the possibility of seeing Allah. Most 
innovators deny its possibility in either this world or the Next. Those 
who follow the Sunnah and the Salaf say it is possible in both worlds, 
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and say that it will certainly happen in the Next World. This means 
that what they asked Musa for was not an impossibility. This will be 
discussed in Sérat al-An‘am and Sirat al-A’raf. 

The root of ‘with our own eyes’ jahr) means publicly or with one’s 
own eyes. Ibn ‘Abbas said that. ‘The root means appearing. It is used 
for reciting with the voice audibly and mwadharah is acting in 
disobedience openly. When you see something unconcealed, you see 
it ‘openly’ (har, jahr). There are two possible meanings for the 
expression here. One is that it is connected to their speech, meaning 
‘they openly said to Musa’. The other is that it describes the way 
they desired to see Allah, meaning with their own eyes, openly and 
directly. The use of the word also stresses the difference between 
seeing in a dream and seeing while awake. 

So the thunderbolt struck you dead while you were looking 

If it is asked how they could die while they were looking, the reply 
is that the Arabs use this expression when something is very close at 
hand. It is also said that it refers to what they were doing when the 
thunderbolt struck. 

Then We brought you back to life after your death, so that perhaps 
you would show thanks. 

Qatadah said that they died and their spirits left them and then 
were returned to their bodies so that their natural lifespans could be 
fulfilled. An-Nahhas said that it is evidence against those of Quraysh 
who did not believe in the resurrection and also evidence against the 
People of the Book. ‘Perhaps you will be grateful for being 
resurrected after death.’ Some people say that it means, ‘We gave 
you knowledge after your ignorance.’ 

Al-Mawardi said, “There are two different positions about the 
continuance of responsibility of those brought back after death. One 
is that it continues and the other is that it is removed.’ The first view 
is the soundest because, when the tribe of Israel saw the mountain in 
the air about to fall to them and the fire surrounding them, that was 
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part of what forced them to believe and their legal responsibility 
continued and so they were like the people of Yunus. It is impossible 
that they should cease to be responsible. Allah knows best. 
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57 And We shaded you with clouds and sent down 
manna and quails to you: ‘Eat of the good things We 
have provided for you.’ 
They did not wrong Us; rather it was themselves they 
were wronging. 

And We shaded you with clouds 

Allah caused the clouds to act as an awning above them. Ghamam 
(clouds) is the plural of ghamamah. Al-Farra’ said that it can mean the 
same as sahab because they both cover the sky. The verb is also used 
for covering the heart. As-Suddi said that they are white clouds. 
That was to protect them from the heat of the sun of the sun in the 
day and they dispersed at the end of the day so that they would have 
the light of the moon at night. Commentators say this was when 
they were in the desert between Egypt and Palestine after they 
refused to enter the city of the tyrants and fight them and said to 
Musa, ‘You and your Lord go and fight.’ (5:24) For that they were 
punished by having to wander for forty years in a small area of 
desert. It is related that they walked for the entire day and stopped at 
night and in the morning they were once more where they had been 
the previous morning. In the desert, they asked Musa, ‘Who will 
provide us with food?’ and Allah sent down manna and quails for 
them. They asked, “Who will protect us from the heat of the sun?’ 
and the clouds shaded them. They asked, ‘What will we have to give 
us light?’ So there was a pillar of light for them wherever they went. 
Makki said it was a pillar of fire. They asked, ‘Where will we find 
water!’ And Musa was ordered to strike the stone. They asked, “Who 
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will provide us with clothes!’ So their garments did not wear out or 
become ragged and the children’s clothes grew as they grew. Allah 
knows best. 

and sent down manna and quails to you: 

There is disagreement about the word ‘mann’. It is said to be simply 
manna which is what most commentators say. It is also said to be 
sweet gum or honey or a sweet drink. Wahb ibn Munabbih said it 
was flat bread. It is said that it is a verbal noun for all that Allah 
gives as a blessing (manna) to His slaves without effort or cultivation 
on their part. We also have the words of the Messenger of Allah & 
in the hadith of Sa‘td ibn Zayd ibn ‘Amr ibn Nufayl: “Truffles are 
the manna which Allah sent down for the tribe of Israel and their 
juice contains healing for the eye.’ One variant has: ‘...the manna 
which Allah sent down for Musa.’ Muslim transmitted it. Our 
scholars say that this hadith indicates that truffles are part of what 
Allah sent down to the tribe of Israel, which He created for them in 
the desert. Abu “Ubayd said, ‘It is likened to manna because there is 
no toil in it of sowing, irrigation or treatment. So it is part of that, 
i.e. part of the blessing to the tribe of Israel, since it is obtained 
without effort.’ It is related that it used to rain down on them from 
dawn to sunset, like snow, and a man would take enough for the 
day. If anyone stored any of it, it went bad except on Friday, when 
they stored it for the Sabbath and it did not go bad because 
Saturday was their day of worship and nothing came down to them 
on the Sabbath. 

Since the Prophet # stated that truffles are a cure for the eyes, 
some of those with expertise in medicine say that either it cools the 
eye of some heat in it and so it is used on its own, or it is 
compounded with other things. Abu Hurayrah believed that may be 
used undiluted in all eye illnesses. This is as Abu Wajzah used honey 
in all illnesses, even in kohl as will explained in an-Nahl. 

There is also disagreement about the quails, sa/wd in Arabic. It 1s 
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said to be actual quails as ad-Dahhak said. Ibn ‘Atityyah said that 
there is consensus that it is birds of some kind. In fact, there is no 
consensus, because some commentators claim that it is honey. 
‘Eat of the good things We have provided for you.’ 
An elision is implied, namely: “We said, “Eat...”’ The words ‘good 
things’ entail both lawfulness and deliciousness. 
They did not wrong Us; rather it was themselves they were wronging 
This means that they were not thankful for the blessings they 
received but responded with acts of disobedience to Allah. 
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58 Remember when We said, ‘Go into this town. And eat 
from it wherever you like, freely. Enter the gate 
prostrating and say, “Relieve us of our burdens!” Your 
mistakes will be forgiven. We will grant increase to all 
good-doers.’ 
Remember when We said, ‘Go into this town and eat from it wherever 
you like, freely. 

A town in Arabic is called a garyah because there is a concentration 
of people in it. The root of the verb from which it is derived 
describes the act of water collecting in a tank. Another meaning is 
hospitality (gerd) for the guest. Migrah, from the same root, means a 
tank. Qari is a water course. Magar is a large bowl. 

Commentators disagree about where this town was. Most say it 
was Jerusalem but it is also said to be Jericho. ‘Umar ibn Shabbah 
said, ‘It was the capital and the residence of the king.’ Ibn Kaysan 
said Syria. Ad-Dahhak said Ramla, Jordan, Palestine and ‘Tadmur. 
The great blessing involved was that, after their wandering, they 
were allowed to leave the desert and enter this town. 

The instruction to eat is one of permission rather than command 
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the adverb and ‘freely’ indicates plenty and the lifting of the 
restrictions to which they had been subject in the desert. 
Enter the gate prostrating and say, ‘Relieve us of our burdens!’ 

The gate referred to is said by Mujahid and others to be the gate of 
Jerusalem which people know as the Bab Hittah. It is said to be the 
Qubbah Gate towards which Musa and the tribe of Israel prayed. 
The word ‘suyad’ (prostrating), according to Ibn ‘Abbas, here means 
‘bent over bowing’. It is said to mean humbling oneself without any 
particular way of doing it. 

There is considerable discussion about the exact significance of the 
word ‘hittah’ translated as ‘Relieve us of our burdens!’ Al-Akhfash 
says it means, ‘Relieve us of our wrong actions.’ An-Nahhas said that 
there was a hadith from Ibn ‘Abbas: “They were told to say: “There 
is no god but Allah.”’ Another hadith says that they were told to say: 
‘Forgiveness!’ In other words: “Say this, and your wrong actions will 
be removed.’ Ibn Faris said that ‘hittah’ was a word they were 
commanded to say so that their wrong actions would be removed. 

It is possible that they used to use this expression in their worship, 
which is apparent from the hadith related by Muslim from Abu 
Hurayrah that the Messenger of Allah # said, “The tribe of Israel 
were told, “Enter the gate prostrating and say, ‘Relieve us of our 
burdens.’ Your mistakes will be forgiven,” but they altered it and 
entered sliding on their buttocks, saying, “That (Aettah) is a grain of 
barley!” Al-Bukhari transmitted it. It is also related that they said, 
‘hintah’ (wheat) and ‘hibbah’ (seed). Ibn Qutaybah said that they said 
‘hitta’ which is ‘red wheat’ in Hebrew. Al-Harawi related it from as- 
Suddi and Mujahid. The upshot of all these various things that are 
said is that Allah gave them a command but they disobeyed it, were 
insolent and made mockery of it. So Allah punished them. Ibn Zayd 
said, “The plague destroyed seventy thousand of them.’ It is also 
related that the door was made low so that they would have to enter 
it bowing, but they entered it on their backsides Allah knows best. 
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Scholars use this dyah as evidence for changing the wording of 
expressions in the Shari‘ah as long as it does not form part of an act 
of worship which requires that specific wording. When it is a 
question of an act of worship in which a particular form of wording 
is specified, it is not permitted to alter it since Allah censures that in 
His words here. If it is just the idea which is intended, it can be 
changed to something else which conveys the same meaning. But 
not all scholars agree about this. It is related from Malik, ash-Shafi‘t 
and Abu Hanifah that a scholar can express the meaning of a text, 
provided that he conveys the entire meaning. That is the position of 
the majority. A considerable number of scholars, however, forbid 
that, including Ibn Sirin, Ibn al-Oasim ibn Muhammad, and Raja’ 
ibn Haywah. Mujahid said, ‘One can shorten the hadiths of the 
Messenger of Allah #, but not add to them.’ Malik ibn Anas was 
very exact where the hadiths of the Messenger of Allah # were 
concerned, even as to whether a verb had a ¢@’ or ya’. Thus a group 
of the imams of hadith think that they must be related with 
exactitude. Even if they hear something incorrect grammatically, 
they will not alter it. Abu Miljaz related from Qays ibn ‘Ubbad that 
‘Umar ibn al-Khattab said, ‘If someone hears a hadith, he should 
relate it as he heard it. Then he is safe.’ The like of that is related 
from ‘Abdullah ibn ‘Amr and Zayd ibn Argam. 

There is a similar disagreement about changing the order of words 
or adding to them or omitting them. Some say that it is the meaning 
that is important and do not consider the exact wording necessary, 
and some say that it must be exact. This is better in respect of 
cautiousness but most scholars hold a different position. ‘The view 
that it is permitted is the sound one, Allah willing. It is known that 
the Companions related events and used different wording in their 
accounts of the same event. ‘They had concern for the meanings and 
did not repeat or write down hadiths. It is related from Wathilah ibn 
al-Asqa‘: ‘We have not transmitted to you all that the Messenger of 
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Allah & reported to us. The meaning is enough for you.’ Qatadah 
said that Zurarah ibn Awfa said, ‘I met a number of the 
Companions of the Prophet & and they used different words that 
had the same meaning.’ An-Nakha‘, al-Hasan and ash-Sha‘bi did 
not present hadiths just by meaning. Al-Hasan said, ‘When you get 
the meaning, it is acceptable.’ Sufyan ath-Thawri said, ‘If I tell you, 
“T relate to you as I heard,” do not believe me. It is the meaning.’ 
Waki‘ said, ‘If the meaning did not have a wide scope, people would 
be destroyed.’ 

Scholars agree that it is permitted to transmit the Shari‘ah to non- 
Arabs in their language and to translate it for them. That 1s 
transmission by meaning. Allah actually does that in His Book when 
He recounts things that have passed and recounts stories with 
different wording in different places but with the same meaning, and 
He transmits their wording in Arabic which may have a different 
order, elision and addition. If it is permitted to change Arabic into 
another language, then it is more appropriate for that to be done in 
Arabic. This is sound. 

Some people may remark that the Prophet # said, ‘Allah makes 
flourish someone who hears my words and conveys them as he 
heard them,’ and what is confirmed about the Prophet # 
instructing a man to say when he went to bed, ‘I have believed in 
Your Book which You sent down and Your Prophet whom You sent.’ 
The man said, ‘Your Messenger whom You sent,’ and the Prophet 
? insisted, “Your Prophet whom You sent.’ ‘They observe that he did 
not allow the one to whom he taught that supplication to use 
different wording, and it said, “He recited it as he heard it.’ The 
answer to this is that his words, ‘He recited it as he heard it,’ refer to 
its ruling rather than the precise words. 

The fact that what is meant is the ruling is indicated by his words, 
‘Many a person with figh is not a_fagih and many a person with figh 
goes to one with more figh than him.’ The hadith itself has been 
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transmitted with different wording while its meaning is the same. It 
is entirely possible that the expressions of the Prophet # used 
different wording at different times. The mere fact that a hadith is 
transmitted with different wordings indicates that that is permitted. 
When the Prophet # told him to use ‘Prophet’ rather than 
‘Messenger’, that is because ‘Prophet’ is more praiseworthy and each 
of these two words has its proper place. ‘Messenger’ can be used for 
all people while ‘Prophet’ is only for the Prophets themselves. Those 
who are sent are better than the Prophets because they have both 
Prophethood and the Message. Success is by Allah. 

Ibn al-‘Arabi said about this: “The disagreement concerning this 
matter can be conceived of as belonging to the time of the 
Companions and Tabi‘un because they were equal in their 
knowledge of natural language. We do not doubt that it is not 
permitted for those after them since natures have changed and 
customs are different. ‘This is the truth, and Allah knows best.’ 

Your mistakes will be forgiven. 

There are three readings of the word “forgiven” in this aah: Nafi‘ 
recites ‘they will be forgiven’ (yughfar with ya); Ibn ‘Amir recites 
‘tughfar’ with ta’; and the rest recite ‘We will forgive’ (naghftr with niin). 
That is the clearest of them because He says before, ‘We said.’ 

We will grant increase to all good-doers.’ 

This means those who did not worship the Calf. It is said that 
Allah will forgive the sins of those who store up, and increase His 
goodness to those who do not. It is said that He will forgive the 
errors of those who disobey and increase His goodness to those who 
do good. A ‘good-doer’ is someone whose tawhid is sound, who 
conducts himself well, performs his obligations and spares the 
Muslims his evil. We find in a hadith: ‘/hsan is that you worship Allah 
as if you were seeing Him. Even if you do not see Him, He sees you.’ 
Jibril said, “You spoke the truth.’ Muslim transmitted it. 
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59 But those who did wrong substituted words other 

than those they had been given. So We sent down a 

plague from heaven on those who did wrong because 

they were deviators. 

But those who did wrong substituted words other than those they 
had been given. 

The wrongdoers changed the words they had been told to use. 
That was when they said ‘hintah’ instead of ‘hittah’, and they added a 
letter and so they were punished since adding to the din and 
innovating in the Shariah is a terrible crime and causes great harm. 
This to due to their changing the word which indicated their 
repentance. That in itself merits punishment, so how much more 
must that be the case when the attributes of what is worshipped are 
altered! Words are less than actions, so what about changing actions! 
The verb ‘baddala (substituted) means to replace a thing with 
something else. The Abdal are a category of righteous people who 
always exist in the world and are so called because, when one of 
them dies, Allah replaces him with another. 

So We sent down a plague from heaven on those who did wrong 

“Those who did wrong’ is repeated a second time rather than simply 
using the pronoun ‘them’ because of the gravity if what they did. 
Repetition is of two types. One is when it is used, as here and in 
2:79, in a second phrase after the first has been completed, which 
intensifies the terribleness of the action done. The second is when 
there is repetition before the sense of the word is complete, as in “The 
Undeniable. What is the Undeniable?’ (69:1) and elsewhere, in which case 
the result is to honour the thing mentioned. The word ‘ryz’ (plague) 
is a Divine punishment and it also means ‘filth’. 
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60 And when Musa was looking for water for his people, 
We said, ‘Strike the rock with your staff.’ Then twelve 
fountains gushed out from it and all the people knew 
their drinking place. ‘Eat and drink of Allah’s provision 
and do not go about the earth corrupting it.’ 
And when Musa was looking for water for his people, 

The type of ‘looking for water’ referred to here is what you do when 
there is no water and there has been no rain for some time. Then 
you display true slavehood, poverty, need, abasement, repentance 
and integrity. Our Prophet Muhammad # did the same when he 
asked for rain and went out to the place of prayer, humble, abased 
and making supplication. If we show no repentance and nothing but 
obstinacy and opposition to the Lord, how can we ask for rain? The 
Prophet @ said in a hadith related by Ibn ‘Umar: “They do not 
refuse to pay the zakat due on their property without being denied 
rain from heaven. Were it not for the animals, they would not have 
any rain at all.’ 

The sunnah of the Rain Prayer is to go out to the place of prayer, 
and for there to be a khutbah and the prayer. That is the position of 
most scholars. Abu Hanifah believes that this prayer is not sunnah 
nor is going out for it. In his view there should only be supplication. 
He cited the sound hadith which al-Bukhart and Muslim 
transmitted, but there is no proof in it. That was a supplication 
whose answer was hastened and so nothing else is needed and it is 
not intended to clarify the Sunnah. Enough clarification for us, 
however is the hadith of ‘Abdullah ibn Yazid al-Mazini: “The 
Messenger of Allah # went out to ask for rain and reversed his 
cloak and prayed two rak‘ahs.’ Muslim transmitted it. More about 
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the rain prayer will come in Surat Hid, Allah willing. 
Then twelve fountains gushed out from it 

Something is elided here implying he struck it and it gushed. Allah 
has the power to make water gush and to split the stone without the 
blow but He wanted to connect causes to effects. ‘This is His wisdom 
for His slaves in respect of their obtaining their desires and to 
determine their reward and punishment according to that in the 
Hereafter. The meaning of the verb imfqgara is to burst out by 
breaking through, as dawn splits the sky. Fujrah designates the place 
where water pours out. 

When Musa asked for water for his people, he was instructed to 
strike the stone with his staff at the same time as making 
supplication. ‘The stone in question was cubiform and about the size 
of a sheep’s head. They travelled with it. It is also said that they did 
not carry it with them, but found it at every stop. This is an even 
greater Sign. It is said that Musa could hit any stone he wished, 
which is a yet greater miracle. It is said that Allah commanded him 
to strike a particular stone. Sa‘id ibn Jubayr said that it is the stone 
on which Misa put his clothes when he washed and which ran away 
with his clothes. Ibn ‘Atiyyah said, “There is no disagreement that it 
was a separate cubiform stone. Three springs flowed out from each 
face when Musa struck it. When they had enough water, they set out 
and the water stopped. 

What our Prophet Muhammad #} was given when springs of water 
gushed from his hand is a greater miracle. We have seen water 
gushing from stones at the beginning and end of the day and night, 
but no Prophet before our Prophet #? had the miracle of water 
issuing from between flesh and blood. Trustworthy imams and 
reliable fugaha’ related that ‘Abdullah said, ‘We were with the 
Prophet but did not find water. A basin was brought and he put 
his hand in it and I saw the water gushing from between his fingers. 
He said, “Come to purification.” Al-A‘mash said, “Salim ibn Abi-l- 


284 


Ja‘d said that he asked Jabir, “How many were there on the day?” 
He answered, “One thousand five hundred.” 
and all the people knew their drinking place. 

Each of the tribes knew its own spring and did not drink from any 
other. Mashrab is place where one drinks. It is also called mashrib. 
The word for tribes in reference to the tribes of Israel is ‘asbat’ 
whereas ‘gabal’ is used for Arab tribes. There were twelve tribes, 
descended from the sons of Ya‘qub. Each had their own exclusive 
spring. We have heard that there were fifty thousand in each tribe. 
‘Eat and drink of Allah’s provision 

The elision implies: Eat the manna and quails and drink of the 
water issuing from the stone. 
and do not go about the earth corrupting it.’ 

The expression ‘ta‘thaw’ (go about) already implies extreme 
corruption which is forbidden and the word ‘corrupting’ (mufsidin) is 
added for more emphasis. ‘Uththah, which is derived from the same 
root, is the moth that eats cloth. These words permit blessings and 
counting them while the earlier one forbids disobeying Allah. 
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61 And when you said, ‘Musa, we will not put up with 
just one kind of food so ask your Lord to supply to us 
some of what the earth produces — its green vegetables, 
cucumbers, grains, lentils and onions,’ he said, ‘Do you 
want to replace what is better with what is inferior? Go 
back to Egypt, then you will have what you are asking 
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for.’ Abasement and destitution were stamped upon 
them. They brought down anger from Allah upon 
themselves. That was because they rejected Allah’s 
Signs and killed the Prophets without any right to do so. 
That was because they rebelled and went beyond the 
limits. 

And when you said, ‘Musa, we will not put up with just one kind of 
food 

They said this when they were in the desert and became bored 
with a diet of manna and quails and remembered their previous life 
in Egypt. Al-Hasan said, ‘Some people brought with them 
vegetables and onions and they inclined to their bad old ways. Their 
natures yearned for their old habits and they spoke these words. 
They refer to manna and quails as one food because they ate them 
together or because it was always the same thing.’ It is said that it is 
‘one food because they ate them together, or had them all the time, 
morning and evening. 

The word ta‘am (food) can refer both to what is eaten and what 1s 
drunk. This usage is also found in other dyahs. Allah says: “Anyone who 
does not taste it (yat‘amhu) zs woth me.’ (2:249) and ‘When you have eaten 
(ta‘imtum) disperse.’ (33:53) The Messenger of Allah # said of the 
water of Zamzam, ‘It is a food to eat and a healing for illness.’ If 
salwa is honey, then it was drunk as well. Perhaps what is meant is 
wheat, as we find the same word used in hadiths for what can be 
used for zakat al-fitr. 
so ask your Lord to supply to us some of what the earth produces — 
its green vegetables, cucumbers, grains, lentils and onions,’ 

What is implied here are all those things produced by the earth 
which are edible. Bag! are plants without trunks while shaar have 
trunks. There is disagreement about what /fum, translated here as 
grains, means. It is said to mean garlic, like ¢ham because it is like 
green vegetables as Juwaybir related from ad-Dahhak. It is also said 
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that it means ‘grains’ and that is what is related from Ibn ‘Abbas and 
most commentators. An-Nahhas preferred it and that it is more 
appropriate. Those who say that have sound isndds and Juwaybir 
does not reach their level even though al-Farra’ and al-Kisa’l prefer 
the first view. Abu Ishaq az-Zajjaj said, ‘How can people ask for 
food without wheat in it when wheat is the basis of nourishment?’ 
Abu Nasr al-Jawhari said that fm is wheat. Some said that it is 
chick-peas in the Syrian dialect. Al-Farra’ said that it is an ancient 
dialect. ‘Ata’ and Qatadah said that it is every grain used for bread. 

Scholars disagree about eating onions and garlic with their 
unpleasant smell. The majority of scholars agree that it is permitted 
because of firm hadiths on the subject. One group of literalists, who 
say that the prayer must be performed in a group, forbid it because 
eating them would prevent people going to the prayer. They said 
that if something prevents the performance of an obligation, then it 
is unlawful to use it, and they cite as evidence the fact that the 
Messenger of Allah 2 called it ‘foul’. Allah described His Prophet 
# as forbidding foul things. The proof of the majority is what is 
confirmed from Jabir that the Prophet was brought a kettle 
containing vegetables and he caught an unpleasant smell from it. He 
was told what vegetables it contained and said, “Take it to them,’ 
referring to some of his Companions who were with him. When he 
saw that they were reluctant to eat it, he said, ‘Eat. I converse with 
one you do not converse with.’ Muslim and Abu Dawud transmitted 
that. This makes it clear that it is particular to him while permitted 
for others. 

We find in Sahih Muslim from Aba Ayyub that the Prophet # was 
staying with him and he prepared some food for the Prophet 
which contained garlic. When it was returned, he asked about the 
place of the fingers of the Prophet # and was told, ‘He did not eat.’ 
He was alarmed and went up and asked, ‘Is it unlawful?’ he replied, 
‘No, but I dislike it.” He said, ‘I dislike what you dislike.’ This is a 
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text showing that it is not unlawful. ‘That is like what Abu Sa‘id al- 
Khudri related from the Prophet # when they ate garlic at the time 
the conquest of Khaybar: ‘People, it is not for me to make unlawful 
what Allah has made lawful, but it is a plant whose smell I dislike.’ 

These hadiths show that the ruling is particular to him since he 
alone conversed with the angel even though the hadith of Jabir 
makes the ruling the same for him and others when he said: 
‘Whoever eats this garlic plant (or ‘onions and garlic’) should not 
come near our mosques. The angels are harmed by the what harms 
of the sons of Adam.’ ‘Umar ibn al-Khattab said, ‘People, you eat 
two plants which I only think are foul: onion and garlic. I saw when 
the Messenger of Allah #} noticed their scent from a man in the 
mosque, he ordered that he be taken out to al-Baqi‘. Whoever eats 
them should kill them by cooking.’ Muslim transmitted it. 
lentils and onions 

It is related from the Prophet # through ‘Ali: “You must have 
lentils. They are blessed and pure. ‘They make the heart tender and 
increase tears. Seventy Prophets were blessed with them, the last of 
whom was ‘Isa ibn Maryam.’ Ath-Tha‘labi and others mentioned it. 
One day ‘Umar ibn ‘Abd al-‘Aziz would eat bread with oil, one day 
with meat and one day with lentils. Al-Halimi said that lentils and 
oil are the food of the righteous. If its only virtue had been that it 
was what Ibrahim gave as hospitality in his city, that would have 
been enough. They lighten the body so that it is light for worship 
and do not provoke the appetites as meat does. Wheat, among all 
the grains, is fum in the sound position. Barley, which was the food of 
the people of Madinah, was the food of the people of Madinah as 
lentils were the food of the town of Ibrahim. Each of the two grains 
enjoys a position of excellence with a Prophet. 
he said, ‘Do you want to replace what is better with what is inferior? 

‘Replacing’ is putting one thing is place of another. Adnd (inferior), 
according to az-Zajjaj, is derived from daniiw, meaning ‘of mediocre 
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worth’. ‘Ali ibn Sulayman said that it comes from dand@’a, meaning 
‘lower’, and the hamza has been removed. It is also said that it is 
derived from din, meaning ‘base’, and the original form would be 
adwan. 

They disagree about what makes manna and quail better than 
what they asked for. There are five reasons given. One is that 
vegetables are relatively unimportant compared to manna and quail 
which are of higher quality. ‘The second is that it is since manna and 
quail were Allah’s gift to them and He had commanded them to eat 
them, by eating them, they were following a divine command, which 
would ensure them a reward in the Next World. The same did not 
apply to what they were asking for which was, therefore, inferior. 
The third reason is that what Allah gave them is in fact better and 
more delicious than what they were asking for. The fourth is that 
what they were given entailed no work or fatigue on their part and 
what they were asking for could only be obtained by tillage, 
harvesting and hard work. The fifth is that there was no doubt about 
the lawfulness and purity of what came to them there since it came 
directly from Allah whereas the produce of the earth can be 
impaired by unlawful transactions and other corrupt practices. 

This dyah contains evidence that it is permitted to eat good things 
and delicious foods. The Prophet #? loved sweets and honey, and 
drank delicious cold water as will be mentioned in al-Ma@idah and an- 
Nail. 

Go back to Egypt, then you will have what you are asking 

This command was an impossibility for them so it was a challenge 
they could not rise to because they were in the desert and this was 
their punishment. It is said that they were given what they asked for. 
It is also said that misr means any city as ‘Ikrimah related from Ibn 
‘Abbas. One group said that it means the city where Pharaoh lived. 
Those with the first view deduce that the literal meaning of the 
Qur’an is the command to enter the city and that is supported by 
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the transmission that they live in Syria after the wilderness. The 
other group deduce from what is in the Qur’an that Allah made the 
tribe of Israel inherit the houses of the family of Pharaoh. 
Abasement and destitution were stamped upon them. They brought 
down anger from Allah on them. 

These qualities stayed with them and were decreed for them. The 
verb daraba (stamp) is used for ‘striking a tent. Dhillah is abasement 
and belittling. Maskanah is poverty. There is no Jew, even if he 
wealthy, who does not have an air of poverty about him. It is said 
that the abasement referred to was the obligation of jizyah. Al-Hasan 
and Qatadah said that their ‘destitution’ (maskanah) implied 
humiliation, as taken from suAiin. It means that poverty makes them 
move little as az-Zajjaj said Abu ‘Ubaydah said that dhillah is 
belittlement and maskanah is the verbal noun from muiskin (very poor). 

The fact that they denied Allah’s Book and the miracles of His 
Prophets such as ‘Isa, Yahya, Zakariyya and Muhammad 8 is why 
that was obliged for them. 

That was because they rejected Allah’s Signs 

They denied His Book and the miracles of His Prophets such as 
‘Isa, Yahya, Zakariyya and Muhammad x4. 
and killed the Prophets without any right to do so. 

The root of Prophet (nabz’) is nabaé, which means to appear. It 
comes from nabwah meaning something high. The position of a 
Prophet is high. Nafi‘ recites ‘Prophets’ (nabi’in) with a hamzah 
throughout the Qur’an except in two places in Sdrat al-Ahzab in 
which he recites it without maddah or hamzah. The hamzah is omitted 
in these two places because of the conjunction of two hamzahs with a 
kasrah. ‘The rest omit the hamzah in all of that. Those who read it 
with hamzah do so because it comes from the verb anba’a, to report 
and its active participle is mundi’ and the plural of nabi’ is anbiya’. It is 
also said that the plural is nuba’, Al-“Abbas ibn Mirdas as-Sulami 
says in praise of the Prophet #: 
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O Seal of the Prophet (nwba@’), you are sent 
With the truth. The guidance in every path is your guidance. 


This is why it is recited with hamzah. 

In the case of those who disagree and omit the hamzah, some of 
them say that it is derived from a verb with a hamzah, but then 
smooth out the hamzah. Some of them say it 1s derived from nabd, 
yanbi, meaning to be visible. So nabiyy comes from nubiiwah which 1s 
elevation. So the rank of the Prophet is high. Nabiyy without a 
hamzah is also the path and so the Messenger is called nabiyy because 
people are guided by him like the path. A poet said: 


The place of the Prophet (nabiyy) on (Mt) Ka’ib 
has become broken crumbled pebbles. 


So the Prophets are like paths for us in the land. It is related that a 
man said to the Prophet #, ‘Peace be upon you, Prophet (nabz’) of 
Allah,’ using the hamzah and the Prophet #? replied, ‘I am not the 
Nabi’? of Allah (with hamzah), but I am the Nabwyy of Allah (without 
hamzah).’ Abu Ali said that the isndd of this hadith is weak. Part of 
what reinforces its weakness is that words of the eulogy, ‘O Seal of 
the Prophet (nuba’),’ were recited to him and it is not reported that 
he objected. 

The words ‘without any right to do so’ emphasise the atrocity and 
the wrong action that they committed. If it is observed that this is 
evidence that there might be an occasion on which it might be right 
to kill a Prophet, even though it is known that the Prophets are 
protected from those who attack them, we reply that that is not the 
case. When they are killed, it must be wrongly. No Prophet can be 
killed by right; if they are killed it is in defence of the truth. If it is 
asked how could it be permitted for the unbelievers to have power 
over the Prophets, the answer is that it was a mark of honour for 
them and increased their stations, like those of the believers who are 
killed in the Way of Allah. Ibn ‘Abbas and al-Hasan said, ‘No 
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Prophet was ever killed except for those of them who had been 
commanded to fight, and everyone commanded to fight is helped.’ 
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62 Those who believe, those who are Jews, and the 
Christians and Sabaeans, all who believe in Allah and 
the Last Day and act rightly, will have their reward with 
their Lord. They will feel no fear and will know no 
sorrow. 
Those who believe, 

This refers to those who believe in Muhammad #>. Sufyan said 
that what is meant are the hypocrites, so it is as if He were saying, 
“Those who outwardly believe.’ ‘That is why they are joined with the 
Jews, Christians and Sabaeans. Then He clarified the judgment by 
mentioning Allah and the Last Day. 
those who are Jews, 

The verb hadi means ‘to be Jews’, and it is ascribed to Yahudha 
(Judah), who was the oldest son of Ya‘qub. It is said that they were 
called that because of their turning away from worshipping the Calf 
and repenting, and so it means repentance. We find in the 
Revelation: ‘We have truly turned to You’ (7:156) where the verb is hudna. 
Ibn ‘Arafah said that it means: ‘have faith in Your command’. 
and the Christians 

The word for Christians, nasara, is the plural of nasrani. It is said 
that the name is derived from Nazareth where ‘Isa lived. ‘Isa was 
called a Nazarene and so that was applied to his followers, as Ibn 
‘Abbas and Qatadah said. Al-Jawhari also said that. It is also said 
that it comes from the word ansar which means ‘helpers’. 
and Sabaeans 

The singular is either sabi’? or sab which is why there is a 
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disagreement about whether it has a hamzah. All, except for Nafi*, 
have it with a hamzah. Linguistically, the Arabic word (sabi’) means 
one who inclines from one din to another din. The Arabs used it to 
describe someone who became Muslim. So the Sabaeans separated 
from the religion of the People of the Book. 

There is no disagreement that the Jews and Christians are People 
of the Book and so it is permitted to marry their women and eat 
their food. 7izyah is imposed on them. There is disagreement about 
the Sabaeans. As-Suddi said that they are a sub-group of the People 
of the Book, as Ishaq ibn Rahawayh states. Ibn al-Mundhir and 
Ishaq say that there is nothing wrong in eating the animals they 
slaughter because they are People of the Book. Abu Hanifah says the 
same. Ibn ‘Abbas, however, says that one should not marry their 
women. Other things are said about them. 

It is reported from Ibn ‘Abbas that this dyah is abrogated by “Uf 
anyone desires anything other than Islam as a din, it will not be accepted from 
him.” (3:85) Others said that it is not abrogated and that it is about 
those who believe in the Prophet #? and who are firm in their belief. 
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63 Remember when We made the covenant with you and 
lifted up the Mount above your heads: ‘Take hold 
vigorously of what We have given you and pay heed to 
what is in it, so that hopefully you will be godfearing.’ 64 
Then after that you turned away, and were it not for 
Allah’s favour to you and His mercy, you would have 
been among the lost. 
Remember when We made the covenant with you and lifted up the 
Mount above your heads: 
This dah explains the meaning of: ‘When We uprooted the mountain, 
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lifting it above them like a canopy.’ (7:171) Abu ‘Ubaydah said that it 
means that it was removed from its place and raised above the 
surface of the earth. There is disagreement about what ‘the Mount’ 
(at-tur) is. It is said to be the name of the mountain where Allah 
spoke to Musa and where the Torah was revealed to him (Sinai), and 
this was what Ibn Jurayj said that Ibn ‘Abbas said. Ad-Dahhak said 
that it is a mountain on which plants grow, unlike most others on 
which they do not grow. Mujahid and Qatadah said it could be any 
mountain and Mujahid said that at-tir is simply the Syriac word for 
mountain. 

The Mount was lifted in this way because, when Musa brought the 
Tablets from Allah, which contained the Torah to the tribe of Israel, 
he told them, “Take them and hold fast to them.’ But they replied, 
‘No! Not unless Allah tells us to do the same as you tell us!’ So they 
were struck dead and then brought back to life. Musa again told 
them to take them and again they refused. So Allah commanded the 
angels to uproot one of the mountains of Palestine and it was held 
over them like a cloud. The sea was behind them and a fire in front 
of them and they were told to take on the covenant otherwise the 
mountain would fall on top of them. They prostrated in repentance 
and accepted the Torah and the covenant. At-Tabari said that one 
of the scholars said, ‘If they had taken it the first time, there would 
have been no need for a covenant.’ So their prostration was done 
reluctantly because they were looking at the mountain in fear. When 
Allah showed mercy to them, they said, “There is no prostration 
better than one that Allah accepts and by which He shows mercy to 
Him slaves.’ They continue to prostrate reluctantly. Ibn ‘Atiyyah 
said, “The only thing that can be sound is that Allah Almighty 
created faith in their hearts at the moment of their prostration. It is 
not that they believed unwillingly and that their hearts were not at 
peace with that.’ 

Take hold vigorously of what We have given you 
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‘We said” is elided before “Take.” ‘Bi-quwwwah’ (vigorously, lit. with 
strength) means with gravity and striving, as Ibn ‘Abbas, Qatadah 
and as-Suddi stated. It is said that it means with sincerity. Mujahid 
said, ““With strength” means “putting it into action”.’ It is also said 
to mean ‘with a lot of study’. 
and pay heed to what is in it, 

This means ‘reflect and observe Allah’s commands and warnings 
in it and do not neglect that and waste it’. It is the same with all the 
Divine Books: you must act according to them and not just recite 
them on the tongue. To do otherwise is to waste them. This is what 
is stated by ash-Sha‘bi and Ibn ‘Uyaynah as will be discussed later. 
(2:101) An-Nasa? related from Abu Sa‘id al-Khudri that the 
Messenger of Allah # said, “The worst of people is an impious man 
who recites the Qur’an and pays no heed to any of it.’ So he 
explained that the goal is to put it into action. Malik said, “Phe 
Qur’an can be recited by someone who has no good in him. This 
was an obligation for those before us just as it is obliged for us.’ 

Allah says: ‘Follow the best that has been sent down to_you from your Lord.’ 
(39:55) So He commanded us to follow His Book and act by it, but 
we have abandoned it just as the Jews and Christians did. There 
remain people with many books and copies of the Qur’an who do 
not benefit from that at all because they are dominated by 
ignorance, desire for power, and the following of appetites. We find 
in at-Tirmidhi that Abu-d-Darda’ said, ‘We were with the Prophet 
# and he looked towards heaven and said, “This is a time in which 
knowledge will be snatched away from its people until they have 
none left.” Ziyad ibn Labid al-Ansari asked, “How can it be 
snatched away from us when we recite the Qur’an! By Allah, we 
recite it and our women and children recite it.” He replied, “May 
your mother be bereft, Zryad! I consider you to be like those in who 
know the Torah and Gospel which the Jews and Christians have. 
What help was it to them?’ An-Nasa’l transmitted it from Jubayr 
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ibn Nufayr from ‘Awf ibn Malik al-Ashja‘t by a sound path. 

In the Muwatta’ we read that ‘Abdullah ibn Mas‘ud remarked to 
someone, “You are in a time when men of understanding (fugaha@’) are 
many and Qur’an reciters are few, when the hudiid defined in the 
Qur’an are protected and its letters are neglected, when few people 
ask and many give, when they make the prayer long and the khutbah 
short, and put their actions before their desires. A time will come for 
people when their fugaha@ are few but their Qur’an reciters are 
many, when the letters of the Qur’an are guarded carefully but its 
hudid are neglected, when many ask but few give, when they make 
the Ahutbahs long but the prayer short, and they put their desires 
before their actions.’ (Muwatta’ 9.24.91) Yahya said, ‘I asked Ibn 
Nafi‘ about what is meant by “put their desires before their actions,” 
and he replied, “They follow their desires and abandon the actions 
prescribed for them.” 

Then after that you turned away 

This is a physical term which is used metaphorically for turning 
away from commands, religion and faith. ‘After that? means after 
the evidence you have seen and after your taking of the covenant 
and the raising of the mountain. 
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65 You are well aware of those of you who broke the 
Sabbath. We said to them, ‘Be apes, despised, cast out.’ 

You are well aware of those of you who broke the Sabbath 

The word ‘sabt’ (sabbath) is derived from sabat which means 
‘cutting off. That is because it was a day of rest, cut off from the rest 
of the week. 

‘You are well aware’ means you recognise them individually and 
you know the ruling against them. The difference between the terms 
is that recognition (ma‘rifah) is directed at the essence of what is 
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named and knowledge (‘/m) is directed at the states of the named. If 
you say, ‘I recognise Zayd,’ it means him himself, and if you say, ‘I 
know Zayd,’ it means his states in respect of excellence or 
imperfection. 

An-Nasa’l related that Safwan ibn ‘Assal reported that a Jew said 
to his friend, “Let us go to this Prophet.’ His friend said, “Do not say 
“Prophet”! He might hear you. He has four eyes!’ ‘They went to the 
Messenger of Allah # and asked him for seven clear 
commandments and he told them: “Do not associate anything with 
Allah; do not steal; do not fornicate; do not kill anyone Allah has 
made inviolate, unless with a legal right; do not slander an innocent 
person to a ruler; do not use magic; do not consume usury; do not 
slander chaste women; and do not turn your backs in retreat when 
the fighting is fierce; and, as Jews, you have one specially for you: 
that you do not profane the Sabbath.’ They kissed his hands and feet 
and said, ‘We testify that you are a Prophet!’ He asked, ‘What 
prevents you from following me, then?’ They replied. ‘Dawud 
prayed that the line of Prophets would continue to be from his 
descendants and we fear that if we follow you, the other Jews will kill 
us.’ At-Tirmidhi transmitted it and said that it is a sound good 
hadith. 

It is possible that the d@yah refers to rulings about the Sabbath in 
general, or it may just refer to the Sabbath on which they caught the 
fish. The first view is that of al-Hasan. Ashhab related that Malik 
said, ‘Ibn Ruman related that a man would take a string and make a 
loop and throw it down after the fish. One end of the string was tied 
to a peg. Then he would leave it until Sunday. People were silent at 
what was done until a lot of fish were caught and they were taken to 
the markets. ‘The deviants were public about their catch. One group 
openly forbade them to do that and withdrew, saying, ‘We will not 
live with you.’ The town was divided by a wall. One morning those 
who had forbidden them to do what they were doing were sitting in 
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their gatherings and none of the transgressors came out. They said, 
‘Something has happened to the people.’ They climbed up the wall 
to look and there were apes. They opened the gate and went in and 
the apes went to their kin and smelled their garments and wept. 
They were told, ‘Did we not forbid you?’ ‘They nodded their heads 
in agreement. Qatadah said that the children became apes and the 
old men pigs. Only those who had forbidden them were saved; the 
rest were destroyed. This will be further discussed in al-A taf 

There are two different positions about whether those transformed 
had offspring. Az-Zajjaj said that some people say that it is possible 
that apes are descended from them. Qadi Abu Bakr ibn al-‘Arabi 
preferred that. The majority say that they did not reproduce, and 
the apes, pigs and other things already existed before that. Those 
who were transmogrified were destroyed and nothing of them 
remains because wrath and the punishment smote them. They only 
lasted three days. Ibn ‘Abbas said that none of them survived more 
than three days: they did not eat or drink or reproduce. Ibn ‘Atiyyah 
said that it is related and confirmed from the Prophet & that those 
transmogrified did not reproduce, eat or drink, and did not live 
more than three days. 

This is what is sound of both views. Ibn al-‘Arabi and others cite as 
evidence for the first position the words of the Prophet #3: ‘A group 
of the tribe of Israel were lost. It is not known what happened them. 
I only think that they were turned into mice. Do you not see that 
they do not drink if camel milk is put in front of them but do drink if 
sheep’s milk is put in front of them?’ Abu Hurayrah related it in 
Muslim. There is also the hadith about the lizard which Muslim 
related from Abt Sa‘id and Jabir. Jabir said, “The Prophet # was 
brought a lizard and refused to eat it, saying, “I do not know. 
Perhaps it is from one of the generations that were transmogrified.”’ 
Ibn al-‘Arabi said, ‘We find in al-Bukhari that ‘Amr ibn Maymun 
said, “In the Jahiliyyah I saw a monkey that fornicated. They stoned 
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it and I stoned it with them.”’ The term ‘fornicated’ is omitted from 
some variants. Ibn al-‘Arabi said, ‘If it is asked whether animals have 
knowledge of laws which they inherited from past generations until 
the time of ‘Amr, we say that that is the case because the Jews 
altered stoning and Allah wanted it to be carried out on those 
transmogrified to be a stronger proof against those who denied that 
and altered it, so that their books, their rabbis and those who had 
been transmogrified would all bear witness against them and they 
would know that Allah knows what they conceal and what they 
make public and that He takes account what they change and alter. 
The proof will be established against them while they are unaware of 
that. He will help His Prophet and not help them.’ 

This is what he says in al-Ahkam, and there is no proof for any of it. 
The story of ‘Amr was mentioned by al-Humaydi in Jam‘ bayna-s- 
Sahihayn: ‘Abu Mas‘ud ad-Dimishqi recounted that in the two 
Sahihayn collections ‘Amr ibn Maymun al-Awdi has a story which 
Husayn related from him. He said, ‘In the Jahiliyyah I saw a 
monkey that fornicated. The monkeys gathered around it and 
stoned it and I stoned it with them.’ That is how Abu Mas‘ud 
related it. He did not mention in any place that al-Bukhari 
transmitted it in his book. We investigated that and found it in some 
copies, but not all of them. It is mentioned in the Book of the 
Jahiliyyah. The transmission of an-Nu‘aymi from al-Farabri has 
nothing about this report about monkeys. It may be one of the 
insertions into al-Bukhart. That which al-Bukhart says in the Tarikh 
al-kabir is: “Nu‘aym ibn Hammad told me that Hushaym reported 
from Abu Balj and Husayn that ‘Amr ibn Maymun said, ‘In the 
Jahiliyyah I saw monkeys gathered around a female monkey and 
they stoned it and I stoned it with them.” The word “fornicated” 
does not appear in it. If this transmission is sound, al-Bukhari 
transmitted it as evidence that ‘Amr ibn Maymun was alive in the 
Jahiliyyah. His opinion in the Jahiliyyah is of no importance.’ 
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Abu ‘Umar mentioned ‘Amr ibn Maymun in al-Jsti‘ab and the fact 
that his kunyah was Abu ‘Abdullah. He said that he was considered 
to be one of the great Tabi‘un of the Kufans. He said, “He is the one 
who saw the monkey stoning in the Jahiliyyah if that is sound, 
because its transmitters are unknown. Al-Bukhari mentioned it from 
Nu‘aym from Hushaym from Husayn from ‘Amr ibn Maymun. 
‘Abbad ibn al--Awwam narrated it from Husayn as Hushaym 
related it. The long story depends on ‘Abd al-Malik ibn Muslim 
from ‘Isa ibn Hittan who are not authoritative. A group of the 
people of knowledge object to relating fornication to those who are 
not legally responsible and for hadd punishments to be carried out on 
animals. If it were sound, it would apply to men and jinn because 
both acts of worship are for both of them alone. As for the words of 
the Prophet #, ‘I only think that they were turned into mice’ and 
‘Perhaps it is from one of the generations that were transmogrified,’ 
and the like, this is only suspicion and fear of mice, lizards and other 
things being transmogrified. ‘This was conjecture on his part before 
the revelation that Allah did not allow them to reproduce. When this 
was revealed, he was no longer afraid of that. He knew that lizards 
and mice were not transmogrified. Then, when someone asked him 
whether or not apes and pigs were transmogrified, he #} said, ‘Allah 
does not destroy a people or punish a people and then give them 
offspring. Apes and pigs existed before that.’ This is a clear sound 
text that ‘Abdullah ibn Mas‘ud related and Muslim transmitted in 
the Book of the Decree. Texts confirm that lizard was eaten in his 
presence and on his table without him objecting to it. It is related 
from Mujahid in the commentary on this that only their hearts were 
transformed and their mouths were like those of apes. As far as I 
know, no one else has said this. 
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66 We made it an exemplary punishment for those there 
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then, and those coming afterwards, and a warning to 
those who are godfearing. 
We made it an exemplary punishment 

Various things are said about the word ‘it’ here. It is said to refer to 
the punishment and it is said to refer to the town. It is said to be the 
whole nation which was transformed. It is said to be snakes, but this 
is unlikely. The word nakal (exemplary punishment) applies to 
restraint and punishment. Anka are fetters because they restrain. MA/ 
is used for a heavy bit in a bridle which restrains the animal. Nakila is 
to refrain from a matter. Tankil is to inflict a penalty on enemies 
which acts as a deterrent to others. Ibn ‘Abbas and as-Suddi said 
‘those there then’ refers to those among the transmogrified at the 
time who did not accept their wrong actions and ‘those coming 
afterwards’ are those who did not commit that sort of wrong action. 
Al-Farra’ said that those who were transmogrified were made an 
exemplary punishment for past wrong actions and those who came 
after them should fear transmogrification for their wrong actions. 
Ibn ‘Atiyyah said that this is a good view and both pronouns refer to 
the punishment. Al-Hakam related from Mujahid from Ibn ‘Abbas 
is that it is for those with them and those who will come after them. 
An-Nabhas preferred that and said that it is closer to the meaning. 
Allah knows best. Ibn ‘Abbas said that it is for towns with them and 
after them. 
and a warning to those who are godfearing. 

Al-Khalil said that ‘warning’ is reminding about good which will 
make the heart tender. It was a warning to everyone with taqwa 
separate from the obdurate unbelievers. Ibn ‘Atiyyah says that this 
includes every godfearing person of every nation. Az-Zajjaj says that 
it is an admonishment only for the godfearing of the community of 
Muhammad > to refrain from what Allah has forbidden lest they 
experience a punishment like that of the people who profaned the 


Sabbath. 
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67 And when Musa said to his people, ‘Allah commands 
you to sacrifice a cow,’ they said, ‘What! Are you making 
a mockery of us?’ He said, ‘I seek refuge with Allah from 
being one of the ignorant!’ 
And when Musa said to his people, ‘Allah commands you to sacrifice 
a cow,’ 

‘Commands yow’ is read by Abu ‘Amr as ‘ya’murkum’ with sukiin and 
elision of the dammah because it is heavy [instead of ‘ya’murukum’]. 
This comes first in terms of recitation while ‘you killed someone’ (2:72) 
comes first in terms of meaning, before the episode of the cow. It is 
possible that ‘killed someone’ was revealed first and then the 
command to sacrifice afterwards. It is also possible that the order of 
revelation is as it is. It is also possible that the command to sacrifice 
was given and then the killing occurred and they were commanded 
to strike the deceased with part of it. ‘And’ does not necessarily 
convey sequence as we see in other dyahs. 

There is no disagreement that the dhabh method (cutting the throat 
and carotid arteries) is used for slaughtering sheep and the nahr 
method (stabbing through the throat) for camels, and that one can 
choose either of them for cattle. It is said that dhabh is more fitting 
because Allah mentioned it. Ibn al-Mundhir said, ‘I do not know of 
anyone who made the meat unlawful when the wrong form of 
slaughter had been used.’ Malik disliked it but something can be 
disliked but not unlawful. The rulings regarding sacrifices will be 
discussed in Sérat al-Ma’idah. Al-Mawardi said that they were 
commanded to sacrifice one particular cow because it was the same 
species that they had worshipped, so that what they had esteemed 
would be demeaned in their eyes and they would know the answer 
to worshipping it in themselves. This idea is a reason for 
slaughtering the cow but not a reason for the answer to a request. 
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What was meant by it was to revive the one who was killed by killing 
that which is alive so as to show Allah’s power in originating things 
from their opposites. 

The word ‘bagarah’ (cow) refers to the female while thawr is the 
word for a bull, like nagah and jamal in the case of camels. It is said 
that bagarah is a single cow. The root means ‘to split open’, since 
cattle split the earth open when they plough it. From this comes the 
term ‘al-Bagir’ used for Aba Ja‘far ibn ‘Ali Zayn ’I-‘Abidin because 
he split open (bagara) knowledge and recognized its root. Bagirah is a 
bodice without sleeves. 

They said, ‘What! Are you making a mockery of us?’ He said, ‘I seek 
refuge with Allah from being one of the ignorant!’ 

They said that to Musa when they replied to him. That was 
because they found someone murdered among them and were 
uncertain about who the killer was. ‘They disagreed and exclaimed, 
“Murder takes place while the Messenger of Allahgis among us!’ 
They came to him and asked him for clarification. That was before 
gasamah [a collective oath taken by the people about a murder 
victim] was revealed in the Torah. They asked Musa to pray to his 
Lord and He commanded them to sacrifice a cow. When they heard 
that from Musa, which was not a clear answer to their question, they 
asked him about it and asked for a decision. They asked if he was 
mocking them. Haz’ is playing and mockery. He sought refuge with 
Allah because leaving someone who asks for guidance unanswered 
and mocking him is ignorance and not one of the qualities of the 
Prophets. Ignorance is the opposite of knowledge. He sought refuge 
from ignorance as they were ignorant in asking this question of 
someone who reported to them from Allah. 

The form of words indicates the unsound faith of those who said 
that. It is not possible to believe that of a Prophet who has displayed 
miracles. He said, ‘Allah commands you to do that.’ If today anyone 
had said that about any of the words of the Prophet #, it would be 
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necessary to call that person an unbeliever. Some people believed 
that that came from their coarse nature and disobedience, as was the 
case in the division of the spoils of Hunayn when someone said, 
“This is a division which is not for the sake of Allah’ and as another 
said, ‘Be fair, Muhammad!’ This is the clearest evidence that 
ignorance is ugly and corrupts the din. 

This dyah indicates the prohibition against mocking the dim of Allah 
and the din of the Muslims and those who must be esteemed, and 
that to do so is ignorance. The person who does that merits 
punishment. Joking, however, is not part of mockery. Indeed, the 
Prophet # and the imams after him used to make jokes. Ibn 
Khuwayzimdad said, ‘We heard that a man went to the Qadi of 
Kufa, ‘Ubaydullah ibn al-Hasan, and ‘Ubaydullah joked with him, 
asking, “Is this cloak of yours from the wool of a ewe or that of a 
ram?” The man exclaimed, “Don’t be ignorant, Qadi!” ‘Ubaydullah 
said to him, “Where do you find that joking is ignorance?” ‘The man 
recited this dyah to him, and ‘Ubaydullah turned away from him 
because he saw that the man was ignorant and could not distinguish 
joking from mockery when they are not the same.’ 
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68 They said, ‘Ask your Lord to make it clear to us what 





it should be like.’ He said, ‘He says it should be a cow, 
not old or virgin, but somewhere between the two, so do 
as you have been told.’ 

They said, ‘Ask your Lord to make it clear to us what it should be 
like.’ 

This shows how prone they were to disobedience. If they had 
obeyed the command and slaughtered any cow, the goal would have 
been achieved, but they made things difficult for themselves so Allah 
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made things difficult for them. Ibn ‘Abbas, Abu-I-‘Aliyah and others 
said that. Something similar is related from al-Hasan al-Basri from 
the Prophet &. 

He said, ‘He says it should be a cow, not old or virgin, but 
somewhere between the two. 

This indicates the permission for abrogation before an act takes 
place because the command to slaughter a cow meant any cow. 
When they wanted further description, He superseded the first 
ruling with another one. ‘Farid’ (old) means one which has had many 
calves and ‘virgin’ means one which has had none. 

So do as you have been told.’ 

This repeats the command and reinforces it. It indicates that a 
command of this type is mandatory (wwjiib) in the language of the 
Jugqaha’. This is sound as it is mentioned in the fundamentals of figh, 
and the command is immediate. That is also the position of most of 
the fugaha’. Proof of that is found in the fact that when they did not 
hasten to do what they were commanded, Allah found them lacking. 
It is also said that it does not indicate immediacy because he did not 
reprimand them for the delay. Ibn Khuwayzimandad said that. 
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69 They said, ‘Ask your Lord to make it clear to us what 
colour it should be.’ He said, ‘He says it should be a 
yellow cow, the colour of sorrel, a pleasure to all who 
look.’ 
They said, ‘Ask your Lord to make it clear to us what colour it should 
be.’ 
In other words, they were asking, “Should it be black, white or 
red?” ‘Lawn’ (colour) is also a category. 
He said, ‘He says it should be a yellow cow, the colour of sorrel, 
Most commentators say that the word safra’ has its normal 
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meaning here of yellow. Makki said that even the horns and hooves 
were the same colour. Al-Hasan and Ibn Jubayr said that only the 
horns and hooves were yellow. Al-Hasan said that it means black but 
this is unlikely, because the word only means black when referring to 
camels as in 77:33. This is because the black colour in camels has a 
yellowish tinge. If actual black had been meant, He would not have 
stressed the word used with being ‘faqi° which means that it is pure 
yellow, not black. ‘There are various adjectives which the Arabs add 
to colours, and ‘faqi” is used for yellow. ‘Faq.° means ‘pure’ with no 
other colour in its hide. 

a pleasure to all who look.’ 

Wahb said that the sunlight danced off its hide. Ibn ‘Abbas said 
that yellow is cheering. It is encouraged to have yellow sandals, as 
an-Naqqash related from him. ‘Alt ibn Abi Talib said that someone 
who wears yellow sandals has less cares. Ath-Tha‘labi related this 
from him. 
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70 They said, ‘Ask your Lord to make it clear to us what 
it should be like. Cows are all much the same to us. 
Then, if Allah wills, we will be guided.’ 
They said, ‘Ask your Lord to make it clear to us what it should be 
like. Cows are all much the same to us. 

This was their fourth question so they still did not obey the 
command even when it had been made abundantly clear to them. 
Bagar is used because it is the plural, which is meant here. 

Then, if Allah wills, we will be guided.’ 

The use of ‘if Allah wills’ in this sentence shows their eventual 
repentance and obedience. It is an indication that they regretted 
their lack of acceptance of what they had been commanded to do. It 
is related that the Prophet # said, ‘If they had not said “if Allah 
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wills” they would never have been guided to it at all.’ Mentioning 


‘guidance’ indicates concern for it. 
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71 He said, ‘He says it should be a cow not trained to 

plough or irrigate the fields — completely sound, 

without a blemish on it.’ They said, ‘Now you have 

brought the truth.’ So they sacrificed it — but they 

almost did not do it. 

He said, ‘He says it should be a cow not trained to plough or irrigate 
the fields — 

Al-Hasan said that the cow was undomesticated and hence 
untrained for ploughing or irrigating. This dyah provides evidence 
for singling out animals by their description. If they are definitely 
known in that way, then an advance sale is permitted. That is the 
position of Malik and his people, al-Awza‘l, al-Layth and ash-Shafi‘t. 
The same applies to everything which has a clearly defined 
description since here Allah gives a description that takes the place 
of specification. The Messenger of Allah #} said, ‘A woman should 
not describe another women to her husband so that it is as if he 
could see her.’ Muslim transmitted it. So here description takes the 
place of seeing. 
completely sound, without a blemish on it.’ 

Musallama (sound) means that the cow must not be lame or have 
any other impairments as Qatadah and Abu-I-‘Aliyah said. It is not 
said that it is free of work because it was already made clear that it 
did no work. Al-Hasan said that it means free of any trace of trace of 
work. ‘Without a blemish on it’? means that nothing mars its colour at 
all, there being no hint of any other colour. The root of ‘shzyah’ 
(blemish) is ‘washyi’ and the waw has been elided. 

These specific qualities of the cow were imposed because the tribe 
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of Israel were difficult and so Allah made the matter difficult for 
them. The din of Allah is ease. It is blameworthy to go deep into 
asking the Prophets and others about matters of detail in this way. 
We ask Allah for well-being. 

There are various stories related about this cow. The gist of them is 
that a man of the tribe of Israel had a son and he had a calf which 
he released in the woods, saying, “‘O Allah, I entrust this calf to You 
for this boy.’ The man died and when the child was grown, his 
mother told him, “Your father entrusted a calf to Allah for you, so go 
and fetch it.’ He went, and when the cow saw him, it came to him 
and he took it by the horn, even though it was wild, and he led it to 
his mother. The people met him and found that he had the cow that 
they were commanded to sacrifice. They haggled with him for it. Its 
price was said to be thirty dinars or its weight in gold. Allah knows 
best. 

They said, ‘Now you have brought the truth.’ 

Meaning ‘made the truth clear’. Qatadah said that that is what it 
means. 

So they sacrificed it — but they almost did not do it. 

Because of their rebellion and excessive questioning or because of 
the high price of the cow. It is said that it was out of fear of being 
disgraced in the eyes of those who spoke about them, as Wahb ibn 
Munabbih said. 
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72 Remember when you killed someone and violently 
accused each other of it, and Allah brought out what 
you were hiding. 
Remember when you killed someone and violently accused each 
other of it. 
This was discussed at the beginning of the story. There are two 
positions about the motive for the murder. One is that a man 
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wanted to marry a beautiful daughter of his to his uncle’s son but 
the uncle refused, so he killed him and took him to another village 
and dumped his body there. It is also said that he dumped his body 
between two villages. 

The second view is that the man murdered the other out of desire 
for the inheritance he would receive. He claimed that some tribes 
had killed him. ‘Ikrimah said that they had a temple with twelve 
doors, one for each tribe, and they found the dead man in the 
doorway of one of the tribes and each accused the other. ‘They then 
went to Musa n with their quarrel and he told them to sacrifice a 
cow. Mujahid said that ‘violently accuse’ is to disagree and quarrel. 

If he was killed for his inheritance, a murderer does not inherit. 
That was stated by ‘Abidah as-Salmant. Ibn ‘Abbas said that this 
man killed his uncle in order to inherit from him. Ibn ‘Atiyyah said 
that our shari‘ah has a similar ruling. In the Muwatta’ Malik related 
the story of Uhayhah ibn al-Julah and his uncle and it is the reason 
for a killer not inheriting. Then Islam confirmed that just as many 
things from the Jahiliyyah were confirmed. There is no 
disagreement between scholars that a murderer does not inherit 
from the blood money or the property of his victim except for an 
aberrant group, all of whom are people of innovation. 

Someone who kills by accident does inherit from the property, but 
not the blood money according to Malik, al-Awza‘, Abu Thawr and 
ash-Shafi‘l because he is not suspected of killing in order to inherit 
and take his property. That is not the position of ath-Thawri, Abu 
Hanifa or ash-Shafi’1. According to another position: neither the 
murderer nor the accidental killer inherit any of the property or the 
blood money. That is also the view of Shurayh, Tawus, ash-Sha‘bi 
and an-Nakha‘t. Ash-Sha‘bi related that ‘Umar, ‘Ali and Zayd said 
that neither the murderer nor the accidental killer inherit anything. 
Both views are related from Mujahid. 
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73 We said, ‘Hit him with part of it!’ In that way Allah 
gives life to the dead and He shows you His Signs so 
that hopefully you will understand. 
We said, ‘Hit him with part of it!’ 

The part referred to is said to have been the tongue because that is 
the organ of speech, and it is said to have been with the rump end of 
the tail. It is also said to have been the leg or another of the bones. 
In any case, the corpse was struck with it. Then the dead man 
identified his killer and reverted back to being a lifeless corpse. 

Malik used this episode as evidence for the validity of applying the 
gasamah oath on the basis of the last words of the dying victim of a 
homicidal attack when he says, “So-and-so killed me.’ Ash-Shafi'‘t 
and most scholars forbid this, claiming that it is contrary to the 
principle that a suspect is innocent, except when there is absolute 
certainty of his guilt, and in that case there is only probability 
because the words of the victim may be true or false. They say that 
the case of the man of the tribe of Israel was a miraculous one and 
so it does not apply in normal circumstances. Ibn al-‘Arabi replies 
that the miracle consisted of the bringing back to life and that, 
therefore, what the man said has the same ruling as the words of any 
person who is alive. This is a fine area of knowledge which only 
Malik grasped. It does not say in the Qur’an that when he said it 
was obligatory to believe what he said. Rather the gasamah was 
commanded. Al-Bukhari, ash-Shafi and a group of scholars found 
that unlikely and said, ‘How can what he says about blood be 
accepted when what he says about dirhams 1s not accepted?’ 

Scholars disagree about the ruling of the gasamah. It is related that 
Salim, Abu Qilabah, ‘Umar ibn ‘Abd al-‘Aziz and al-Hakam ibn 
‘Uyaynah hesitated about giving judgment on it. Al-Bukhari inclined 
to that because the hadith of the gasamah comes in a different place. 
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Most say that the ruling of the gasdmah is confirmed from the 
Prophet #, but then there is disagreement about how it is carried 
out. One group said that the claimants first give their oaths and, 
when they have sworn, they are entitled. If they refrain, then the 
defendants swear fifty oaths and are free. This is the view of the 
people of Madinah, al-Layth, ash-Shafit, Ahmad and Abu Thawr. 
It is what is demanded by the hadith of Huwayyisah and 
Muhayyisah that the imams related. 

Another group believed that one begins with the oaths of the 
defendants who swear and then are free. That is related from ‘Umar 
ibn al-Khattab, ash-Sha‘bi and an-Nakha‘t. Ath-Thawri and the 
Kufans take that view. They cite as evidence the hadith of Sa‘id ibn 
‘Ubayd from Bushayr ibn Yasar. In it they began with the oaths of 
the defendants who were Jews. Abu Dawud related from az-Zuhri 
from Abu Salamah ibn ‘Abd ar-Rahman from some of the Ansar 
that the Prophet “ said to the Jews, beginning with them, ‘Will fifty 
of your men swear?’ They said to the Ansar, ‘Seek entitlement.’ 
They said, “Then we swear to what we did not see, Messenger of 
Allah!’ So the Messenger of Allah assigned the blood money 
against the Jews since the victim had been found among them. He 
> also said, “The defendant gives the oath.’ They said that this is a 
definite principle in claims. The Shari‘ah calls attention to its 
wisdom when the Prophet “> says, ‘If people were to be given what 
they claim, then people would have laid claim to the blood and 
property of people. The oath is offered to the defendant.’ 

Those who take the first view say that the hadith of Sa‘td ibn 
‘Ubayd about starting with the Jews is considered by the people of 
hadith to be weak. An-Nasa’l transmitted it and said, ‘As far as I 
know, Sa‘id ibn ‘Ubayd is not corroborated in this transmission.’ 
The hadith of Bushayr comes from Sahl about the Prophet 
beginning with the claimants according to Yahya ibn Sa‘id, Ibn 
‘Uyaynah, Hammad ibn Zayd, ‘Abd al-Wahhab ath-Thaqafi, ‘Isa 
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ibn Hammad and Bishr ibn al-Mufaddal. These are seven. Even if 
Malik has it mursal, a group have it connected. It is sounder than the 
hadith of Sa‘d ibn ‘Ubayd. Abu Muhammad al-Asili said, ‘It is not 
permitted for a single hadith to contradict one of a group, although 
Sa‘id ibn ‘Ubayd said in his hadith that the Messenger of Allah & 
gave him blood money consisting of a hundred of the zakat camels, 
but zakat is not used for blood money and not given to other than 
the people entitled to it. The hadith in Abu Dawud is mursal and 
does not counter sound connected hadiths. They answer about 
holding to the fundamental principle by the fact that this ruling is a 
fundamental principle itself for the sanctity of human life. 

Ibn al-Mundhir said, ‘It is established that the Messenger of Allah 
“> made the claimant provide the evidence and the defendant has to 
take an oath. It is necessary to judge by the apparent meaning of 
that, unless Allah makes it specific in His Book or on the tongue of 
His Prophet # that the ruling is only about one particular thing and 
is excluded from the general ruling. One thing specified by the Book 
is the necessity of imposing the Aadd punishment on a slanderer if he 
does not have two witnesses who testify to the truth of his accusation. 
A special case is someone who accuses his wife: the add punishment 
is removed from him when he testifies four times. One thing 
specified by the Sunnah is the ruling that the Prophet # gave for 
the gasamah. Ibn Jurayj related from ‘Ata’ from Abu Hurayrah that 
the Prophet # said, “The claimant must provide evidence and the 
one who denies it swears an oath,” except in the case of the gasamah. 
Ad-Daraqutni transmitted it. What Malik said about this in the 
Muwatt@ is sufficient.’ 

They also disagree about the necessity of imposing retaliation by 
the gasamah. One group oblige retaliation based on it, and that is the 
view of Malik, al-Layth, Ahmad and Abu Thawr, because of what 
the Prophet # said to Huwayyisah, Muhayyisah and ‘Abd ar- 
Rahman, ‘Will you swear and thereby be entitled to the blood of 
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your companion?’ Abu Dawud related from ‘Amr ibn Shu‘ayb from 
his father from his grandfather that the Prophet # killed a man 
from the Banu Nadr ibn Malik on the basis of the gasamah. Ad- 
Daraqutni said that text of ‘Amr ibn Shu‘ayb from his father from 
his grandfather is sound. Similarly Abu ‘Umar ibn ‘Abd al-Barr 
considers the hadith of ‘Amr ibn Shu‘ayb to be sound and 
authoritative. Al-Bukhar' said, ‘I saw ‘Alt ibn al-Madini, Ahmad ibn 
Hanbal, al-Humaydi and Ishaq ibn Rahawayh using him as an 
authority.’ Ad-Daraqutni said that in the Sunan. 

Another group said that there is no retaliation on the basis of the 
gasamah, but it obliges blood money. This is related from ‘Umar and 
Ibn ‘Abbas and it is the view of an-Nakha‘ and al-Hasan. It was 
believed by ath-Thawri and the Kufans, ash-ShafiT and Ishaq. ‘They 
cite as evidence what Malik related from Ibn Abi Layla ibn 
‘Abdullah ibn Sahl ibn Abi Hathmah that the Prophet # said to the 
Ansar: ‘Either they will pay blood money for your companion or 
war will be declared on them.’ They said that this indicates that it 1s 
a question of blood money rather than retaliation. They said that his 
words about being entitled to the blood of ‘your companion’ means 
the blood money for the life of the man killed because the Jews were 
not their companions. Whoever is entitled to the blood money of a 
person is entitled to his blood because blood money may be taken in 
case of deliberate killing and that would make one entitled to blood. 

Justified suspicion (lawth) requires the gasamah. Lawth means that it 
is probable that the one who claimed that there was murder 1s 
speaking the truth, such as when there is testimony of a single 
upright witness to seeing the killing or seeing the victim shouting 
covered in blood, or when the suspect is found close to him with 
blood on himself. There is disagreement about lawth and what it is. 
Malik said, ‘It is the words of the victim, “So-and-so killed me.” The 
testimony of an upright witness also furnishes justified suspicion.’ 
That is found in what Ibn al-Qasim related from him. Ashhab 
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related that Malik implemented the gasamah when the witness is not 
upright or is a woman. Ibn Wahb related that the testimony of 
women furnishes justified suspicion. Muhammad related from Ibn 
al-Oasim that the testimony of two women constitutes justified 
suspicion, but not that of only one. 

Qadi Abu Bakr ibn al-‘Arabi said, “There is great disagreement 
about lawth. ‘The well known position of the School is that it is when 
there is a single upright witness.” Muhammad said, ‘I prefer that and 
that view was taken by Ibn al-Qasim and Ibn ‘Abd al-Hakam.’ It 1s 
related from ‘Abd al-Malik ibn Marwan that when someone who is 
wounded or struck down says, ‘So-and-so killed me’ and then dies, 
there is a gasamah. That is the position of Malik and al-Layth ibn 
Sa‘d. Malik cited as evidence the victim of the tribe of Israel who 
said, ‘So-and-so killed me.’ 

Ash-Shafi‘l said, ‘Justified suspicion is on the evidence of a single 
upright witness or producing evidence, even from someone who is 
not considered upright.’ Ath-Thawri and Kufans obliged a gasamah 
on the mere discovery of a murdered victim. They said there is no 
need to take account of the words of the victim or a witness. They 
said, ‘If a victim is found where a people are located and there are 
indications of violence on the body, then the people of that location 
are required to swear that they have not killed him and they pay the 
blood money. If there is no trace of violence on him, then they do 
not owe anything unless there is evidence against one of them.’ 
Sufyan said, “This is something about which there is consensus with 
us.’ That 1s a weak position about which the people of knowledge 
disagree and there is no precedent for it. That is because it is 
contrary to the Qur’an and the Sunnah and because that is obliging 
the males of the clan to pay money without any evidence being 
established against them and no admission on their part. 

Malik and ash-Shafi‘t believed that when a victim is found where a 
group of people are located, his blood is not demanded and the 
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people of the nearest house are not seized for his death, because it is 
possible that he was killed and then dumped at someone’s door in 
order to throw suspicion on them. Therefore no one is seized for 
something like this until the reasons that are stipulated for the 
obligation of the gasamah are shown to exist. ‘Umar ibn ‘Abd al-‘Aziz 
said, “This is is one of the things about which judgment is delayed 
until Allah judges it at the Rising.’ 

Al-OQasim ibn Mas‘adah said, ‘I asked an-Nasa’1, “Malik said that 
there is no gasamah except when there is justified suspicion. Why, 
then, is the hadith of the gasémah reported with no element of 
suspicion in it?” An-Nasa’1 replied, “Malik put the enmity that 
existed between them and the Jews in the place of suspicion, and he 
put suspicion, or the words of the victim, in the place of enmity.” 
Ibn Zayd said, “he basis for this is found in the story of the tribe of 
Israel when Allah brought to life the murder victim when he was 
struck with part of the cow. He then said, “So-and-so killed me,” 
and enmity is tantamount to suspicion.’ Ash-Shafi‘l said, “We do not 
consider the words of the victim to constitute justified suspicion.’ 
Ash-Shafii said, ‘When there is clear enmity between two peoples, 
such as that which existed between the Ansar and the Jews, and a 
murder victim is found in one of the two parties and they do not 
mingle with other people, then the gasamah is obliged for him.’ 

There is disagreement about a murder victim who is discovered in 
a place that has been rented. The People of Opinion say that action 
is against the people of that quarter, not the inhabitants of that 
property. If they sell their houses and then the victim is discovered, 
the blood money is owed by the seller, not the inhabitants. If the 
house-owners are absent and have rented out the houses, then the 
gasamah and blood money is due from the absent owners and not the 
inhabitants among whom the victim was discovered. 

Then among them Ya‘qub retracted this view and said, “The 
gasamah and blood money is on the inhabitants of the houses.’ This 
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view is related from Ibn Abi Layla. He argued that the people of 
Khaybar were resident workers and a victim was found among 
them. Ath-Thawri, ‘We say that it is against the owners of the 
houses.’ Ahmad said, “The position taken is that of Ibn Abi Layla 
regarding gasdmah but not blood money.’ Ash-Shafi‘t said, ‘It is all 
the same. There is no blood money nor retaliation except by 
established evidence or what obliges the gasamah which is carried out 
by the guardians.’ Ibn al-Mundhir said, “This is sounder.’ 

There are no less than fifty oaths in the gasamah because of what 
the Prophet “> said in the hadith of Huwayyisah and Muhayyisah, 
‘Fifty of you will swear for one of them.’ Those seeking entitlement 
each swear an oath. If they are less than fifty, or some of them refuse 
but do not permit pardon, then the oaths are divided between the 
others. In the case of deliberate killing an oath from less than two 
men is not acceptable. An oath [for gasamah| may not be sworn by 
only one man or by women. The fifty oaths are sworn by guardians 
and by those of the paternal kin (‘asabah) who help them. This is the 
position of Malik, al-Layth, ath-Thawri, al-Awza‘1, Ahmad and 
Dawud. 

Mutarrif related from Malik that no one may swear along with the 
defendant. ‘They themselves swear, whether they are one or more, 
fifty oaths by which they free themselves. That is the view of ash- 
Shafi‘. Ash-Shafi‘t said, “Only an heir swears, whether the killing is 
deliberate or accidental.’ There is no oath sworn for property and 
entitlement to it except in the case of those who have personal 
ownership or the heirs to whom Allah has given ownership. Heirs 
swear oaths according to their shares of inheritance. That was stated 
by Abu Thawr, and Ibn al-Mundhir preferred it. It is sound because 
someone who has no claim against him has no reason to take an 
oath. The goal of these oaths is to be free of the claim. Anyone who 
has no claim against him is free of claims. 


Malik said that, in the case of accidental killing, a man or woman 
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may swear the oaths, in whatever way will complete the fifty, by one 
or by many, and then the oath-taker is entitled to his inheritance. If 
someone refuses to swear, then he is not entitled to anything. If 
someone who was absent comes after the swearing of oaths, nothing 
is obliged against him in respect of what he would have had to swear 
if he had been present, based on his inheritance. This is the famous 
view of Malik. It is also related from him that there is no gasaémah for 
accidental killing. 

This concludes the issues and rulings regarding gasamah. Success is 
by Allah. 

This story of the cow contains evidence that all true aspects of any 
Shari‘ah which existed before ours are also binding on us, as many 
mutakallimin and fugaha’ have said. 

In that way Allah gives life to the dead and He shows you His Signs 
so that hopefully you will understand. 

As He gave life to this man after his death, so Allah will revive 
everyone on the Last Day. He shows you His Signs and His power 
so that you might understand and not disobey Him. 

BEG Ss A) hd WS way 3 EF 
74 Then your hearts became hardened after that, so they 
were like rocks or even harder still. There are some 
rocks from which rivers gush out, and others which split 
Open and water pours out, and others which crash down 
from fear of Allah. Allah is not unaware of what you do. 
Then your hearts became hardened after that, 

‘Hardened’ refers to hardness, severity and unbendingness. ‘This 
refers to the lack of repentance on the part of the Jews and their 
refusal to submit to the Signs of Allah. Abu-l-‘Aliyah, Qatadah and 
others said that what is meant here are the hearts of all the tribe of 
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Israel. Ibn ‘Abbas, however, says that what is meant are the hearts of 
the heirs of the victim because when he was brought to life and 
named his killer and then became dead again, they denied it and 
said, ‘He lied’ after seeing this great sign. So their hearts were made 
blind and they were the most adamant in denying their Prophet. But 
the judgment of Allah was carried out by their being killed. 

At-Tirmidhi reported from ‘Abdullah ibn ‘Umar that the 
Messenger of Allah # said, “Do not speak a lot without mentioning 
Allah. A lot of words without mentioning Allah produces hardness of 
the heart. The furthest of people from Allah are the hard-hearted.’ 
In the Musnad of al-Bazzar Anas reported that the Prophet > said, 
‘Four things are part of wretchedness: unresponsive eyes, hard 
hearts, far-reaching hopes and greed for this world.’ 

There are some rocks from which rivers gush out, 

This refers to springs which become ever larger until they become 
rivers or rocks that simply split, even if no water comes out. 
and others which crash down from fear of Allah. 

Some rocks benefit more than hearts because water emerges from 
them. Mujahid said, ‘No rock falls from the top of a mountain, nor 
river from a rock nor water emerges from it, except out of fear of 
Allah. Allah revealed the Qur’an about that.’ Ibn Jurayj said 
something similar. Some mutakallimin say that the rocks, in this 
instance, mean hail which falls from the clouds. It is said that ‘crash 
down’ is metaphorical. Ibn Bahr said that it means, “Some hearts fall 
down.’ The first, however, is the soundest. It does not prevent some 
inanimates from having knowledge as we find in various accounts of 
the Prophet’s miracles. An example is the palm trunk against which 
the Prophet ? used to lean when he gave a khutbah. When he moved 
from it, it moaned. It is confirmed that the Prophet > said, “There 
is a stone that used to greet me in the Jahiliyyah. I still recognise it.’ 
There are other examples. 

Allah is not unaware of what you do. 
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He is aware of your actions so that He does not miss anything, 
large or small, without recording it against you. Ibn Kathir has the 
reading with ya: ya‘maliina, ‘they do’. 
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75 Do you really hope they will follow you in faith when 
a group of them heard Allah’s Word then, after grasping 
it, knowingly distorted it? 
Do you really hope they will follow you in faith 

This question implies a negative response as there was no hope for 
the faith of a group of Jews because they had already rejected. It is 
addressed to the Companions of the Prophet #}. That is because 
some of the Ansar wanted the Jews to become Muslim because of 
their alliance with them and proximity to them. It is said that it is 
addressed to the Prophet #} alone. Ibn ‘Abbas says that it means: 
‘Do not be sad about their denial of you.’ He reported that they 
were evil people already. 

When a group of them heard Allah’s Word 

Fariq (group) is a plural noun with no singular form. What is meant 
by this are the seventy men, whom Musa chose to hear the Speech 
of Allah, but who then did not obey and altered His words when 
they told their people. This is what ar-Rabi‘ and Ibn Ishaq said. 
This interpretation is somewhat weak. As-Suddi and others said that 
they were not able to listen and they were confused and wanted 
Musa to repeat it for them. When they left a group of them then 
altered what they had heard of the words of Allah on the tongue of 
their Prophet. 

People disagree about how Musa recognised the Speech of Allah 
when he had not heard it before. Some say that he heard words 
without letters or voices, with no pause or breath, and knew that it 
could not be a human voice but must be the voice of the Lord of the 
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worlds. Others said that he heard words which did not come from 
any direction and so he knew they were not of human origin. It is 
said that his entire body heard it and so he knew that it was the 
Speech of Allah. It is said that the miracle indicated that it was the 
Speech of Allah when he was told to cast down his staff and it 
became a serpent. That was proof of the truth of the matter and 
confirmation of His words: J am_your Lord.’ (20:12) It is said that he 
concealed something inside himself which only He who knows the 
Unseen worlds would know and Allah informed him of that and so 
he knew that he was addressed by Allah. 

and then, after grasping it, knowingly distorted it? 

Mujahid and as-Suddi said that they were the Jewish scholars who 
altered the Torah and made what was unlawful lawful and what was 
lawful unlawful, following their own whims and desires. This is to 
rebuke them because of what their fathers did. It indicates that any 
scholar who is opinionated regarding the truth is far from right 
guidance because he knows the promise and threat, and yet still 
follows his own opinion. 
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76 When they meet those who believe, they say, ‘We 
believe.’ But when they go apart with one another, they 
say, ‘Why do you speak to them about what Allah has 
decided about you, so they can use it as an argument 

against you before your Lord? Will you not use your 
intellect?’ 77 Do they not know that Allah knows what 

they keep secret and what they make public? 
When they meet those who believe, they say, ‘We believe.’ 
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This is about the hypocrites. 

But when they go apart with one another, 

This refers to the Jews because some of them outwardly become 
Muslim but were actually hypocrites. They would talk to the 
believers about how their ancestors were being tormented. So the 
Jews said to them: 

Why do you speak to them about what Allah has decided about you, 

‘When you speak regarding the punishment which Allah has 
ordained for you, so that they can say, “We are more honoured with 
Allah than you are.” This is the meaning according to Ibn ‘Abbas 
and as-Suddi. It is said that when ‘Ali came near Qurayzah on the 
day of Khaybar, he heard them insulting the Messenger of Allah >. 
He went to him and said, ‘Messenger of Allah, do not go to them,’ 
and he tried to stop him. He said, ‘I think that you heard them 
insulting me. If they had seen me, they would have refrained.’ He 
went up to them. When they saw him, they refrained. He told them, 
“You have broken the treaty, brothers of apes and pigs. May Allah 
disgrace you and send His vengeance on you!’ They replied, “You 
are not ignorant, Muhammad. Do not be rash towards us! Who has 
told you this! This report can only have come from us!’ The root of 
the word used for ‘fataha’ (decided) means to give a judgment or 
decision but the word can also indicate help and assistance as well as 
judgment. 

So they can use it as an argument against you before your Lord? 

That is generally taken as referring to the Next World but it is also 
said that it means ‘when your Lord is mentioned’. Al-Hasan said 
that huyjah means straight words in general. Part of that is mahajyah, 
the road. 

Will you not use your intellect?’ 

This is generally taken to be the words of the rabbis to their 
followers but it is also possible that it is addressed by Allah to the 
believers, meaning. “Do you not know that the tribe of Israel do not 
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believe and therefore this is the way they behave?’ Then Allah 
follows that with another rebuke. 
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78 Some of them are illiterate, knowing nothing of the 
Book but wishful thinking. They only speculate. 
Some of them are illiterate, 

“Them’ may refer to the Jews alone or to both the Jews and the 
hypocrites. The word ‘wmmutyyin’ (illiterate) means that they can 
neither read nor write. It is derived from ummiyyah, meaning ‘to be 
still in the state in which your mother bore you, without having 
learned to read or write’. An aspect of that is the words of the 
Prophet #3: ‘We are an unlettered nation. We do not write or 
reckon.’ Ibn ‘Abbas said that they are illiterate because they do not 
affirm of the Mother of the Book. Abu ‘Ubaydah said, “They are 
called “illiterate” since the Book was sent down on them, as if they 
were ascribed to the Mother of the Book, so it is as he were saying 
that among them are People of the Book who do not know the 
Book.’ ‘Ikrimah and ad-Dahhak said that it refers to the Christian 
Arabs. It is said that they are some of the People of the Book whose 
Book was removed because of the wrong actions they committed, 
and so they became illiterate. “Ali said that they are the Magians. 
The first explanation is more likely, and Allah knows best. 
knowing nothing of the Book but wishful thinking. 

Abu Ja‘far, Shaybah and al-A‘raj recited ‘amani’ rather than 
‘amantyy,. ‘Amamyy’ (wishful thinking) is the plural of wmniyah 
(recitation) from amnuyah as we see in ‘without Shaytan imsinuating 
something into his recitation while he was reciting (tamanna).’ (22:52) 
Amaniyy also means ‘lies’. That is how Ibn ‘Abbas and Mujahid 
explain it here. It is also what a person wishes for and desires, and so 
Qatadah said that the meaning is that they desire what they in 
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reality do not have. It is also said that it means ‘to value’. 
They only speculate. 

This means that they lie and come up with new things because 
they have no knowledge about whether what they recite is true or 
not. They merely imitate what their rabbis recite. Abu Bakr al- 
Anbar! said, “The grammarian, Ahmad ibn Yahya, told me that the 
Arabs use zann (speculation) for knowledge, doubt and lies. When 
the evidence for knowledge is established and is greater than the 
evidence for doubt, then zann becomes knowledge. When the proofs 
for knowledge and those for doubt are equal, then zann is doubt. 
When the proofs for doubt are more than the proofs for knowledge, 
then zann is lies.” Here Allah means that they are lying. 

Our scholars say that Allah describes the rabbis as changing and 
altering their Book and Allah says in the next dyah: ‘Woe to them for 
what ther hands have written!’ (2:79) That is because they studied the 
matter, but their scholars were bad shepherds, greedy for worldly 
things, and so they looked for things to draw people’s attention 
towards themselves. Therefore they made up new things in their 
Law and altered it. They added these inventions to the Torah and 
told their foolish followers, “This is from Allah’ so that it would be 
accepted from them and would establish their power. By so doing 
they obtained nothing but the rubble and filth of this world. 

They said various things. One is, ‘We are under no obligation where the 
Gentiles (lit. illiterate) are concerned’ (3:75), referring to the Arabs, 
meaning that whatever property of theirs they usurped was lawful 
for them. Another thing they said was that no sins they committed 
would harm them because they were beloved by Allah and His sons. 
(cf. 5:18) Allah is exalted above that! ‘The Torah has: ‘My rabbis and 
sons of My Messengers!’ They changed it to ‘My loved ones and My 
sons.’ Allah said that they were lying in 5:18. They also said, ‘Allah 
will not punish us. If He does punish us, it will only be for forty 
days,’ (cf. 2:80), that being the number of days they were 
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worshipping the Calf. Allah made it clear that eternity in the Fire 
and the Garden is the result of unbelief and faith. It is not what they 
say. 
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79 Woe to those who write the Book with their own 
hands and then say ‘This is from Allah’ to sell it for a 
paltry price. Woe to them for what their hands have 
written! Woe to them for what they earn! 
Woe 
There is disagreement about what ‘wayl’ (woe) means. ‘Uthman ibn 
‘Affan related from the Prophet # that it is a mountain of fire. Abu 
Sa‘id al-Khudri said that Wayl is a valley in Hell situated between 
two mountains whose depth 1s a fall of forty years. Sufyan and ‘Ata‘ 
ibn Yasar said that Way] is a valley in Hellfire through which flows 
the pus of the people of the Fire. It is said to be a cistern in the Fire. 
Az-Zahrawi said that others said that it is a gate of Hell. Ibn ‘Abbas 
said that it is harsh punishment. Al-Khalil says that it is intense evil. 
Al-Asma‘t said that it is being in distress and seeking mercy. 
Sibuwayh said that ‘wayl’ is used for someone who has fallen into 
destruction and ‘wayh’ seeks to restrain someone on the verge of 
destruction. Ibn ‘Arafah said that ‘wayl’ is sorrow. It is also said to be 
extreme sorrow and the expression 1s used in times of great sorrow 
and distress. Its root is said to be that destruction which invites woe. 
Al-Farra’ said that its root 1s ‘way’, meaning sorrow. 
to those who write the Book 
The first to write with the pen was the Prophet Idris, as we read in 
the hadith of Aba Dharr, transmitted by al-Ajurri. It is said that 
Adam was given writing and his descendants inherited it. 
with their own hands. 
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This is for emphasis because it is well known that writing is done 
with the hands. ‘This kind of linguistic usage is often used for stress in 
the Qur’an. The fact that they wrote it also indicates that it was not 
revealed to them, but they are the ones who fabricated it. It came 
from them, even if they did not physically write it. 

This aah and the one before it warn against making any 
alterations or changes or additions to the Shari‘ah. Anyone who 
alters, changes or innovates something in the dim of Allah, which is 
not in it and not permitted in it, is subject to this terrible threat and 
painful punishment. The Messenger of Allah #: cautioned his 
community about what he knew would occur at the end of time. He 
said, “Those of the People of the Book before you divided into 
seventy-two sects and this community will divide into seventy-three, 
all of whom will be in the Fire except for one.’ He cautioned them 
against originating something from themselves in the din which is 
contrary to the Book of Allah, the Sunnah or the sunnah of the 
Companions by which they misguide people. What he cautioned 
about has, in fact, occurred and become widespread. We belong to 
Allah and to Him we return. 
to sell it for a paltry price. 

It is paltry because it will inevitably disappear and have no 
permanence, or because it is unlawful as there is no blessing in 
anything unlawful and it does not grow in the nas of Allah. 
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80 They say, ‘The Fire will only touch us for a number of 
days.’ Say, ‘Have you made a contract with Allah — then 
Allah will not break His contract — or are you rather 
saying about Allah what you do not know?’ 
They say, ‘The Fire will only touch us for a number of days,’ 
As was mentioned above “They’ in this @ah refers to the Jews. 
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There is disagreement about the reason for its revelation. It is said 
that the Prophet # asked the Jews, “Who are the people of the Fire?’ 
They replied, ‘We are. Then you will follow us.’ He said, ‘You le. 
You know that we will not follow you,’ and this was revealed. Ibn 
Zayd said that. ‘Ikrimah said that Ibn ‘Abbas said, ‘When the 
Messenger of Allah # came to Madinah, the Jews were saying, 
“The duration of this world is seven thousand [years]. People will be 
punished in the Fire for one day of the days of the Next World for 
each thousand years of the days of this world. That is seven days.” 
Then Allah revealed this dyah.’ This is what Mujahid said. Others 
said that the Jews said that the Torah says that Hellfire is a distance 
of forty years across. ‘They will cross a year’s length every day until 
they have gone right across and then leave Hellfire. Ad Dahhak 
related that from Ibn ‘Abbas. Ibn ‘Abbas said that the Jews claim 
that they found written in the Torah that there is a length of forty 
years between the sides of Hell until they reach the tree of Zaqqum. 
They said, ‘We will be punished until we reach the Tree of Zaqqum 
and then Hell will depart and be destroyed.’ Ibn ‘Abbas and 
Qatadah said, “The Jews said, “Allah swore that they would only 
enter the Fire for forty days, the number of days that the Calf was 
worshipped.” Allah said that they were lying.’ 

This dyah refutes Abu Hanifah and his people in their conclusion 
that the words of the Prophet #}, ‘Leave the prayer during the days 
of your menstruation’ is evidence that the period of menstruation is 
what can be called ‘the days of menstruation’. For this reason they 
say that the minimum time for a menstrual period is three days and 
its maximum ten days because, for any period less than three days, 
the singular or dual is used and for numbers more than ten the 
singular is also used and not the plural. The reply to this is that 
Allah uses the plural ‘days’ in other ways than this way, as when He 
says about fasting that is for ‘known days’ (2:184) and in that case it is 
known to mean the entire month of Ramadan and here “The Fire will 
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only touch us for a number of days’ (3:24) means forty days. 
Have you made a contract with Allah? 

Have you sent ahead good deeds, in that you believed and obeyed 
Allah, so that it would be obliged for you to come out of the Fire? 
Or do you know that by His Revelation which He entrusted to you? 
He ends by rebuking them. 
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81 No indeed! Those who accumulate bad actions and 
are surrounded by their mistakes, such people are the 
Companions of the Fire, remaining in it timelessly, for 
ever; 82 whereas those who believe and do right 
actions, such people are the Companions of the Garden, 
remaining in it timelessly, for ever. 


The matter is not as they claim. This dyah is a clear refutation of 
the claim the Jews make. The bad actions referred to are said to be 
shirk, Ibn Jurayj said, ‘I asked ‘Ata’ about the expression 
“accumulate bad actions” and he said, “It means sfrk,” and recited 
“Those who perform bad actions will be flung head-first into the Fire.” (27:90) 
Al-Hasan and Qatadah said that it means all major wrong actions. 

This ayah is also important because it indicates that there are two 
preconditions for salvation and that both are necessary: faith and 
right action. It is similar to what Allah says: “Those who say, ‘Our Lord 
as Allah,’ and then go straight.’ (41:30) When Sufyan ibn ‘Abdullah ath- 
Thaqafi asked the Prophet #, ‘Messenger of Allah, tell me 
something about Islam which will preclude my having to ask anyone 
after you,’ the Prophet # said, ‘Say, “I have believed in Allah,” and 
go straight.’ Muslim transmitted it. This was discussed in aah 35. 
Nafi‘ recited ‘mistakes’ in the plural while the rest have it in the 
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singular. 
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83 Remember when We made a covenant with the tribe 

of Israel: ‘Worship none but Allah and be good to your 

parents and to relatives and orphans and the very poor. 

And speak good words to people. And establish the 
prayer and pay zakat.’ But then you turned away — 
except a few of you — you turned aside. 

Remember when We made a covenant with the tribe of Israel: 
‘Worship none but Allah 

There is disagreement about the covenant referred to here. Makki 
said that it is the covenant which they made when they were brought 
out from the loins of Adam (cf. 7:172), and it is also said that it was 
the covenant on the tongues of their Prophet, while they were 
rational and alive, that they would worship none but Allah. Worship 
entails affirming the Unity of Allah, confirming His Messenger and 
implementing what is revealed in His Books. 

‘Worship’ was recited in the imperative by Ubayy and Ibn Mas‘ud. 
The reading of Ibn Kathir, Hamzah and al-Kisa’l recited it with ya’: 
‘they worship’. Al-Farra’, az-Zajjaj and a group said, ‘It means that 
Allah’s contract with them was conditional on their not worshipping 
anything other than Allah, being good to their parents, and not 
shedding blood.’ 
and be good to your parents 

Allah connects being good to one‘s parents with tawhid because the 
first development in the womb comes from Allah, and the second, 
which involves upbringing and teaching, is in the hands of one‘s 
parents. That is why Allah Almighty enjoined thankfulness to them, 
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as in His words: ‘Give thanks to Me and to your parents.’ (31:14) Being 
good to parents implies keeping their company correctly and 
courteously, being humble to them, obeying them, praying for 
forgiveness for them, and maintaining ties with the people they love. 
and to relatives 

They are commanded to be good to their relatives by maintaining 
ties with them and giving them gifts. 
and orphans 

Yatama (orphans) is the plural of yat#m. An orphan is a child without 
a father. In animals, an orphan is one without a mother. Al- 
Mawardi said that the term ‘orphan’ can be used of a human child 
without a mother, but the first is what is well known. The root 
meaning is to be alone. An orphan child is without his father. An 
‘orphan’ in poetry is a verse which has no line before or after it. An 
‘orphan pearl’ is a peerless one. This dah commands people to be 
kind to orphans and encourages caring for them and protecting 
their property, which will be explained in an-Nsa’. The Messenger 
of Allah # said, ‘I and an orphan’s guardian, whether he is a 
relative or a non-relative, will be like these two in the Garden,’ and 
the transmitter, Malik ibn Anas, indicated his index and middle 
fingers. Abu Hurayrah related it and Muslim transmitted it. Abu 
Muhammad ‘Abd al-Ghani ibn Sa‘id transmitted from al-Hasan ibn 
Dinar from Abt Sa‘id al-Basri, who is al-Hasan ibn Wasil, from al- 
Aswad ibn ‘Abd ar-Rahman from Hissan that Abt Musa al-Ash‘ari 
reported that the Prophet > said, ‘When an orphan sits with some 
people at their table, Shaytan does not come near it.’ He also 
transmitted from Husayn ibn Qays, who is Abu ‘Ali ar-Rahabi, from 
‘Tkrimah that Ibn ‘Abbas reported that the Prophet # said, ‘If 
someone includes a Muslim orphan at his table until Allah enriches 
him, he will be forgiven his wrong actions entirely unless he does 
something which is unforgivable. And if Allah takes away the two 
things a person loves most and he remains steadfast and in 
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expectation of the reward, he will be forgiven his wrong actions 
entirely.’ They asked, ‘What are the two things he loves most?’ He 
replied, ‘His two eyes,’ and then continued, ‘and whoever has three 
daughters or three sisters and supports them and is good to them 
until they marry or die all his wrong actions will be forgiven unless 
he does something which 1s unforgivable.’ A bedouin man who had 
emigrated called out, ‘Messenger of Allah, or two?’ The Messenger 
of Allah # said, ‘Or two.’ Ibn Abbas said that it is a gharib hadith. 

The index finger (sabbabah) is the one that is next to the thumb. It 
was called ‘sabbabah’ in the Jahiliyyah they used it when insulting 
someone. When Allah brought Islam, they disliked this name and 
called it ‘mushirah’ (indicator) because they used it to indicate Allah 
in tawhid. It is also called ‘sabbahah’ (swimmer) in some hadiths. 
Eventually the Jahiliyyah term dominated. It is related that the 
index finger of the Messenger of Allah #} was longer than his 
middle finger and the ring finger was shorter than the middle finger. 
Yazid ibn Harun related from ‘Abdullah ibn Miqsam at-Ta’ifi that 
his aunt, Sarah bint Miqsam, heard Maymunah bint Kardam say, ‘I 
went out on the hajj that the Messenger of Allah & performed and I 
saw the Messenger of Allah # on his camel and my father asked 
him some questions. He saw me and I, a young girl, was surprised at 
how much longer his finger next to the thumb was than the rest of 
his fingers.’ He * said, ‘He and I will be like these two in the 
Garden.’ Hegalso said, ‘I, Abu Bakr and ‘Umar will be gathered on 
the Day of Rising like this,’ and he pointed with three fingers. 
and the very poor 

It means: ‘We commanded them to be good to the very poor.’ 
They are those who are in need and those who are destitute. This 
contains encouragement to give sadaqgah and solace to people in 
need, and to keep an eye on the conditions of the poor and weak. 
Muslim reported from Abt Hurayrah that the Prophet > said, 
‘Someone who strives on behalf of widows and the poor is like 
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someone who fights in the way of Allah and like someone who 
continually stands at night in prayer and like someone who 
continually fasts.’ Ibn al-Mundhir said, “Tawus thought that looking 
after sisters was better than doing jihad in the Cause of Allah.’ 

and speak good words to people. 

The sentence implies: ‘Speak words which contain good for people’ 
since husn (good) is a verbal noun. Hamzah and al-Kisa’1 recited 
hasan. Al-Akhfash said that they mean the same. Ibn ‘Abbas said that 
it means, “Say to them: “There is no god but Allah” and instruct 
them to say it. Ibn Juray] said: ‘Speak the truth to people about 
Muhammad # and do not alter his description.’ Sufyan ath-Thawri 
said: ‘Command them to what is known to be right and forbid them 
what is recognised as wrong.’ Abu-l-‘Aliyah said that it means: 
‘Speak good words to them and excuse them as you yourself would 
want to be excused.’ 

All of this encourages noble character. A person should be gentle 
when he speaks to people and maintain a cheerful face with both the 
pious and the impious, the one who holds to the Sunnah and even to 
the innovator, provided you do not flatter him or say anything which 
might appear to approve of his position. Allah Almighty said to 
Musa and Harun, ‘Speak to him with gentle words.’ (20:44) No speakers 
could be better than Musa and Harun and no one impious could be 
worse than Pharaoh, and yet Allah commanded them to be gentle 
with him. Talhah ibn ‘Umar said, ‘I said to ‘Ata’, “You are a man 
with whom people from different sects meet and I am a man who 
tends to be sharp. I tell them some harsh home truths.” He replied, 
“Do not do that! Allah says: ‘Speak good words to people.’ The Jews and 
Christians are included in this dah, so what about others?”’ It is 
related that the Prophet @ told ‘A’ishah, ‘Do not use obscenities. If 
obscenity had been a man, it would have been a bad man.’ 

It is said that an-nds (people) in this aah refers to Muhammad #} as 
Allah says: ‘Or do they in fact envy people for the bounty Allah has granted 
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them.”” (4:54) So it would mean: ‘Speak good words to the Prophet.’ 

Al-Mahdawi related that Qatadah said that this verse was 
abrogated by the Ayah of the Sword. Ibn ‘Abbas is reported as 
saying, “This dah was revealed at the beginning and then abrogated 
by the Ayah of the Sword.’ Ibn ‘Atiyyah said, “This indicates that our 
Community was instructed to act like this at the beginning of Islam, 
but abrogated in respect of the tribe of Israel. Allah knows best.’ 
and establish the prayer and pay zakat 

This is directed to the tribe of Israel. Ibn ‘Attyyah said, “Their zakat 
used to be burned: a fire would descend and burn what was 
accepted and leave what was not accepted. So it was not like the 
zakat of the nation of Muhammad &».’ 
But then you turned away — except a few of you — you turned aside. 

This is addressed to the Jews who were the contemporaries of 
Muhammad #:. The turning away done by their ancestors is 
ascribed to them since they also continued to do the same thing. 
The few who did not were men like ‘Abdullah ibn Sallam, who 
became Muslim. It is said that tawallaytum (turning away) 1s with the 
body and mu ‘ridin (turning aside) is with the heart. 
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84 And when We made a covenant with you not to shed 
your own blood and not to expel yourselves from your 
homes, you agreed and were all witnesses. 

It is the tribe of Israel which is being addressed here, but the 
meaning includes those after them. Safk (shedding) is pouring out. 
The word for self (nafs) is derived from nafasah (preciousness), so the 
self of a person is the dearest thing he has. They agreed to this 
covenant which was made with them and their ancestors. Their 
hearts were witnesses to this covenant. Witnessing can also mean 


being present, so they witnessed the bloodshed and expulsion. 
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The Jews were a single religious community and so their affairs 
were unified and they were like a single individual. Therefore one of 
them killing another was like him killing himself. It is said that 
retaliation is meant here, commanding them not to kill someone so 
that they are killed in retaliation, so that it is as if they were shedding 
their own blood. The same applies to committing fornication or 
apostasy which would also entail their own deaths. Allah made a 
covenant with the tribe of Israel in the Torah not to kill each other 
or expel anyone or enslave him or let him be robbed and other such 
things. This was all forbidden to us as well but all those things occur 
in the trials we are experiencing. ‘We belong to Allah and to Him we 
return!’ The Revelation says: ‘Or to confuse _you into sects and make you 
taste one another’s violence.’ (6:65). 

Ibn Khuwayzimdad said that the meaning may be literal, 
commanding them not to commit suicide nor to be expelled from 
their houses through their own foolishness, nor for a man to kill 
himself through overwork or self-imposed affliction, nor to wander 
in the desert without seeking shelter in people’s houses out of 
ignorance of religion and foolishness. It can be taken to apply to all 
those things. It is reported that ‘Uthman ibn Maz‘un gave his 
allegiance along with ten others of the Prophet’s Companions. They 
decided to wear ragged garments, wander in the desert, not take 
refuge in houses, or eat meat or go near women. The Prophet 
heard about that and went to ‘Uthman’s house but did not find him 
there. He asked his wife, ‘What is this that we have heard about 
‘Uthman?’ She disliked to disclose her husband’s secrets or to lie to 
the Prophet #, so she said, ‘Messenger of Allah, if you have heard 
something, it is as you have heard it.’ He said, ‘Say to ‘Uthman from 
me: “Are you opposed to my Sunnah or following a religion other 
than mine? I pray and sleep, fast and break the fast, have intercourse 
with women, resort to houses and eat meat. Anyone who dislikes my 
Sunnah is not with me.” So ‘Uthman and his companions stopped 
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doing what they were doing. 
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85 Then you are the people who are killing yourselves 
and expelling a group of you from their homes, ganging 
up against them in wrongdoing and enmity. Yet if they 
are brought to you as captives, you ransom them, when 
it was forbidden for you to expel them in the first place! 
Do you then, believe in one part of the Book and reject 
another? What repayment will there be for any of you 
who do that except disgrace in this world and on the 
Day of Rising, they will be returned to the harshest of 
punishments. Allah is not unaware of what they do. 
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86 Those are the people who trade the Next World for 
this world. The punishment will not be lightened for 
them. They will not be helped. 

This dyah is addressed to some of the Jews who had attacked other 
Jews. It was revealed about the Jewish tribes of Qaynuqa’ and an- 
Nadir. Qaynuqa‘ were the enemies of the Jewish tribe of Qurayzah 
and the Arab tribe of Aws were the allies of Qaynuqa’ and the Arab 
tribe of Khazraj were the allies of Qurayzah. So an-Nadir, Aws and 
Khazraj formed a brotherhood and Qurayzah and an-Nadir also 
formed a brotherhood. Then they split up and fought. When the 
war ended, they ransomed their captives and that is what Allah is 
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censuring here. 
ganging up against them in wrongdoing and enmity. 

Tazzahariina (ganging up) means helping each other in wrongdoing. 
It is derived from the word zahr (back) because they strengthened 
one another like the back strengthens a person. /tim (wrongdoing) is 
an action for which the one who does it deserves to be blamed. 
‘Enmity’ (‘udwdan) is excess in injustice and overstepping the limits in 
it. The Madinans and Makkans read ‘ganging up’ as ‘tazzahariina’, 
from tatazahrina and the fa’ 1s elided into the za’, doubling it, while 
the Kufans read it as ‘tazahariina’ without the shaddah. 

Yet if they are brought to you as captives, you ransom them, when it 
was forbidden for you to expel them in the first place! 

The word for ‘captive’ (as7r) is derived from isar which is the leather 
thong by which a litter is secured and held in place. It is used for 
someone who is captured, whether or not he is physically bound. 
The majority recite usdra in the plural except for Hamzah who 
recites asra. In the case of ‘ransom’, Nafi‘, Hamzah and al-Kisa’1 
recite tufadihum while the rest recite tafdihu’. It is derived from 
fidyah, which is demanding a ransom for captives. 

Our scholars say that there are four clauses in the covenant: not to 
kill, not to expel, not to gang up against people, and the command 
to ransom captives. They turned away from all that they agreed to 
except for ransoming and so Allah rebuked them for that. That is 
why He asks: ‘Do you, then, believe in one part of the Book,’ referring to the 
Torah, ‘and reject another?’ (2:85) 

By Allah, we ourselves, the Muslims, have turned from all good in 
the course of the troubles that have beset us and we too gang up 
against one another. Would that it was with other Muslims but in 
many cases it 1s with unbelievers! We leave our brothers in 
abasement and degradation under the rule of the idolaters when it is 
an obligation for all Muslims to fight to free them. There is no 
power or strength except by Allah, the Immense! 
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Our scholars say that it is obligatory to ransom captives even if not 
a single dirham is left. Ibn Khuwayzimandad said, “This aah 
contains the obligation to ransom captives. Confirming that are 
reports that the Prophet #3 ransomed captives and commanded that 
they be ransomed. ‘That was what the Muslims did and there is a 
consensus regarding it.’ It is obliged to ransom captives using money 
from the Treasury. If that is not possible, then it is a general 
obligation for the Muslims. When one of them does it, the obligation 
is cancelled for the rest. 
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87 We gave Musa the Book and sent a succession of 
Messengers after him. We gave ‘Isa, son of Maryam, the 

Clear Signs and reinforced him with the Purest Ruh. 

Why then, whenever a Messenger came to you with 

something your lower selves did not desire, did you 

grow arrogant, and deny some of them and murder 

others? 

We gave Musa the Book and sent a succession of Messengers after 
him. 

The Book here is the Torah. The word used for ‘sent a succession’ is 
derived from qafa, which means to come second, following in the 
tracks of the one that comes first, and, in this way, comes to mean 
following after. Every Messenger who came after Musa came 
affirming the Torah and the binding command up until ‘Isa. 

We gave ‘Isa, son of Maryam, the Clear Signs and reinforced him 
with the Purest Ruh. 

‘The Clear Signs’ are proofs and evidence. ‘Reinforce’ is to 
strengthen. The ‘Purest Rah’ is said by Ibn ‘Abbas and Qatadah to 
be Jibril. Hassan said: 
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Jibril is Allah’s Messenger to us 
and the Purest Rh. It is not concealed. 


An-Nabhas said that Jibril is called a 7#h, and purity 1s attributed to 
him, because Allah formed him as a 7i#h without any parent, which 1s 
why ‘Isa is also called a ra. Ghalib ibn ‘Abdullah related that 
Mujahid said, “The Pure is Allah Almighty, as al-Hasan said, and 
the Rih is fibril. Abu Rawq related from ad-Dahhak that Ibn 
‘Abbas said, “The Purest Rih is the name by which ‘Isa brought the 
dead to life.’ Sa‘id ibn Jubayr and ‘Ubayd ibn ‘Umayr said that. It is 
the Greatest Name of Allah. It is said that what is meant is the 
Gospel which is here called rah in the same way that Allah calls the 
Qur’an a ruh in His words: ‘We have revealed to you a Ruh by Our 
command.’ (42:52) The first is more likely, and Allah knows best. 

Why then, whenever a Messenger came to you with something your 
lower selves did not desire, did you grow arrogant! 

‘Why did you refuse to respond out of disdain for the Messengers 
and thinking the Message unlikely?’ ‘The root of hawa (desire) means 
‘to incline to something’. The plural is ahwzyah. Al-Jawhari said that 
it is called that because of the fact that it makes a person incline to 
the Fire and therefore it is only used for what is not true and has no 
good in it. This dah shows that aspect of it but it can, in fact, also be 
used in a good sense, as we find in various hadiths. 
deny some of them and murder others? 

Among those they denied were ‘Isa and Muhammad and among 
those they killed were Yahya and Zakariya. 
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88 They say, ‘Our hearts are uncircumcised.’ Rather, 
Allah has cursed them for their disbelief. What little 
belief they have! 
They say, ‘Our hearts are uncircumcised.’ 
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“They’ are the Jews again. ‘Uncircumcised’ means that they have a 
covering over them. It is similar to Allah’s words: ‘Our hearts are covered 
up against what you call us to.’ (41:5) ‘Ikrimah said that there was a 
stamp on them. Linguists use this term for the sheathing of a sword. 
It means that their hearts are veiled from understanding and 
discrimination. [bn ‘Abbas said that the meaning is: ‘Our hearts are 
filled with knowledge and we have no need of the knowledge of 
Muhammad > or anyone else.’ It is said that ‘ghu/f is the plural of 
ghilaf. 

Rather, Allah has cursed them for their disbelief. 

Allah refutes them. Allah makes it clear that the reason for their 
aversion to faith is that they have been cursed for their disbelief and 
defiance in earlier times. This is repaying wrong action with 
something worse than it. The root of ‘/a‘n’ (curse) has the meaning of 
‘driving away and putting far away’. ‘La‘m’ is used for a man who is 
an outcast and is also used for a wolf. ‘This means that Allah has put 
them far from His mercy, or from His success and guidance, or from 
every good. 

What little belief they have! 

It is said that this can also mean, “They believe only a little of what 
they have and reject most of it. Al-Waqidi said, “They do not 
believe, whether a little or a lot.’ 
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89 When a Book does come to them from Allah, 
confirming what is with them — even though before that 
they were praying for victory over the unbelievers — yet 
when what they recognise does come to them, they 
reject it. Allah’s curse is on the unbelievers. 
“Them’ means the Jews, and the ‘Book’ here is the Qur’an, while 
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‘what is with them’ refers to the Torah and Gospel. The word for 
‘praying for victory’ here (yastaftihiin) comes from the root fataha and 
implies the opening of something which is locked, and is used, for 
instance, for the opening of a door. An-Nasa’i reports that Abu Sa‘id 
al-Khudri said that the Prophet > said, ‘Allah gave victory to the 
community because of its weak members by means of their 
supplication, prayer and sincerity.’ An-Nasa’i also reports from Abu- 
d-Darda’ that the Messenger of Allah @ said, ‘Help me in seeking 
out the weak. ‘They are supported. You are provided for on account 
of the weak among you.’ Ibn ‘Abbas reported that the Jews of 
Khaybar fought the tribe of Ghatafan and were defeated and so the 
Jews used this supplication, saying, ‘We ask You by the right of the 
unlettered Prophet whom You promised to send us at the end of 
time to make us victorious against them.’ They then defeated the 
tribe of Ghatafan. But when the Prophet was indeed sent, they 
rejected him and so Allah revealed this. 
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90 What an evil thing they have sold themselves for in 
rejecting what Allah has sent down, outraged that Allah 
should send down His favour on whichever of His 
slaves He wills. They have brought down anger upon 
anger on themselves. The unbelievers will have a 
humiliating punishment. 

Outraged that Allah should send down His favour 

The word ‘62’s’ in Arabic conveys full censure as ‘ni‘m’ conveys full 
praise. The word ‘baghyan’ (outraged) refers to their envy according 
to Qatadah and as-Suddi. Al-Asma‘l said the same verb is used 
when a wound putrefies. It is said that its root meaning is connected 
with selling something, which is why a prostitute is called baght. They 
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were outraged that Allah sent down His favour on His Prophet >. 
Instead of ‘yunazzilu’ (send down), Ibn Kathir, Abu ‘Amr, Ya‘qub 
and Ibn Muhaysin recite ‘yunzilu’ (send down). 

They have brought down anger upon anger on themselves. 

The ‘anger’ referred to here is Divine punishment. It is said that 
the first anger is on account of their worship of the —— and the 
second on account of their rejection of Muhammad #?. Ibn ‘Abbas 
said that. ‘Ikrimah said that it is because the Jews ae rejected ‘Isa 
and then rejected Muhammad. Qatadah also said that their first 
disbelief was by rejecting the Gospel and the second was by rejecting 
the Qur’an. Some people said that the word is repeated twice to 
stress the severity of what will happen to them. 

The unbelievers will have a humiliating punishment. 

The word muhin (humiliating) is only used when referring to the 
punishment of unbelievers. The punishments which befall rebellious 
Muslims in this world and the Next are a purification for them. 
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91 When they are told, ‘Believe in what Allah has sent 
down,’ they say, ‘We believe in what was sent down to 
us,’ and they reject anything beyond that, even though it 
is the truth, confirming what they have. Say, ‘Why then, 
if you are believers, did you previously kill the Prophets 
of Allah?’ 
When they are told, ‘Believe in what Allah has sent down,’ they say, 
“We believe in what was sent down to us,’ 

‘What Allah has sent down’ refers here to the Qur’an. What was 
sent down to them was the Torah. Al-Farra’ said that they reject 
anything other than it. Qatadah said that they reject anything after 
it as Abu ‘Ubayd said. The meaning is the same. Al-Jawhari said 
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that ward means ‘after’. The word can also mean ‘before’, being one 
of the words that can have opposite meanings. 

Why then, if you are believers, did you previously kill the Prophets of 
Allah? 

Allah refutes their claim that they believe in what was revealed to 
them. He says that they are lying and rebukes them by asking them 
why, in that case, did they kill the Prophets when that was forbidden 
in their Pook? ~ is addressed to those Jews who were present with 
Muhammad #> while their ancestors are meant. It is said to their 
descendants Be cause they have continued on the same path. 
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92 Musa brought you the Clear Signs; then, after he left, 
you adopted the Calf and were wrongdoers. 

Reference to ‘the Clear Signs’ of Musa can be found in Allah’s 
words: ‘We gave Misa seven clear signs.’ (17:101) They were: the staff, 
the drought, the white hand, the blood, the plague, the locusts, the 
lice, the frogs and the splitting of the sea. It is said that the 
expression ‘Clear Signs’ refers to the Torah and the evidence it 
contains. The use of the word ‘then’ indicates that they did this after 
receiving the a which makes their wrong action all the worse. 
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93 Remember when We made a covenant with you and 
lifted up the Mount above your heads: ‘Take hold 
vigorously of what We have given you and listen.’ They 
said, ‘We hear and disobey.’ They were made to drink 
the Calf into their hearts because of their disbelief. Say, 
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‘If you are believers, what an evil thing your faith has 
made you do.’ 

The first part of this dah has been discussed previously in the 
commentary on 2:63 above. 
They said, ‘We hear and disobey.’ 

There is disagreement about whether this was the actual words 
they used or whether they did an action which took the place of the 
words, and so it was metaphorical. 

They were made to drink the Calf into their hearts because of their 
disbelief. 

In other words love of the Golden Calf penetrated them. It means 
that their hearts imbibed it. It is a metaphor because the whole 
matter of the Calf had become firm in their hearts. We read in a 
hadith, ‘Seditions will be presented to the hearts like a mat, reed by 
reed. A black spot is formed in the heart of anyone who is made to 
drink them.’ Muslim transmitted it. Their love of the Calf is referred 
to as drinking rather than eating because drinking something makes 
it penetrate right through the whole of the body. 

As-Suddi and Ibn Juray] said that Musa filed down the Calf and 
put it in water and told the tribe of Israel to drink that water. They 
all drank it and those who loved the Calf had gold filings on their 
lips. His scattering into the sea is indicated by His words: “Then we 
will scatter it as dust into the sea.’ (20:97) Their drinking it and its 
showing on their lips is refuted by His words: “They were made to drink 
the Calf into their hearts.’ 

Say, ‘If you are believers, what an evil thing your faith has made you 
do.’ 

The faith referred to is that which they claimed by their words, “We 
believe in what was sent down to us.’ It 1s said that these words were 
addressed to the Prophet #} and he was commanded to rebuke 
them. So it means, ‘Muhammad, tell them that what they were 
doing is evil.’ 
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94 Say, ‘If the abode of the Next World with Allah is for 


you alone, to the exclusion of all others, then long for 
death if you are telling the truth. 
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95 But they will never ever long for it because of what 
they have done. Allah knows the wrongdoers. 

When the Jews made their various false claims, as Allah reports 
from them in His Book, such as: “The Fire will only touch us for a number 
of days’ (2:80), and ‘No one will enter the Garden except for Jews and 
Christians’ (2:111), Allah told His Prophet # what to say to them. 
They were told to wish for death, because if someone really believes 
that he is one of the people of the Garden he will prefer death to life 
in this world, since he will obtain the bliss of the Garden and the 
difficulties of this world will be removed from him by it. But they 
shrank from doing that, out of fear of Allah, because of the terrible 
things they had done, thus demonstrating that they did not really 
believe what they said and indicating their greed for this world. If 
they had truly longed for death they would have died, as is related 
from the Prophet # when he said, ‘If the Jews had really longed for 
death, they would have died and seen their place in the Fire.’ It is 
said that Allah kept them from longing for it so as to make that a 
Sign for His Prophet #;. These are all aspects of the fact that they 
did not long for death as they claimed. It is related by ‘Ikrimah from 
Ibn ‘Abbas that what is meant is: ‘Wish for death for the party which 
is lying: you or us.’ They did not do so because they knew that they 
were lying. 

The observation may be made that longing can be expressed with 
the tongue or with the heart, and so how is it known that they did 
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not wish for it in their hearts? The reply to that is that the Qur’an 
stated that when Allah says: ‘they well never ever long for it.’ If they had 
wished for it in their hearts, it would have appeared on their tongues 
so that they could refute the Prophet #} and invalidate his argument. 
This is clear. 
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96 Rather you will find them the people greediest for life, 
along with the idolaters. One of them would love to be 
allowed to live a thousand years. But being allowed to 

live would not save him from the punishment. Allah sees 
what they do. 

It is said that this refers to the Jews and it is said that the words 
about them stop at ‘life’. The Arab idolaters only knew this life and 
had no knowledge of the Hereafter. So then what is referred to is 
another group of idolaters, namely the Magians. ‘That is clear in that 
they say to someone who sneezes, ‘Live a thousand years!’ They 
believed that to be the extent that their reckoning would last. Al- 
Hasan believes that it refers to the Arab idolaters because they did 
not believe in the resurrection after death and hoped for a long life. 
Allah sees what they do. 

Allah sees those who wish to live a thousand years. ‘Ya‘maliin’ (they 
do) is also read ‘ta’maliin’ (you do). Those who recite the second say 
that it implies: “Tell them, Muhammad, that Allah sees what they 
do.’ Scholars say that Allah describes Himself as knowing hidden 
matters. The word ‘basi’ (see) in Arabic also means ‘to know 
something’ and be aware of it. You could use it for someone who has 
knowledge of medicine (basir bi *t-ttbb) or figh. Al-Khattabi said that 
Allah knows and sees. It is also said that the phrase means that Allah 
makes the things we do visible by creating the faculty of seeing and 
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perception, so Allah gives His servant sight. 
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97 Say, ‘Anyone who is the enemy of Jibril should know 
that it was he who brought it down upon your heart, by 
Allah’s authority, confirming what came before, and as 

guidance and good news for the believers. 

The reason for the revelation of this dah is that the Jews said to the 
Prophet , ‘Every Prophet has one of the angels bring him the 
Message and Revelation from His Lord. Who is your companion so 
that we might follow you?” ‘fibril,’ he replied. They said. “That is the 
one who brings war and fighting. He is our enemy! If you had said 
Mika’il, who brings down the rain and mercy, we would have 
followed you.’ So Allah revealed this. At-Tirmidhi transmitted it. 
There are two possibilities for the second pronoun ‘it? which might 
also be read as ‘he’. It might possibly mean: ‘Allah sent down Jibril 
to your heart’ or, more likely, ‘Jibril brought down the Qur‘an to 
your heart.’ The heart is mentioned because it is the locus of the 
intellect and knowledge and accepts gnosis. The dah indicates the 
nobility of Jibril and censures his enemies. ‘Allah’s authority’ is His 
will and knowledge. ‘What came before’ is the Torah. 
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98 Anyone who is the enemy of Allah and of His angels, 
and of His Messengers and of Jibril and Mika’tl, should 
know that Allah is the enemy of the unbelievers.’ 

This is a threat and rebuke to the enemies of Jibril and is an 
announcement that enmity towards some results in Allah’s enmity 
towards those who show it. The enmity of the slave of Allah is shown 
by his disobedience to Allah, his failure to obey Him, and enmity 
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towards His friends. Allah’s enmity to the slave is shown by 
punishing him and by the effects of enmity on him. 

If it is asked why Allah singled out Jibril and Mikal for mention 
when they have already been included under the general category of 
‘angels’, the reply is that they are singled out for mention in order to 
honour them. It is also said that they are singled out because the 
Jews had mentioned the two of them and they were the cause of the 
ayah being revealed. 

Various things are said by linguists about these two names. The 
forms given for Jibril’s name are: Jibril, which is the Hiazi form, 
Jabra’, Jabra’il, Jibriyil, Jabr’in, Jibrin. The forms for Mika’il are: 
Mika‘il (as Nafi‘ has it), Mika’il, Mikal (Hyazi), Miki, Mikayil, and 
Mika’al. 

Ibn ‘Abbas says that abr means ‘slave’ and mik@ means ‘owned’. I/ 
is the Name of Allah, thus both names mean ‘slave of Allah’. 
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99 We have sent down Clear Signs to you and no one 
rejects them except the deviators. 

Ibn ‘Abbas said that this is the reply to Ibn Suriya when he said to 
the Prophet #, ‘Muhammad, you have not brought us anything 
which accords with our knowledge and no clear sign has been sent 
down to you for us to follow.’ Then this dah was revealed. 


100 Why is it that, whenever they make a contract, a 
group of them disdainfully tosses it aside? No indeed! 
Most of them do not believe. 
The Jews had made a contract that they would believe in 
Muhammad when he was sent and would side with him against the 
Arab idolaters. ‘Then when he was sent, they rejected him. ‘Ata’ says 
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that the aah refers to the agreements which the Prophet @> made 
with the Jews which they subsequently broke. 
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101 When a Messenger comes to them from Allah 
confirming what is with them, a group of those who 
have been given the Book disdainfully toss the Book of 
Allah behind their backs, just as if they did not know. 

They tossed it behind them by rejecting the Messenger. As-Suddi 
said, “They cast aside the Torah and adopted the book of Asaf and 
the magic of Harut and Marut.’ It is said that it can refer to the 
Qur’an. Ash-Sha‘bi said that they used to read it but rejected acting 
by it. Sufyan ibn ‘Uyaynah said, “They covered the Book in silk and 
brocade and adorned it with gold and silver but did not make lawful 
what it made lawful or unlawful what it made unlawful.’ 
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102 They follow what the shay{ans recited in the reign of 
Sulayman. Sulayman did not disbelieve, but the shayifans 
did, teaching people sorcery and what had been sent 
down to Harut and Marit, the two angels in Babylon, 


who taught no one without first saying to him, ‘We are 
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merely a trial and temptation, so do not disbelieve.’ 
People learned from them how to separate a man and 
his wife but they cannot harm anyone by it, except with 
Allah’s permission. They have learned what will harm 
them and will not benefit them. They know that any who 
deal in it will have no share in the Next World. What an 
evil thing they have sold themselves for if they only 
knew! 
They follow what the shayians recited in the reign of Sulayman. 

Allah here reports about the group who discarded the Book by 
pursuing magic. They were the Jews. As-Suddi said, “The Jews 
opposed Muhammad #? but the Torah and the Qur’an spoke in one 
voice, so they discarded the Torah and adopted the book of Asaf and 
the magic of Harut and Marut.’ 

Muhammad ibn Ishaq said, ‘When the Messenger of Allah & 
mentioned Sulayman as one of the Messengers, some of the rabbis 
said, “Muhammad claims that the son of Dawud was a Prophet! By 
Allah, he was nothing but a sorcerer!” ‘Then Allah revealed: 
“Sulayman did not disbelieve, but the shaytans did.” ‘This means that the 
rabbis told people that what Sulayman did with respect to riding the 
seas and subjugating the birds and jinn was magic.’ 

Al-Kalbi said, “The shaytans wrote magic and necromancy as 
dictated by Asaf, the scribe of Sulayman during the time when Allah 
had removed his kingdom from him, and they buried what they 
wrote in the place where Sulayman prayed. Sulayman was not 
aware of this. When Sulayman died, they unearthed the books and 
told people, “He ruled you by this, so learn it.” The scholars of the 
tribe of Israel said, “We seek refuge with Allah from this being the 
knowledge of Sulayman!” whereas the fools accepted that it was and 
learned it and discarded the books of their Prophets until 
Muhammad # was sent. Then Allah revealed Sulayman’s 
innocence of the accusation they made.’ 
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‘Ata’ said that ‘ittaba‘w’ (follow) in this dyah means ‘read’ while Ibn 
‘Abbas says that it actually means ‘follow’. At-Tabari said that it 
means ‘prefer’ since they preferred it to other things. 

‘In the reign’ (mulk) means during the time of his Shari‘ah and 
Prophethood. Az-Zajjaj said that al-Farra’ said that it means during 
the time of his reign. It is said that it means during his kingship and 
so it is about his stories, qualities and reports. The shaytans here are 
said to be shaytans of the jinn. When shaytan is used for a human 
being, it refers to someone who is obdurate in misguidance. 
Sulayman did not disbelieve but the shayians did, 

This declares his innocence. Although they did not explicitly 
accuse him of disbelief, the Jews accused him of magic and, since 
magic entails disbelief, they were, in fact, ascribing disbelief to him. 
The disbelief of the shaytans is established because they taught magic. 
teaching people sorcery 

The root meaning of ‘sehr (sorcery) is distortion and producing 
illusions. It happens when a sorcerer does something and the person 
under the spell imagines something to be different from what it is. 
This resembles a mirage which someone sees and imagines to be 
water or someone on a ship who imagines that the trees and 
mountains are travelling with him. It is said to be derived from 
diverting a child when he is tricked. Allah says: ‘You are merely someone 
bewitched (musahharin)’ (26:153), 1.e. shaped with magic. It is said 
that the root of sehr is ‘concealment’, because a sorcerer does it in 
concealment. It is also said that its root is ‘diversion’, since it diverts 
a person from what is really happening. Its root is also said to be 
‘enticement’ and all that entices and bewitches you. Al-Jawhari said 
that spells and charms and anything whose means are subtle in that 
way can be called sorcery. 

There is disagreement about whether it is real or not. The 
Muttazilites say that it is simply deceit and has no basis in reality. 
Ash-Shafii says that it is whispering and illness. He said, “We think 
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that its function is talismanic and is based on the effect of the 
particular qualities of the stars or by the shaytans making things easy 
which were difficult.’ 

We believe that it is true and that it has a reality and that Allah 
creates through it whatever He wishes, as will be explained. There is 
also a kind of magic which is merely sleight of hand and 
legerdemain. Another aspect is spells. Another aspect is words which 
are memorised and talismans which use the Names of Allah. That 
may also be part of the work of shaytans, or medicines and fumes and 
other things. 

The Messenger of Allah } called eloquence in speech sorcery. He 
said, “Some kinds of eloquence are sorcery.’ Malik and others 
transmitted it. That is because they make the false seem credible so 
that the listener imagines it to be true. That statement is said, by 
some, to imply censure and by and by others to imply praise. 
Censure is more likely, because a person may obtain something 
which is not rightfully his by means of it. 

Another kind of sorcery is the sort whose perpetration makes the 
one who does it an unbeliever. This includes such claims as 
changing the forms of people and transforming them into animals, 
going on a month’s journey in a single night, flying through the air 
and other such things. If anyone does that so that people will 
imagine that it is true, that turns him into an unbeliever. Abu ‘Amr 
said, ‘If anyone claims to be a sorcerer who can change animals 
from one form to another, or turn a person into a donkey and the 
like, and to have the power to transform bodies and destroy and 
alter them, this is someone who should be killed because he rejects 
the Prophets, laying claim to Prophethood himself, since he tries, by 
the use of trickery, to perform the same feats as them. As for the one 
who admits that his magic is simply deceit, distortion and illusions, 
he is not killed unless he does something else for which the 
punishment is death.’ 
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Sunnis believe that sorcery is real. Most Mu‘tazilites and some 
Shafi‘is believe that it is baseless and is only distortion and illusion so 
that a thing is made to appear other than what it is. They say that it 
is a sort of legerdemain, as Allah says: ‘they appeared to him, by their 
magic, to be slithering around.’ (20:66) He did not say that it was real, but 
that it appeared so. This is not evidence because we do not deny 
that illusion-making is part of magic but other matters are 
confirmed which defy explanation. If magic did not have a reality, it 
would not be possible to teach it and the fact that Allah mentioned 
them teaching it indicates that it is real. 

Allah says that the sorcerers ‘produced an extremely powerful magic’ 
(7:116) and scholars agree that Sirat al-Falaq was revealed because of 
the magic of Labid ibn al-Asamm. That is reported in al-Bukhari 
and Muslim. When the spell was removed, the Prophet #} said, 
‘Allah healed me.’ Healing only occurs by removing an illness. So 
both Allah and the Prophet have reported that it is real. We find no 
denial of its existence among the Companions or the Tabi‘un. 
There is a consensus regarding it. Sufyan related from Abu-l-A‘war 
from ‘Ikrimah that Ibn ‘Abbas said, ‘Magic was taught in one of the 
towns of Egypt called Farama.’ Anyone who denies it is unbeliever 
who denies Allah and His Messenger. 

Our scholars say that it is not denied that breaking of normal 
patterns occurs through sorcerers and that, although it is not in the 
normal power of a human being to cause illness, separation, 
madness, paralysis of a limb and other things, it is, nevertheless, a 
human possibility. It is, however, Allah who creates these things 
when the magic takes place, just as He creates fullness after eating 
and quenching of thirst through drinking. 

Muslims agree that there was no magic involved in what Allah did 
in relation to the locusts, lice, frogs, splitting the sea, the 
transformation of the staff, bringing the dead to life and other such 
signs of the Prophets. Our scholars said that the difference between 
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magic and a Prophetic miracle is that magic can exist with a sorcerer 
or someone else and a group of people can know it and can do it at 
the same time, whereas Allah does not give anyone but His Prophet 
the power to perform a miracle. A sorcerer cannot claim to be a 
Prophet and what he does is not a miracle. A miracle must be 
accompanied by a true claim to Prophethood and the challenge to 
imitate it. 

Fugaha’ differ about the ruling of a Muslim and dhimmi sorcerer. 
Malik believed that when a Muslim does magic with words which 
constitute disbelief, he should be killed and not asked to repent. 
Even if he were asked to repent, his repentance would not be 
accepted because he would conceal his sorcery like a heretic or 
fornicator, and because Allah Himself called sorcery disbelief. Ibn 
Hanbal, Abu Thawr, Ishaq, ash-Shafit and Abu Hanifah also said 
that. The execution of sorcerers is reported from ‘Umar, ‘Uthman, 
Ibn ‘Umar, Hafsah, Abu Musa, Qays ibn Sa‘d and seven Tabi‘un. It 
is related that the Prophet # said, “The fadd punishment for a 
sorcerer is to be struck with the sword.’ At-Tirmidhi transmitted it, 
but it is not strong. Only Isma‘l ibn Muslim has it and they consider 
him to be weak. Ibn al-Mundhir related that. It is related that 
‘A’ishah sold a witch who had used magic on her and used the price 
to free slaves. 

Ibn al-Mundhir said, ‘When a man admits that he did magic with 
words which constitute disbelief, then he must be killed, even if he 
repents. The same applies if there is clear evidence against him. If 
the words that he used in his magic are not tantamount to disbelief, 
it is not permitted to kill him. If he deliberately inflicts an injury on 
the person who has been subjected to his sorcery, retaliation is 
obliged. If there is no retaliation for it, there is blood money.’ 

Ibn al-Mundhir also said, ‘When the Companions of the 
Messenger of Allah # disagree about something, we are obliged to 
follow the view which is closest to the Book and the Sunnah. It is 
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possible that the magic for which some of them commanded the 
sorcerer to be executed did indeed constitute disbelief and this 
corresponds to the Sunnah of the Messenger of Allah #}. It is also 
possible that the magic of the witch whom ‘A’ishah sold did not 
actually constitute disbelief. If the hadith about killing sorcerers is 
sound, then it is only possible when the magic of the sorcerer 
amounts to disbelief, and so that is in keeping with what is reported 
from the Prophet #}: “A Muslim’s blood is only lawful by one of 
three things...” 

This is true. The blood of Muslims is protected and only allowed 
when there is certainty, and when there is disagreement there is no 
certainty, Allah knows best. Some scholars say that magic can only 
be performed through disbelief and arrogance or by esteeming 
Shaytan and thus sorcery is evidence of disbelief. Allah knows best. 
It is related that ash-Shafiil said, ‘A sorcerer is not killed unless he 
kills by his magic and says that it was deliberate. If he does not say it 
was deliberate, he is not killed but pays blood money for accidental 
homicide. If he causes harm, he is punished according to the extent 
of harm he caused.’ Ibn al-‘Arabi said that this is false for two 
reasons. One is that he does not know the reality of magic which, in 
fact, consists of formulae which revere things other than Allah to 
which powers and entities are ascribed. The second is that Allah 
clearly states in His book that the shaytans disbelieved. 

The Malikis argue that a sorcerer’s repentance is not accepted 
because sorcery is something hidden and not shown and so his 
repentance cannot be relied on. ‘The person who is asked to repent 
is someone who openly apostatises. Malik said that if a sorcerer or 
heretic repents before there is testimony against him, his repentance 
is accepted. His proof is the words of Allah: ‘But when they saw Our 
violent force, their faith was of no use to them.’ (40:85) This indicates that 
their faith is of use to them before the punishment arrives. ‘This is 
the same. 
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It is said that a dhimmi sorcerer is killed, but Malik said that he is 
not killed unless he kills and that he is liable for injuries caused. He 
is killed if he does something not part of his dhimmah treaty. Ibn 
Khuzayimandad said, “There are differing transmissions from Malik 
about a dhimmi. Sometimes he said that he is asked to repent and his 
repentance consists of becoming Muslim. Sometimes he said that he 
is killed even if he becomes Muslim. Someone from the Abode of 
War is not killed when he repents. That is also what Malik said 
about a dhimmi who insults the Prophet #: he is asked to repent and 
his repentance consists of becoming Muslim. Sometimes he said that 
he is killed and not asked to repent, as is the case with a Muslim. 
Malik also said that a dhimmi who does sorcery is punished unless he 
kills someone with his sorcery or causes some event and he is 
punished accordingly for it. Others said that he is killed because he 
has broken the treaty.’ The heirs of a sorcerer do not inherit from 
him because he is an unbeliever unless his sorcery is not called 
disbelief. Malik said that a woman who makes her husband 
impotent with respect to herself or another by the magical use of 
knots is punished and not killed. 

They disagree about whether a sorcerer is asked to undo his magic 
from the person bewitched. Sa‘id ibn al-Musayyab permitted it, 
according to what al-Bukhari mentioned. Al-Muzani inclined to 
that, but al-Hasan al-Basri disliked it. Ash-Sha‘bi said that there is 
no harm in amulet charms. Ibn Battal said, ‘We find in the letter of 
Wahb ibn Munabbih that one should take seven leaves from a lote- 
tree, crush them between two stones, mix them with water and then 
over that recite the Throne Verse. Then take three sips from it and 
wash the body with it. It will remove what he is afflicted by, Allah 
willing. It is good for a man prevented from having sex with his wife 
[because of magic].’ 

Most Mu‘tazilites deny the existence of shaytans and the jinn. This 
indicates their weakness because not only is it not logically 
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impossible to affirm their existence but also the texts of the Book 
and the Sunnah indicate their existence. An intelligent person who 
clings to the rope of Allah must accept things which are beyond 
normal experience when there is a text stating that they exist. Allah 
says: ‘the shaytans disbelieve? and He also mentions them elsewhere 
and the Prophet #? mentioned them and therefore they must exist. 
and what (ma) had been sent down to Harut and Marut, the two 
angels in Babylon, 

‘M@ means negation [i.e. ‘and it was not sent down to the two angels’| 
and that is conjoined to ‘Sulayman did not (ma) disbelieve.’ ‘That 1s 
mentioned because the Jews said the two angels (malakayn) that Allah 
sent with magic were Jibril and Mikal. Allah denies that. “‘Harut 
and Marut’ are an appositive for the earlier ‘shaytans’. This is the 
most fitting interpretation of the dyah. It is the soundest of what is 
said about them and one pays no attention to another 
interpretation. Sorcery comes from the shaytans because of the 
subtleness of their essence and their trivial understanding. It is 
mostly women who practise it. Allah refers to them when He says: 
‘women who blow on knots.’ (113:4) 

And it also said that ‘mda’ is conjoined to the magic [i.e. “teaching 
people magic and what had been sent down to Harit and Marit, the two angels 
in Babylon’|. Anyway it is clear that Allah sent down magic to the 
angels as a test for people. Allah tests His slaves in whatever way He 
wishes. This is why the angels said, “We are merely a trial. We 
inform you that the act of sorcery is disbelief. If you obey us, you will 
be saved. If you disobey, you will be destroyed.’ 

It is related from ‘Ali, Ibn Mas‘td, Ibn ‘Abbas, Ibn ‘Umar, Ka‘b 
al-Ahbar, as-Suddi and al-Kalbi that when there was a lot of 
corruption among the descendants of Adam in the time of Idris, the 
angels condemned them. Allah Almighty said, ‘If you had been in 
their position and been formed as they are formed, you would have 
acted as they have acted.’ ‘They answered, ‘Glory be to You! It is not 


355 


fitting for us to do that!’ He said, “Then choose two angels from the 
best of you.’ They chose Harut and Marut. He sent them down to 
earth and inserted lust in them. Not a month had passed before they 
were tempted by a woman called ‘Bidakht’ in Nabatean, ‘Nahil’ in 
Persian and ‘az-Zuhrah’ in Arabic. They argued about her and tried 
to seduce her. She refused unless they entered her religion, drank 
wine, and killed a soul whom Allah had made inviolable. They 
agreed to what she wanted and drank wine and had sex with her. A 
man saw them and they killed him. She asked them about the Name 
by which they ascended to heaven and they taught it to her. She 
spoke it, ascended and was transformed into a star. 

Salim reported from his father from ‘Abdullah that Ka‘b related 
that the day had not ended before they had committed what Allah 
had forbidden them. According to another hadith, they were given a 
choice between the punishment of this world and the punishment of 
the Next World and they chose the punishment of this world. So 
they are punished at Bablyon in an underground passage. It is said 
that it is the Babylon in Iraq and it is also said that it is the one at 
Nihawand. ‘Ata’ related from Ibn ‘Umar that when he saw Venus 
(Zuhrah) and Suhayl, he cursed and reviled them and said, “Suhayl 
was a tax-collector in Yemen who wronged people and az-Zuhrah 
was the woman of Harut and Marut.’ 

All of this is weak and nothing to do with Ibn ‘Umar and others. 
None of it is sound. It is a view refuted by the basic principles of the 
angels who are the guardians Allah assigned over His Revelation 
and His emissaries to His Messengers: “They do not disobey Allah in 
respect of any order He gwes them and carry out what they are ordered to do.’ 
(66:6) “They do not precede Him in speech and they act on Hts command.’ 
(21:27) ‘They glorify Him by mght and day, without ever flagging.’ (21:20) 
Logically, it is not denied that disobedience could occur from the 
angels, the opposite of what they are obliged exist in them, and lust 
created in them, since everything imaginable is within Allah’s power. 
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This is the source of the fear of the Prophets, ala’, and excellent 
scholars. But the occurrence of this permissible matter is only 
perceived by report, and it is not sound. 

Part of what indicates the fact that it is not sound is that Allah 
created the stars and the planets when He created the heavens. We 
read in a report: “When heaven was created, He created in it seven 
orbits: Saturn, Jupiter, Mars, Mercury, Venus, the sun and the 
moon.’ This is the meaning of His words: ‘each one swimming in a 
sphere’. (21:33) This confirms that Venus and Suhayl existed before 
the creation of Adam. The words of the angels, ‘It is not fitting for us 
to do that!’ would mean: ‘You are not able to tempt us.’ This is 
unbelief. We seek refuge with Allah from it and from ascribing it to 
the noble angels, may Allah bless them all! We declare them free 
from that and they are free from what the commentators mentioned. 
Glory be to Allah, your Lord, the Lord of Might, from what they 
describe! 

Ibn ‘Abbas, Ibn Abza, ad-Dahhak and al-Hasan read the word as 
malikayn, which means two kings, and take it as referring to Dawud 
and Sulayman. This is weak as Ibn al-‘Arabi stated. Al-Hasan said 
that they were two louts at Babylon who were kings. Babil (Babylon) 
is a region in the earth. It is said to be Iraq and the surrounding 
area. Ibn Mas‘ud said to the people of Kufa, “You are between Hira 
and Babylon.’ Qatadah said, ‘It extends from Nineveh to Ra’s 
al-‘Ayn.’ Some people said that it is in Morocco, which Ibn ‘Atyyah 
says is weak. Some people said that it is the mountain of Nineveh. 
Allah knows best. 

There is disagreement about why it is called “Babil’. It is said that 
‘Babel’ is called that because of the ‘babble’ of languages when the 
tower of Nimrod fell. It is said that it is called that because when 
Allah Almighty wanted to make the sons of Adam have different 
languages, he sent a wind that gathered them from the far corners of 
the earth to Babel and then Allah confounded their language there 
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and then that wind separated them into lands. Balbalah is separation. 
Al-Khalil said something to that effect. Abu ‘Umar ibn ‘Abd al-Barr 
said, ‘One of the most concise and best things said about balbalah is 
what Abu Dawud ibn Abi Hind related from ‘Iba’ ibn Ahmar from 
‘Tkrimah from Ibn ‘Abbas that when Nuh descended from al-Judt, 
he built a city called Thamanin (‘Eighty’) and on the day when 
tongues were confounded, there were eighty languages, one of which 
was Arabic. ‘The people did not understand one another.’ 

‘Abdullah ibn Bishr al-Mazini related that the Messenger of Allah 
> said, ‘Fear this world. By the One who has my soul in His hand, 
it has more sorcery in it than Harut and Marut.’ Our scholars say 
that this world has more sorcery than both of them because it 
bewitches you by deceiving you. Its temptation is concealed and it 
leads you to compete in greed for it, to amass it and deny it to others 
until it comes between you and obedience to Allah and comes 
between you and seeing the truth and observing it. Therefore this 
world is more enthralling than them. It takes your heart away from 
Allah, from establishing His right and from the promise and the 
threat. The sorcery of this world is love of it, enjoying its appetites 
and being deluded by its false hopes until it takes hold of your heart. 
That is why the Messenger of Allah # said, ‘Love of a thing makes 
one blind and deaf.’ 
who taught no one without first saying to him, ‘We are merely a trial 
and temptation, so do not disbelieve.’ 

‘Ali is reported as saying that the angels taught people by warning 
them against magic, but that does not mean that they were inviting 
them to it. Az-Zajjaj says, “This is the position held by most of the 
people with expertise in language and investigation. It means that 
they taught people the prohibition and said to them, “Do not do 
this. Do not use that to come between a man and his wife.” 
Although this world is a greater temptation because its temptation 1s 
hidden, they said, ‘We are merely a trial and temptation, so do not disbelieve.’ 
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One group said that that is by learning sorcery, and another group 
said that it is by using it. Al-Mahdawzi said, ‘It is mockery because 
they said that to those whom they were certain were misguided.’ 
People learned from them how to separate a man and his wife 

As-Suddi said, “Chey used to say to those who came to them, “We 
are merely a tral and temptation, so do not disbelieve.” If the person refused 
to go back, they would say, “Go to this pile of ashes and urinate on 
it.” When he urinated on it, a light would leave him, shining, on the 
way to heaven. It was his faith. Then a black smoke would emerge 
from it and enter his ears. It is disbelief. When he told them what he 
had seen, then they would teach him how to separate a man and his 
wife.’ One group believe that a sorcerer cannot do more than cause 
separation, as Allah mentions here, because Allah mentioned that 
when He criticised sorcery and the aim of learning it. If they had 
been able to do more than that, they say, Allah would have 
mentioned that. Another group say that separating a man and his 
wife is the most common application of magic and does not preclude 
magic of other kinds, like causing love and hatred, causing evil to 
part a man from his wife, and to come between a man and his heart. 
That includes pains and illnesses. All of that can be witnessed, and 
denying it is pure obstinacy. 
But they cannot harm anyone by it, except with Allah’s permission 

It is said that this refers to the Jews and it is said that it is refers to 
the shaytans. ‘It’ refers to sorcery. ‘Allah’s permission’ here means 
His will and decree, not His command, because Allah does not 
command the reprehensible and then judge people according to it. 
Az-Zajjaj said, ‘It means “only by the knowledge of Allah.’ An- 
Nahhas said that this is incorrect. 
They have learned what will harm them and will not benefit them. 

Meaning in the Next World even if they obtain some benefit from 
it in this world. It is said that it will also harm them in this world 
because the harm which results from magic and causing disunion 
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rebounds on the sorcerer in this world if he is discovered because he 
will be disciplined and punished and the ill fame of sorcery 1s 
attached to him. 
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103 If only they had believed and been godfearing! A 


reward from Allah is better, if they only knew. 
“They’ here refers to the sorcerers. 


104 You who have faith! do not say, ‘Ra’ina,’ say, 
‘Unzurna,’ and listen well. The unbelievers will have a 
painful punishment. 

This is talking about another act of ignorance on the part of the 
Jews and the purpose is to forbid Muslims from doing the same 
thing. The meaning of rand is ‘look at us and we will look at you’ 
because the form of the verb dictates that. It further signifies ‘protect 
us and we will protect you; watch us and we will watch you.’ Using 
this word, however, entails coarseness and the believers were 
commanded to choose a better word with a finer meaning. 

Ibn ‘Abbas said, “he Muslims used to say to the Prophet #, 
“Raina!” by way of asking and desire, from mura’ah (supervision, 
respect). In Hebrew it was a curse, meaning “Listen, you do not 
hear.” So the Jews took advantage of that and said, “We curse him 
secretly. Now we will curse him openly!” and they used to use the 
word to address the Prophet # and then laugh about it. Sa‘d ibn 
Mu‘adh overheard them because he knew their language. He told 
them, “The curse of Allah be on you! If I hear a single man of you 
say it to the Prophet , I will lop his head off!” They replied, “But 
you say it!” Then the aah was revealed and they were forbidden to 
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do it so that the Jews would not imitate them and intend a bad 
meaning by it.’ 

This aah contains evidence for two rulings. One is that you should 
avoid ambiguous expressions which could be disparaging or allude 
to faults. A corollary of this is that slander can be by allusion and we 
say that doing this obliges the fadd punishment whereas Abu 
Hanifah and ash-Shafit said that the aspect of doubt involved 
removes the hadd. This will be discussed in an-Nir. 

The second ruling to be gained from the dah is that sadd adh- 
dhara’‘ (the blocking of the means), and the protection it gives, 
constitutes a valid legal principle, which is the position of Malik and 
also of Ahmad ibn Hanbal in one transmission from him. The Book 
and Sunnah provide evidence for this principle. Dharit‘ah (means) is 
something which is not prohibited in itself but it is feared that 
someone who does it will fall into the prohibited. In the Qur’an this 
adyah demonstrates the principle. The way the principle is applied 
here is that the Jews used to say this phrase, which was a curse in 
their language. Then Allah informed the Muslims about it and 
issued the prohibition of the use of this phrase because, although it is 
all right in itself, it is the means to the evil result. 

There are also Allah’s words: ‘Do not curse those they call upon besides 
Allah, in case that makes them curse Allah in animosity without knowledge.’ 
(6:108) So Allah forbids cursing their gods — something that is not 
wrong in itself — out of the fear that they would retaliate. Allah says: 
‘Ask them about the town that was by the sea.’ (7:163) Allah forbade them 
to fish on the Sabbath when the fish came to them near the surface 
on the Sabbath. They blocked them off on the Sabbath and then 
took them on Sunday. That blockage was the means to catching. So 
Allah transmogrified them into apes and pigs. Allah also mentioned 
to us the idea of being on guard about that. He told Adam and 
Hawwa’: ‘Do not approach this tree’ (2:35). 

As for the Sunnah, there are many firm, sound hadiths, including 
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the hadith of ‘A’ishah that Umm Habibah and Umm Salamah 
mentioned to the Messenger of Allah #4 a church they had seen in 
Abyssinia with images, and the Messenger of Allah # said, ‘Among 
those people, when a righteous man died, they built a place of 
prayer over his grave and adorned it with those images. Those are 
the worst of creatures in the sight of Allah.’ Al-Bukhart and Muslim 
transmitted it. Our scholars have said that those earlier people did 
that to console themselves by seeing those images and remembering 
the righteous behaviour of the people buried there and they strove as 
they had striven and worshipped Allah at their graves. Then time 
passed and those after them were ignorant of their aims and 
Shaytan whispered to them that their fathers and forefathers had 
worshipped those images and so they started to worship them. The 
Prophet warned against the same thing happening and strongly 
objected to people doing that. He blocked the means to that and 
said, “The anger of Allah is terrible against people who take graves 
of their Prophets and righteous men as mosques,’ and ‘O Allah, do 
not make my grave an idol which is worshipped.’ 

Muslim related that an-Nu‘man ibn Bashir say that he heard the 
Messenger of Allah # say, “The aldl is clear and the haram is clear. 
But between the two there are doubtful things about which most 
people have no knowledge. Whoever exercises caution with regard 
to what is doubtful, shows prudence in respect of dim and his honour. 
Whoever involves himself in doubtful things is like a herdsman who 
grazes his animals near a private preserve (hima). He is bound to 
enter it.’ So the Prophet & forbade doing doubtful things out of the 
fear of falling into the forbidden. That is sadd adh-dhara‘ *. 

The Prophet # said, ‘A person will not achieve the status of being 
one of the godfearing until he leaves what does not concern him out 
of consideration for what does concern him.’ He also said, ‘One of 
the major wrong actions is for a man to abuse his parents.’ ‘They 
said, ‘O Messenger of Allah, is it possible for a man to abuse his 
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parents?’ He answered, ‘Yes. He may curse another man’s father 
who in turn curses his father, or curse his mother and he in turn 
curses his mother.’ So he made provoking abuse of fathers the same 
as actual cursing fathers. 

The Prophet # said, ‘When you transact using the sale-and-buy 
transaction (‘mah), follow the tails of cattle, are satisfied with 
farming, and abandon jihad, then Allah will impose abasement on 
you that He will not remove from you until you return to the din.’ 
Abu ‘Ubayd al-Harawi said, ‘Ynah is when a man sells goods to 
another man at a known price until a set term and then buys them 
back from him at a lower price than that for which he sold them.’ 
He said, ‘If, in the presence of someone who wants an ‘nah, 
someone buys goods from another man at a known price and takes 
possession of them, and then buys them from the one who wants an 
‘nah for a greater price than that which he bought them for until a 
fixed term, and then the buyer buys them from the first seller for 
cash and a lower price, this is also ‘mah, but a lesser form than the 
first one. Some of them consider it to be permissible. It is called ‘nah 
because the cash is obtained by the owner of the item. That is 
because ‘ayn is the ready cash and the buyer buys the item in order 
to sell it for ready cash which is immediate.’ 

Ibn Wahb related from Malik that an umm walad belonging to Zayd 
ibn al-Arqam mentioned to ‘A’ishah « that she sold a slave to Zayd 
for 800 until the stipend arrived and she then bought the slave back 
from him for 600 in cash. ‘A’ishah said, ‘An evil sale and an evil 
purchase! Tell Zayd that his jihad with the Messenger of Allah 
will be nullified if he does not repent!’ Such a statement is not made 
based on mere opinion because nullification of action is only known 
through revelation. So it is confirmed that it goes back to the 
Prophet #. ‘Umar ibn al-Khattab said, ‘Abandon usury and doubt.’ 

This is our evidence for sadd adh-dhara’i‘ on which the Malikis based 
the Book of ends of terms and other questions regarding sales and 
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other things. The Shafi‘ts do not have a chapter on ends of terms 
because they consider that to consist of different sales transactions. 
say, ‘Unzurna,’ and listen well. 

They are commanded to speak to him “> with respect. It means: 


“Turn to us and look at us.’ 


“4 
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105 Those of the People of the Book who disbelieve and 
the idolaters do not like anything good to be sent down 
to you from your Lord. But Allah selects for His mercy 
whomever He will. Allah’s favour is truly vast. 
But Allah selects for His mercy whomever He wills. 

‘Ali ibn Abi Talib said, that this means for His Prophethood which 
He singled out for Muhammad #. Some people say that the mercy 
of the Qur’an is what is intended and others say that the mercy 
mentioned here is general to all types of mercy that Allah has given 
to His slaves, both now and in the past. The verb rahima means to 
have compassion. Rahm, marhamah and rahmah mean ‘mercy’. Ibn 
Faris said that. Allah’s mercy to His slaves is His blessing them and 
pardoning them. 
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106 Whenever We abrogate an ayah or cause it to be 
forgotten, We bring one better than it or equal to it. Do 
you not know that Allah has power over all things? 
Whenever We abrogate an ayah or cause it to be forgotten, 
This is a very important dyah about judgments. Its cause was that 
the Jews envied the Muslims when they turned away from Jerusalem 
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and faced the Ka‘bah, and they attacked Islam for that, saying that 
Muhammad commanded his Companions to do one thing and then 
forbade it, and maintained that the Qur’an was of his own making. 
They contradicted one another and so Allah revealed: Tf We replace 
one dyah with another one...’ (16:101) and this adyah. 

This subject is very important and scholars must be aware of it. 
Only ignorant fools deny it because of the effect of events on rulings 
and recognition of the lawful and unlawful. Abu-l-Bakhtari said, 
“Ali entered the mosque while a man was causing the people there 
to become frightened. He asked, “What is this?” They answered, “A 
man who is reminding people.” He said, “He is not a man who 
reminds people. He says, ‘I am so-and-so son of so-and-so, so 
acknowledge me.” He sent for him and asked, “Do you know the 
abrogating from the abrogated?” “No,” he replied. He said, “Then 
leave our mosque and do not admonish people in it.”” 

There are two aspects to abrogation or supersession (naskh). The 
first is transfer, like from one Divine Book to another. According to 
this, all the Qur’an is ‘abrogated’ in the sense that was taken from 
the Preserved ‘Tablet and sent down to the House of Might in the 
lowest heaven. This has nothing to do with this @ah. The second 
form of abrogation is invalidation and removal, which is what is 
meant here. ‘This, in turn, is divided into two types. 

The first is supersession, which is the invalidation of something and 
its removal, and then putting something else in its place. The verb, 
nasakha, is used for the sun replacing the shadow when it takes its 
place. That is its meaning in this dyah. In Sahih Mushm we find: 
“There is no Prophethood at all which is not superseded by the next 
(tanasakha).’ ‘The community has moved from one state to another. 
Ibn Faris said that naskh refers to the Book, and it means to remove a 
command before it is acted on and then supersede it with something 
else, like an dyah revealed about a matter and then superseded by 
another. The verb is used for the sun replacing shade, old age 
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replacing youth and the succession of heirs by successive deaths. 
There is a succession of ages and generations. 

The second type of abrogation is the removal of a thing without 
replacing it with something else, as wind obliterates (nasakha) a track. 
This meaning is seen in the words of Allah: ‘Allah revokes (yansakhu) 
what Shaytan insinuates’ (22:52), 1.e. removes it and so it is not recited 
nor does it have a replacement elsewhere in the Qur’an. 

Pertinent to this matter is what is related from Ubayy and ‘A’ishah 
to the effect that Surat al-Ahzab (33) was originally the same length as 
Strat al-Baqarah as will be later clarified. Evidence for this is also 
found in what Abu Bakr al-Anbari transmitted that Sahl ibn Hunayf 
said while in the assembly of Sa‘id ibn al-Musayyab. He said that a 
man stood up in the night to recite a sirah of the Qur’an but was 
unable to recite any of it. Another man rose and could not recite any 
of it either. So in the morning they went to the Messenger of Allah 
#. One said, ‘I stood in the night to recite a séirah of the Qur’an and 
I could not recite any of it.’ The other stood up and said, “he same 
thing happened to me, Messenger of Allah!’ Yet a third rose and 
said, ‘And the same thing happened to me, Messenger of Allah.’ 
The Messenger of Allah # said, ‘It was part of what Allah 
abrogated yesterday.’ 

Some modern groups of those who are called Muslims deny that 
such an occurrence 1s possible. They are veiled from the consensus 
of the Salaf that it occurs in the Shari‘ah. Some Jewish groups also 
reject that and they are veiled from what comes in the ‘Torah since 
they claim that Allah told Nuh when he left the Ship, ‘I make every 
animal edible for you and your descendants. I allow all of them for 
you, like plants, except for blood. Do not consume it.’ Then He 
forbade many animals to Musa and the tribe of Israel. There is also 
the fact that Adam married a brother to a sister, and Allah forbade 
that to Musa and others. Ibrahim was ordered to sacrifice his son 
and then told not to do it. Musa commanded the tribe of Israel to 
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kill those of them who worshipped the Calf and then stopped that. 
There are many examples of this. This is transfer from one act of 
worship to another and one ruling to another for the sake of best 
interest. 

Intelligent people do not disagree that the laws of the Prophets are 
intended to meet the best interests of people in the dm and this 
world. It would have been obliged in the beginning had He not 
known the end of matters. The One Who knows that changes things 
addressed according to the change in what is in their best interests, 
just as a doctor takes note of the changes in his patient. Allah takes 
note of that in His creation by His will and volition. There is no god 
but Him. What He asks of them changes, but His knowledge and 
will do not change. That is impossible in respect of Allah. 

The Jews considered supersession and initiation to be the same and 
therefore they did not permit it and were misled. An-Nahhas said, 
‘The difference between abrogation and _ initiation is that 
supersession is transferring an act of worship from one form to 
another so that something lawful becomes unlawful or something 
unlawful becomes lawful. As for initiation, it is leaving what was 
previously obliged as when you say, ‘Go to so-and-so today,’ and 
then you say, ‘Do not go to him.’ You decide to turn from the first 
statement. This is connected to people’s imperfections. Know that 
the real Abrogator is Allah Almighty. What He says is called 
abrogation since abrogation occurs by it, one judgment being 
replaced by another. It is said that the fast of Ramadan superseded 
the fast of ‘Ashura’, replacing one form of worship with another. 

The sayings of our scholars differ regarding the definition of naskh. 
That which intelligent people who follow the Sunnah hold 1s that it is 
the removal of an established legal ruling by a further instruction 
which comes later in time. That is the definition of “Abd al-Wahhab 
and Qadi Abu Bakr, who added, ‘If it were not for that, the prior 
ruling would remain firmly in place.’ So they retain the linguistic 
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definition which means ‘removal’ while avoiding the logical 
consequence of taking that literally. That which was abrogated, 
according to our Imams, the people of the Sunnah, constitutes a 
firm judgment in itself. 

Our scholars disagree about whether reports are subject to 
abrogation. Most say that abrogating is specific to commands and 
prohibitions and that reports cannot be affected by abrogation since 
it is impossible to attribute falsehood to Allah. It is said that when a 
report contains a legal ruling, then supersession is permitted. It 
might be imagined that making what is general specific is 
abrogation, but that is not the case because specification does not 
remove the general (‘a@mm). If something moves the general ruling to 
something else, then that is abrogation, not specification. If someone 
refers to it as abrogation, that is metaphorical rather than actual. 

One should know that there are reports in the Shari‘ah which 
appear to be general and all-inclusive but are then limited later so 
that that their generality is removed. It is like Allah’s words: Tf My 
slaves ask you about Me, I am near. I answer the call of the caller when He calls 
on Me.’ (2:186) The literal meaning of this dah is that he answers 
everyone who calls on Him in any case, but this is limited elsewhere 
as when He says: ‘Tf He wills, He will deliver you from whatever it was that 
made you call on Him.’ (6:41) Someone without intelligence must 
suppose that this is abrogation in reports, but that is not the case. It 
is part of restriction of the unrestricted. 

Our scholars say that abrogation is permitted from what is onerous 
to what is easier. A case in point is the abrogation of the ruling on 
standing firm in jihad when the odds are ten to one by that of 
standing firm when they are two to one. But it is also permitted to 
move from the easier to the harder, as happened when the fast of 
‘Ashura’ and some other days were exchanged for Ramadan as will 
be mentioned. And like can be abrogated by like, as happened in the 
case of the qiblah changing from Jerusalem to the House of Allah in 
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Makkah. Matters can also be abrogated without being replaced, like 
giving sadaqah before conversing with the Prophet #. The Qur’an 
can be abrogated by the Qur’an, the Sunnah by a mutawatir hadith, 
and a single hadith by another single hadith. 

Astute Imams also say that the Qur’an can be abrogated by the 
Sunnah. An example of that is the words of the Prophet : “There is 
no bequest to an heir.’ It is acknowledged by Malik but ash-Shafi‘t 
and Abu-l-Faraj al-Maliki rejected it. The first is a sounder approach 
by the evidence that all is the judgment of Allah Almighty and from 
Him, even if the names differ. Flogging was also dropped in the hadd 
punishment for the adulterer who is stoned. That was only dropped 
by the Sunnah which the Prophet #} made clear. 

They also say that the Sunnah can be abrogated by the Qur’an. 
That happened when the qiblah was changed when the original 
giblah was not mentioned in the Qur’an. The aah we are looking at 
here is another case: it demands that women should not be returned 
to the unbelievers when that had been part of the treaty that the 
Prophet & made with Quraysh. Astute scholars agree that it is 
logically permitted for the Qur’an to be abrogated by a single hadith 
but they disagree about whether it actually occurs. Abu-l-Ma‘ali and 
others believe that it happened when the people of the Mosque of 
Quba’ changed their giblah but others reject that. It is not proper to 
abrogate a text through analogy since one of the preconditions of 
analogy is that it does not differ from a definitive text. 

All of this occurred during the lifetime of the Prophet #3. The 
Community agree that there is no abrogation after his death, once 
the Shari‘ah was firmly in place. This is why there is a consensus 
that there is no abrogation after the end of Revelation. When we 
find a consensus which is apparently contrary to a text, it is known 
that the consensus relied on an abrogating text which we do not 
know about. An opposed text is not acted upon and, therefore, it 
must have been abrogated even though it remains a sunnah which is 


369 


read and reported. An example of this is the aah of the ‘ddah 
(waiting period of a widow) of a year which is recited in the Qur’an. 
Reflect on this. It is something important. There is abrogation of a 
ruling while its recitation is left, like the giving of sadaqah before 
conversing with the Prophet (58:12). The opposite can also occur 
when the recitation is abrogated but not the ruling, which happened 
in the case of the dyah of stoning. It is also possible for both recitation 
and ruling to be abrogated. What astute scholars believe is that if 
someone has not heard about the abrogation, he continues to act 
according to the first ruling. They also permit abrogation of a ruling 
before it is acted on, as in the story of Ibrahim sacrificing his son and 
the obligation of the prayer being fifty prayers before it was made 
five. 

There are means for recognising an abrogating text. One is when 
the expression indicates it, like the words of the Prophet #, ‘I used 
to forbid visiting graves. Now you may visit them. I forbade drinking 
except from skins, now you may drink from every container, but do 
not drink intoxicants.’ Another indication is when the transmitter 
mentions the date, as when he says, ‘It was the year of the Ditch,’ 
when it is known that what was abrogated occurred before it. 
Another indication is when it is stated: “Such-and-such a ruling is 
abrogated.’ Yet another means is when the entire Community agree 
that the ruling is abrogated. 

Most recite ‘abrogate’ as ‘nansakh’ which is the normal usage. Ibn 
‘Amir recites ‘nunstkh’ from Form IV. 
or cause it to be forgotten, 

It is said that this means: ‘omit it’. It is removed from you so that 
you do not read or remember it. ‘Nunsth@ (forgotten) is also recited 
with a hamzah (nunst7ha) meaning ‘to defer’, meaning ‘We defer its 
sending down or its abrogation to a later date.’ 

We bring one better than it or equal to it. 
This means ‘more beneficial for people’. The benefit is immediate 
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if the abrogating ruling is easier and in the Next World if it is harder. 
It is also said that it is superior in that it has a greater benefit and 
reward since there is no disparity in the worth of the Words of Allah. 
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107 Do you not know that Allah is He to Whom the 
kingdom of the heavens and the earth belongs and that, 
besides Allah, you have no protector and no helper? 

This means that He brings into existence and originates and has 
sovereignty and authority over all things and that His will and 
command is carried out in every instance. The Prophet is 
addressed while his entire community is intended. It is said that it 
means: ‘Say to them, Muhammad: “Do you not know that Allah has 
authority over the heavens and earth and that you have no protector 
apart from Allah?” 
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108 Or do you want to question your Messenger as 
Musa was questioned before? Anyone who exchanges 
faith for disbelief has definitely gone astray from the 
level way. 

‘Am’ (or) in fact means ‘indeed’ you do want and it is a rebuke. ‘This 
is said to refer to their demanding proofs of Prophethood, such as 
asking him to bring Allah and the angels. Ibn ‘Abbas and Mujahid 
said that they asked for Safa to be turned into gold. ‘Level’ (sawa’) 
means the middle way of something. It is said that it means the aim, 
and so it would be ‘astray from the goal of the Path’, which is 
obeying Allah. Ibn ‘Abbas said that the reason for this dah was that 
Rafi‘ ibn Khuzaymah and Wahb ibn Zayd said to the Prophet 2, 
‘Bring us a Book from heaven which we can read and make rivers 
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flow for us and we will follow you.’ 
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109 Many of the People of the Book would love it if they 
could make you revert to being unbelievers after you 
have become believers, showing their innate envy now 
that the truth is clear to them. But you should pardon 
and overlook until Allah gives His command. Truly Allah 
has power over all things. 


geek 


AEB RZ pics HN 91S BLAM fotly 
© rd Ae NG) Gl Lis 238 
110 Establish the prayer and pay zakat. Any good you 
send ahead for yourselves, you will find with Allah. 
Certainly Allah sees what you do. 
Many of the People of the Book would love it if they could make you 
revert to being unbelievers after you have become believers, 
showing their innate envy now that the truth is clear to them. 

They do so simply out of envy without having any legitimate 
authorisation for it from their Book or anywhere else. The dyah is 
about the Jews. 

There are two types of envy: blameworthy envy and praiseworthy 
envy. The blameworthy kind is when you desire Allah’s blessing to 
be removed from your brother Muslim whether you want it to come 
to you or not. Allah censured this type in His Book when He says: 
‘Or do they in fact envy people for the bounty Allah has granted them.’ (4:54) It 
is blameworthy because it is tantamount to thinking that Allah is 
foolish and that He has blessed someone who does not deserve His 
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blessing. 

The praiseworthy type is what comes in the sound hadith in which 
the Prophet #} said, “You may only have envy in two cases: for a 
man to whom Allah has given the Qur’an and he gets up and recites 
it throughout the night, and for a man to whom Allah has given 
wealth and he spends it throughout the night and the day.’ This sort 
of envy is called ghibtah rather than hasad and al-Bukhari has a 
chapter on envying people for their knowledge and wisdom. Its 
reality is that you desire to have the good and blessing which your 
Muslim brother has, without any good being removed from him. It 
is possible to call this aspiration, as the Almighty says: ‘Let people with 
aspwration aspire to that? (83:26) But you should pardon and overlook 
until Allah gives His command. “The truth’ is Muhammad #} and 
the Qur’an which he brought. 

But you should pardon and overlook until Allah gives His command. 

The root of the word ‘fu (pardon) means not to call to account for 
wrong action. The root of safh (overlook) is to remove its effect from 
the heart. This dah is, however, abrogated by Allah’s words: ‘Fight 
those who do not believe ... abasement’ (9:29) according to Ibn ‘Abbas. It 
is said that it is abrogated by ‘kill the idolaters.’ (9:5) Abu ‘Ubaydah 
said, ‘Every aah which obviates fighting is Makkan and is abrogated 
by the command to fight. Ibn ‘Attyyah said about this, “His ruling 
that this dah is Makkan is weak because the hostilities with the Jews 
only occurred in Madinah.’ 

Ibn ‘Atiyyah’s opinion is sound. Al-Bukhari and Muslim related 
from Usamah ibn Zayd that the Messenger of Allah # rode a 
donkey with a saddlecloth made in Fadak and Usamah ibn Zayd 
rode behind him. He went to visit Sa‘d ibn ‘Ubadah in the Banu ’1- 
Harith branch of al-Khazraj before the Battle of Badr. On the way 
he passed by a gathering containing ‘Abdullah ibn Ubayy ibn Salul, 
and that was before ‘Abdullah ibn Ubayy became Muslim. The 
gathering contained a mixture of Muslims. idolaters, pagans, and 
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Jews. ‘Abdullah ibn Rawahah was also in the gathering. 

When the dust from the donkey reached the gathering, ‘Abdullah 
ibn Ubayy covered his nose with his cloak and then said, ‘Don’t 
cover us with dust!’ The Messenger of Allah greeted them and 
then stopped. He dismounted and invited them to Allah and recited 
the Qur’an to them. ‘Abdullah ibn Ubayy ibn Salul said, “You! 
There is nothing better than what you say if it is the truth. So do not 
annoy us with it in our gatherings. Return to your mount and only 
recount it to those who come to you.’ ‘Abdullah ibn Rawahah said, 
‘Indeed, Messenger of Allah! Bring it to us in our gatherings. We like 
that!’ So the Muslims, idolaters and Jews abused one another until 
they were practically fighting. The Prophet # kept on calming them 
down until they were quiet. 

Then the Messenger of Allah # mounted his animal and went on 
to visit Sa‘d ibn ‘Ubadah. The Messenger of Allah # said, ‘Sa‘d, 
did you hear what Abu Hubab (meaning ‘Abdullah ibn Ubayy) said? 
He said such-and-such.’ Sa‘d ibn ‘Ubada said, ‘O Messenger of 
Allah, pardon him and overlook it. By the One who sent down the 
Book to you with the truth, Allah brought you with the truth which 
He sent down to you after the people of this little town had already 
agreed to crown him. When that was prevented on account the truth 
which Allah gave you, he was vexed because of that. That is why he 
did what you saw.’ The Messenger of Allah & pardoned him. 

The Messenger of Allah and the Companions used to pardon 
the idolaters and the People of the Book as Allah commanded them 
to do and they endured much harm from them. Allah says: ‘You will 
hear many abuswe words from those gwen the Book before you and from those 
who are idolaters’ (3:186), and ‘Many of the People of the Book would love 
ee 

The Messenger of Allah & continued to pardon them as long as 
Allah commanded him to do so until the time when Allah gave 
permission to fight them. When the Messenger of Allah went on 
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the Badr expedition, Allah killed the nobles of Quraysh through him 
and Ibn Ubayy ibn Salul and those of the idolaters and pagans with 
him, said, “This is a business which has proved to be victorious,’ and 
they gave allegiance to the Messenger of Allah in Islam, and became 
Muslim. The command of Allah was the killing of Qurayzah and 
the exile of the Banu ’n-Nadir. 
Any good you send ahead for yourselves, you will find with Allah. 
We read in a hadith: ‘When someone dies, people ask, “What did 
he leave behind?” while the angels ask, “What did he send ahead?” 
Al-Bukhari and an-Nasa’l transmitted that ‘Abdullah [ibn Mas‘ud] 
reported that the Messenger of Allah # said, ‘Which of you loves 
the property of his heir more than his own property?’ They said, 
‘Messenger of Allah, there is none of who does not love his own 
property more than that of his heir?’ The Messenger of Allah 
said, ‘No, there is none of you who does not love the property of his 
heir more than his own property. Your own property is what you 
send ahead and the property of your heir is what you leave behind.’ 
‘Umar ibn al-Khattab passed by the graveyard of Baqi’ al-Gharqad 
and said, ‘Peace be upon you, people of the graves. The news with 
us is that your wives have married, your houses are lived in and your 
property has been divided up.’ An invisible voice answered him, ‘Ibn 
Khattab! The news with us is that we have found what we sent 
ahead, profited from what we spent, and lost what we left behind.’ A 
poet said: 


Send ahead righteous action before you die 
and work. There is no path to immortality. 


Another said: 


Send ahead hopeful repentance for yourself 
before you die and before tongues are tied. 


Yet another said: 
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Your mother bore you weeping 

while the people around you were laughing with joy. 

Work for a day when they will weep 

and you will be laughing with joy on the day of your death. 
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111 They say, ‘No one will enter the Garden except for 
Jews and Christians.’ Such is their vain hope. Say, 
‘Produce your evidence if you are telling the truth.’ 
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112 Not so! All who submit themselves completely to 
Allah and are good-doers will find their reward with their 
Lord. They will feel no fear and will know no sorrow. 
They say, ‘No one will enter the Garden except for Jews and 
Christians.’ 

This means that the Jews said that none but Jews would enter the 
Garden and the Christians said that none but Christians would 
enter it. 

Say, ‘Produce your evidence, if you are telling the truth.’ 

The burhan (evidence) referred to in this dah is the kind which 
produces certainty. At-Tabari says that the purpose of demanding 
evidence here is to confirm the truth and refute those who deny it. 
Rather than telling the truth, they are, in fact, lying about both their 
faith and also their statement concerning entering the Garden. 

Not so! All who submit themselves completely to Allah 

Aslama (submit) here means ‘to be humble and submit’ is said to 
mean to be sincere in action. The words ‘themselves completely’ is 
literally ‘their faces’ and is used because it is the noblest part of the 
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human being and because it is the home of the senses and the place 
where might and abasement show themselves most clearly. For this 
reason the Arabs used the word ‘face’ to designate the entire person. 
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113 The Jews say, ‘The Christians have nothing to stand 
on,’ and the Christians say, ‘The Jews have nothing to 
stand on,’ yet they both recite the Book. Those who do 
not know say the same as they say. Allah will judge 
between them on the Day of Rising regarding the things 
about which they differ. 
The Jews say, ‘The Christians have nothing to stand on,’ and the 
Christians say, ‘The Jews have nothing to stand on,’ yet they both 
recite the Book. 

Each of them claims that the other group have nothing and that 
they are more entitled to mercy than them. “The Book’ means the 
Torah and the Gospel. 

Those who do not know say the same as they say. 

“Those who do not know’ are said by the majority to be the 
unbelieving Arabs because they had no Book. ‘Ata’ said that what is 
meant are the nations before the Jews and Christians. Ar-Rabi‘ ibn 
Anas said that it means: “That is what the Jews said before the 
Christians.’ 

Ibn ‘Abbas said that the reason for the revelation of this dyah was 
that some Christians of Najran came to the Prophet # and the 
Jewish rabbis also came and they argued in the presence of the 
Prophet # each said this about the other. 
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114 Who could do greater wrong than someone who 
bars access to the mosques of Allah, preventing His 
name from being remembered in them, and goes about 
destroying them? Such people will never be able to 
enter them — except in fear. They will have disgrace in 
this world and in the Next World they will have a terrible 
punishment. 
Who could do greater wrong than someone who bars access to the 
mosques of Allah, preventing His Name from being remembered in 
them, 

By ‘mosques’ here Allah means either Jerusalem and the area 
around it or the Ka‘bah. The plural is used to honour the mosque 
because it 1s the giblah for all other mosques. It is also said that what 
is meant are all mosques. 

People disagree about what is meant by this dah and about whom 
it was revealed. Some commentators said that it was revealed about 
Nebuchadnezzar because he destroyed Jerusalem. Ibn ‘Abbas and 
others say that it was revealed about the Christians and it means, 
‘How, Christians, can you claim to be people of the Garden when 
you laid waste to Jerusalem and prevented those who pray from 
praying in it?’ In that case the sense of the aah would be 
astonishment at what the Christians did to Jerusalem, in spite of 
their esteem for it, and that they did what they did out of their 
animosity towards the Jews. It is related that this devastation 
remained until the time of ‘Umar. It is said that it was revealed 
about the idolaters when they prevented the worshippers and the 
Prophet @} from reaching the Sacred Mosque in the year of al- 
Hudaybiyah. It is said that what is meant is anyone who bars access 
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to any mosque until the Day of Rising. That is sound because the 
expression is general, and Allah knows best. 

The destruction of mosques can be actual, like the destruction 
wrought by Nebuchadnezzar on Jerusalem and also by the 
Christians when they attacked the tribe of Israel under one of their 
emperors (possibly Vespasian). They slaughtered the people, looted 
the city, burned the Torah, and put excrement in the Temple and 
destroyed it. But it can also have a metaphorical meaning, as the 
idolaters prevented the Messenger of Allah # from reaching the 
Sacred House. Or in general, it could mean letting mosques fall into 
disuse. 

Our scholars said, “This dah provides the legal basis for our ruling 
that it is not permitted to forbid a woman from making /ay if she has 
not performed it, whether or not she has a mahram, nor should she 
be prevented from praying in mosques as long as it is it is not feared 
that that will be a cause of immoral behaviour. The Prophet # said, 
“Do not bar the female slaves of Allah from the mosques of Allah.” 

The dah is also why it is said that it is not permitted to demolish a 
mosque, sell it, or to let it become unused, even if the town in which 
it is located falls into ruins. One should not forbid the construction 
of a mosque unless the aim of building it is to cause dissension, as 
would be the case when people build a mosque beside another 
mosque or close to it, and their intention is to cause dissension 
among the people of the first mosque and ruin it. In such a case, the 
second mosque should be destroyed and its construction forbidden. 
It is also why it is not permitted to have two Friday mosques in the 
same city, or two imams in the same mosque, or two group prayers 
said in the same mosque. This will be explained in Sarat at-Tawbah, 
Allah willing, and elsewhere. The dyah also indicates esteem for the 
prayer and that it is the best of actions and has the greatest reward, 
and that preventing it is the greatest of wrong actions. 

Every place in which Allah is worshipped and prostrated to (saada) 
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is called a mosque (masjid). The Messenger of Allah # said, “The 
whole earth was made a mosque and is pure for me (to pray in).’ 
The Companions agreed that when an area is singled out for the 
prayer by a declaration, it is no longer private property and becomes 
public for all Muslims. If a man builds a mosque in his house and 
screens it off from people and singles it out for himself, it remains his 
property and does not become a mosque in the true sense of the 
word. If he opens it to everyone, its ruling is that of general mosques 
and it is no longer private property. 

Such people will never be able to enter them — except in fear. 

When the Muslims gain control of them and they are under their 
authority, then it will not be possible for the unbelievers to enter 
them, and, if they do enter them, it will be in fear that the Muslims 
will attack them and punish them for entering them. This is an 
indication that unbelievers should never be allowed to enter 
mosques as will come in Surat at-Tawbah, Allah willing. If the adyah is 
about the Christians, it is related that it points ahead to the time of 
‘Umar’s reconstruction of Jerusalem after its conquest by the 
Muslims and his ruling that any Christian who enters the mosque of 
Jerusalem should be beaten, even though it had previously been 
their place of worship. If it is considered to be about Quraysh, it is 
said that it refers to the announcement made after the proclamation 
of the Prophet #3: ‘After this year, no idolater should perform the 
hay nor do tawaf of the House naked.’ It is said that what is meant is 
the command to struggle against them and eradicate them so that 
none of them enters Sacred Mosque except in fear. It is, in fact, a 
prohibition in the form of a report. 

They will have disgrace in this world and in the Next World they will 
have a terrible punishment. 

Qatadah reports that the word ‘disgrace’ refers to killing in the 
case of the harbi, and jizyah in the case of the dhummi. As-Suddi said 
that their disgrace in this world will be the coming of the Mahdi, 
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and the conquest of ‘Amuriyya, Rumiyah, Constantinople and other 
cities. If it refers to Quraysh, it is said to refer to their disgrace at the 
Conquest of Makkah and the punishment in the Next World of 
those of them who died unbelievers. 
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115 Both East and West belong to Allah, so wherever 
you turn, the Face of Allah is there. Allah is All- 
Encompassing, All-Knowing. 
Both East and West belong to Allah, 

East is where the sun rises and West is where it sets, so the dyah 
implies that all things are subject to Allah’s sovereignty, along with 
all the directions and creatures contained within them. He is the 
One who originated them and brought them into existence. ‘These 
two directions — East and West — are singled out for connection to 
Him as a mark of honour, like ‘the House of Allah’, and because the 
reason for the revelation of the @ah dictates that, as will be made 
clear. 

So wherever you tum, the Face of Allah is there. 

Scholars disagree about the reason for the revelation of this dyah. 
There are five positions. ‘Amir ibn Rabi‘ah says, ‘It was revealed 
about some people who prayed in a direction other than the qzblah 
on a dark night, as is transmitted by at-Tirmidhi: “We were with the 
Prophet #+ on a journey during a dark night and we did not know 
where the qiblah was. Each of us prayed according to his own 
devices. In the morning, we mentioned that to the Messenger of 
Allah @ and this dah was revealed.” Abi ‘Isa said that this hadith 
lacks a proper isndd and we only know it from the hadith of Ash‘ath 
as-Samman. Abu ar-Rabi‘ Ash‘ath ibn Sa‘id is weak. But most of the 
people of knowledge accept the implied judgment and say that if 
someone prays on a cloudy day in a direction other than the qzblah 
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and then it later becomes clear to him that he did not pray in the 
right direction, his prayer is allowed. That was stated by Sufyan, Ibn 
al-Mubarak, Ahmad and Ishaq. It is also the position of Abu 
Hanifah and Malik, although Malik says: ‘It is preferred for him to 
repeat (the prayer) within the time but that is not an obligation on 
him because he has performed his obligation as he was commanded 
to do. Perfection is to seek to correct it within the time and there is 
evidence in the sunnah in the case of someone who prayed alone and 
then caught that prayer in its time in the group. He repeated it with 
them. It is only recommended for someone to repeat it if he had his 
back to the qiblah or faced a direction very much away from the 
qiblah. If, by his ytihad, he was only a little to the right or left, he does 
not need to repeat it either in the time or after the time.’ 

Al-Mughirah and ash-Shafit said that such a prayer is invalid 
because facing the giblah is one of the preconditions of the prayer. 
What Malik said is sounder because the direction of qzblah can be 
abandoned out of necessity in hand-to-hand combat and is also 
permitted as a dispensation while travelling. Ibn ‘Umar said, ‘It was 
revealed about travellers who turn wherever their mounts turn.’ 
Muslim transmitted it. He said, “The Messenger of Allah 2 used to 
pray on his camel going from Makkah to Madinah whatever the 
direction the camel was facing. About that was revealed: “...s0 
wherever you tum, the Face of Allah 1s there.” There is no disagreement 
between scholars that it is permitted to pray nGfilah prayers while 
mounted, going by this hadith. No one, however, is permitted to 
deliberately abandon qiblah in a fard prayer for any other direction, 
unless that is due to intense fear. 

Malik has differing opinions about someone who is ill and prays on 
his litter. In one opinion he says that he may not pray a_fard prayer 
on the back of a camel, even if he is very ill. Sahnun said, ‘If he does 
that, he should repeat the prayer.’ He said on another occasion, ‘If 
he is one of those who can only pray on the ground using gestures, 
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then he can pray on the camel after it has been halted and made to 
face giblah.’ They agree that it is not valid for anyone who is healthy 
to pray a fard prayer except on the ground, unless he is in a state of 
fear. 

Fugaha’ disagree about a traveller on a journey in which the prayer 
cannot be shortened. Malik and his people and ath-Thawri said, 
“There can be no voluntary prayers on a camel except during a 
journey on which the prayer may be shortened, because all the 
journeys which are reported from the Messenger of Allah # in 
which he performed n@filah prayers were those during which the 
prayer may be shortened. Ash-Shafi‘l, Abu Hanifah, al-Hasan ibn 
Hayy, al-Layth ibn Sa‘d and Dawud ibn ‘Ali said that it is permitted 
to perform nGfilah prayers while mounted outside a city on a journey 
of any length, whether or not the prayer may be shortened, because 
the reports do not specify one journey rather than another, so it is 
permitted in every journey. 

Abu Yusuf said that it is even permitted to pray mounted in a city 
using gestures going by a report in which Anas ibn Malik prayed on 
a donkey in an alley in Madinah using gestures. At-Tabari said, ‘It is 
permitted for every rider or walker, resident or travelling, to perform 
nafilah prayers while mounted or on his feet using gestures.’ Al- 
Athram said, ‘Ahmad ibn Hanbal was asked about praying on a 
mount while resident. He answered, “I have heard about doing that 
while on a journey. I have not heard about it while resident.”’ Ibn 
al-Oasim said, ‘Someone who performs néfilah on a camel-litter 
performs them while seated. His standing is cross-legged. He bows, 
placing his hands on his knees and then lifts his head.’ 

Qatadah said, ‘It was revealed about the Negus. When he died, the 
Prophet called the Muslims to pray over him outside Madinah. 
They said, “How can we pray over a man who has died? He prayed 
to other than our giblah.” The Negus was the King of Abyssinia. His 
name was Ashamah which means “gift”. He was praying towards 
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Jerusalem when he died after the qzblah has been changed to the 
Ka‘bah. So the dyah was revealed. Also revealed about him was: 
“Among the People of the Book there are some who believe in Allah.” (3:199) 
So this was an excuse for the Negus.’ 

The prayer that the Prophet # prayed with his Companions was 
in 9 AH. This is used as evidence by those who permit praying over 
someone who 1s absent. ‘That was the position of ash-Shafit. One of 
the stranger points about the prayer over the dead person is what 
ash-Shafi‘l said: ‘One prays over someone who 1s absent. I was in 
Baghdad in the gathering of Fakhr ’d-din [ar-Razi]. A man from 
Khorasan entered and he asked, “How is so-and-so?” He told him, 
“He has died.” He exclaimed, “We belong to Him and to Him we 
return!” Then he told us, “Get up and pray for him.” He got up and 
led us in the prayer for him. ‘That was six months after his death, the 
distance it took to travel between the two lands.’ 

We believe that the basis for that is the prayer of the Prophet & 
over the Negus. Our scholars, however, say that that was especially 
for the Prophet for three reasons. The first is that the earth was 
flattened for him, north and south, so that he could see the bier of 
the Negus as he was able to see the al-Aqsa Mosque. Those who 
disagree say that there was no point in seeing him; the benefit is in 
conveying his blessing. ‘The second is that the Negus had no relative 
among the Muslims to perform the prayer for him. Those who 
disagree about this say that it is impossible for a king following a 
religion not to have followers. The third reason is that the Prophet 
> wanted to pray over the Negus to bring him mercy and seek the 
friendship of the kings after him since they saw his concern for him 
when he was alive and after his death. ‘Those who disagree say that 
the blessing of the supplication of the Prophet # and others is 
agreed to reach the deceased. Ibn al-‘Arabi said, ‘What I think 
about the Prophet’s prayer over the Negus is because he knew that 
the Negus and those who believed along with him did not have any 
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report about how the funeral prayer was performed and knew that 
they would bury him without it. That is why he hastened to perform 
the prayer for him.’ 

The first interpretation is better because if he actually could see 
him, then he was not praying over someone absent. He was praying 
over someone present that he could see. Someone absent is not seen. 
Allah knows best. 

Ibn Zayd said, “Che Jews recommended to the Prophet # that he 
should pray facing Jerusalem. When he did, they said, “He was only 
guided by us.” ‘Then, when the qiblah was changed to the Ka‘bah, 
the Jews said, “What has turned them from their qiblah they used to face?” 
and this dyah was revealed.’ According to this position, there is a 
sequence in the events leading up to it. When the Jews objected to 
the giblah changing, Allah Almighty made it clear that He makes His 
slaves worship however He wishes. If He wishes, He commands 
them to face Jerusalem, and if He wishes, He commands them to 
face the Ka‘bah. He is not questioned about what He does, but they 
will be questioned. 

Another view is that this dah 1s abrogated by Allah’s words: 
‘Wherever you come from, turn your face to the Masjid al-Haram.’ (2:149) Ibn 
‘Abbas said that it seems that in the beginning a man prayed in 
whatever direction he wished to and then that was abrogated. 
Qatadah says that the dah which abrogated it was: “Turn your face, 
therefore, towards the Masjid al-Haram.’ (2:144) Abi ‘Isa at-Tirmidhi 
related it. 

Yet another view related from Mujahid and ad-Dahhak is that it 
remains a firm ruling. It means: wherever you are in the east or the 
west, there is the face of Allah which you are commanded to face 
and that is the direction of the Ka‘bah. Mujahid and Ibn Jubayr said 
that when ‘Call on Me and I will answer you’ (40:60) was revealed, 
people asked, ‘Where?’ and ‘so wherever you tum, the Face of Allah 1s there’ 
was revealed. Ibn “Umar and an-Nakha‘l said, “Wherever you tum 
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on your journeys and when moving about, the face of Allah is there.’ 
It is further said that it is connected to Allah’s words in the previous 
ayah (2:114) ‘Who could do greater wrong?’ and means: ‘O believers, 
the lands of Allah are vast enough for you, so those who ruin the 
mosques of Allah cannot prevent you from turning your faces 
towards Allah’s giblah no matter where you are on the earth.’ It 1s 
said that when the Prophet #} was barred from the House in the 
Year of al-Hudaybiyah, the Muslims were saddened by that. 

Those who say that it is abrogated say that there is no objection to 
that inasmuch as it is a report because it can convey the meaning of 
a command. It is possible that ‘wherever you turn, the Face of Allah 1s 
there’ can mean ‘towards the Face of Allah. 

People disagree about the interpretation of the word ‘wajh’ (Face) as 
ascribed to Allah Almighty in the Qur’an and the Sunnah. Astute 
scholars say that it refers to created existence and is used for it as a 
metaphor, since the face is the most apparent part of the body and 
the most sublime. Ibn Furak said, “The attribute of the thing is 
mentioned and it is meant to designate the One described by it. The 
expression “having a face” means that something has existence.’ Ibn 
‘Abbas said, “Che Face designates Allah Himself as He says: “but the 
Face of your Lord will remain, Master of Majesty and Generosity” (55:27). 
Some imams say that this designation should be affirmed when it is 
heard, even if it contradicts what intellects demand of attributes that 
are appropriate for the Eternal. Ibn ‘Atiyyah says that this is weak 
and what is actually meant is Allah’s existence. It is also said that it 
means the direction which one faces, in other words, the qiblah, and 
it is also said that it means what you aim at. 

Another opinion is that the word ‘wajh’ (Face), as ascribed to Allah, 
means: ‘Wherever the pleasure of Allah les and His reward,’ going 
by Allah’s words: ‘We feed you only out of desire for the Face of Allah.’ 
(76:9), meaning in order to please Him and seek His reward, and by 


the words of the Prophet #%: ‘If anyone builds a mosque by which he 
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desires the Face of Allah, Allah will build for him its like in the 
Garden.’ He said, ‘On the Day of Rising a sealed page will be 
brought and set before Allah Almighty. The Almighty will say to the 
angels, “Take this away and bring that one.” The angels will say, 
“By Your might, we only saw good!” He Who knows best will say, 
“This was for other than My Face. I only accept actions that were 
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done for My Face,” 1.e. by those that were sincere. Ad-Daraqutni 
transmitted it. It is said that it means: ‘Allah is there’ and ‘wajh’ is 
connective. Al-Kalbt and al-Qutabi said that. It is like what the 
Muttazilites say. 

Allah is All-Encompassing, All-Knowing. 

He gives His slaves latitude in their din and does not oblige them to 
do anything which is beyond their capacity. It is said that ‘All- 
Encompassing’ means that His knowledge encompasses everything, 
as in Allah‘s words: ‘He encompasses everything in knowledge.’ (20:98) Al- 
Farra’ said that the name All-Encompassing indicates the Generous 
whose giving encompasses everything as in Allah’s words: My mercy 
encompasses everything.’ (7:156) It is said that His forgiveness is all- 
encompassing. It is said that He is gracious to His slaves and has no 
need of their actions. 
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116 They say, ‘Allah has a son.’ Glory be to Him! No, 
everything in the heavens and earth belongs to Him. 
Everything is obedient to Him. 

They say, ‘Allah has a son.’ Glory be to Him! 

This refers to what the Christians say about the Messiah being the 
son of God. It is also said that it refers to the Jews’ statement about 
‘Uzayr being the son of God. It is said that it is about the 
unbelieving Arabs who say that the angels are the daughters of 
Allah. These points will be discussed in Sirat Maryam and Sitrat al- 
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Anbiya’. 

Al-Bukhari transmitted from Ibn ‘Abbas that the Prophet = said, 
‘Allah Almighty says, “The son of Adam has denied Me and he has 
no right to do that. He has abused Me and he has no right to do 
that. He denies Me by claiming that I cannot bring him back as he 
was. He abuses Me by saying that I have a child. I am too glorious 
to take a consort or child.” 

The word word subhana (Glory be) mean ‘to declare free of and ‘to 
disconnect’. It declares the impossibility of their statement that Allah 
has a son. Allah is unique in His Essence, One in His attributes. He 
has not had a child, obviating the need for him to have a consort: 
‘How could He have a son when He has no wife.’ (6:101) He was not born, 
obviating the need for something to have existed before Him. He is 
greatly exalted above what the wrongdoers and deniers say. A child 
is always of the same genus as his parent and so how could Allah — 
glory be to Him! — have a son among His creatures when nothing is 
like Him? The nature of a child is to be of the same species and in- 
time while timelessness necessitates oneness and permanence. He is 
Timeless, Pre-eternal, One, Unique. Alone, the Everlasting 
Sustainer of all. No one is comparable to Him. 

Everything in the heavens and earth belongs to Him 

There is nothing which He did not originate and bring into 
existence. 

Everything is obedient to Him. 

Qanit (obedient) means submissive and compliant. All creatures are 
subjected to Allah. The obedience of inanimate things is in the 
manifestation of the work done on them and by them. Qunit means 
obedience as well as meaning silence. Zayd ibn Arqam said, “We 
used to speak in the prayer, a man speaking to the man at his side, 
until it reached: “Stand in obedience to Allah.” (2:238) We were 
commanded to be silent and forbidden to talk.’ Qunit is the prayer. 
As-Suddi and others said that it means that everyone will stand in 
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obedience to Him on the Day of Rising. Al-Hasan said that it means 
that everyone undertakes to testify that they are His slave. Quniit 
linguistically means standing, as az-Zajjaj said. The dah means: 
creatures are obedient, undertake slavehood, either by conscious 
admission or, if they do not consciously obey, the effect of Allah’s 
action becomes clear on them. It is also said that the root meaning is 
‘obedience’. 
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117 The Originator of the heavens and earth. When He 
decides on something, He just says to it, ‘Be!’ and it is. 
The Originator of the heavens and earth. 

The form used for the name ‘the Originator’ is one that gives extra 
emphasis to the meaning. To originate something is to bring it into 
existence without any prior model. This means that Allah brought 
the heavens and the earth into existence and fashioned them without 
any previous model. Anyone who makes something not previously 
thought of is called an originator. The verb is the source of the term 
bid‘ah which means innovation. It is called that because the one who 
does it innovates something which was not previously done or 
enunciated by any qualified imam. 

No innovation issuing from a creature can have a basis in the 
Shari‘ah. If it has any basis at all it may fall under the category of 
recommended actions. If it is praiseworthy, even if it has no 
precedent, like some type of generosity or other good deed, it may 
well be a praiseworthy action, even if no one has done it before. ‘This 
is supported by the words of ‘Umar regarding the tarawih prayer, 
‘This is an excellent innovation’, since it was a good and 
praiseworthy action. The Prophet > prayed it, and then left it and 
did not continue doing it and people did not gather for it. ‘Umar 
reinstated it and people gathered for it and he recommended it to 


them as an innovation, but a praiseworthy one. 
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Anything which is contrary to what Allah and His Messenger 
commanded is categorically repudiated and blameworthy and this is 
what is being referred to by the Messenger of Allah # when he said 
in his khutbah, “Che worst of matters are the new ones, and every 
innovation (bid‘ah) is misguidance,’ meaning anything which is not in 
keeping with the Book or the Sunnah or the practice of the 
Companions. The matter is made even clearer by the words of the 
Prophet : ‘Anyone who innovates a good sunnah in Islam has its 
reward and the reward of whoever does it after him without that 
decreasing his reward in any way. Anyone who innovates a bad 
sunnah in Islam bears its burden and the burden of whoever acts by 
it after him without that decreasing his burden in any way.’ So 
innovations can be good or bad, and this is the basic principle 
regarding this matter. Protection and success are by Allah. There is 
no Lord but Him. 

When He decides on something, He just says to it, ‘Be!’ and it is. 

This means that, when He desires to complete something and 
make it perfect in accordance with His perfect knowledge of it, He 
says to it, ‘Be!’ Ibn ‘Arafah said, ‘Allah’s decision on a thing entails 
perfecting it, carrying it out and finishing it. That is why a judge is 
called a gadi, because, when he decides on a judgment, the quarrel is 
ended.’ Al-Azhari said that the verb gada (decide) has various 
meanings. Its root meaning means to finish something and complete 
it. 

Our scholars say that gada@ is a word with various meanings. It can 
mean ‘to create’ as in Allah’s words: “*...He determined (qadahunna) 
them as seven heavens’ (41:12), meaning ‘created them’. It can mean ‘to 
inform’ as in: ‘We decreed (qadayna) for the tribe of Israel in the Book’ 
(17:4), and it can mean to command as in: ‘Your Lord has decreed 
(qada) that you should worship none but Him.’ (17:23) It can mean to 
force a judgment to be carried out which is why a judge is called a 
gadv. It can mean to settle a right in full as in: ‘When Misa had fulfilled 
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(qada) the appointed term’ (28:29), and it can also mean ‘to will’, 
meaning ‘to decide or want’ as in: ‘When He decides on (qada) 
something, He just says to it, “Be!” and it 1s.’ (40:67) Ibn ‘Atiyyah says it 
means ‘determine’. According to the people of the Sunnis, the dyah 
has both meanings: He determined it before time and then carried it 
out. According to the Mu‘tazilites: He determined when He created 
and brought into existence. 

The word translated here as ‘something’ (amr), which generally 
means a command or a matter, is used in the Qur’an in different 
ways to mean various things: Islam: ‘Until the truth came and Allah’s 
command prevailed’ (9:48), meaning here the din of Islam; word: ‘When 
Our command comes’ and ‘they argued among themselves about the matter. 
(20:62); punishment: ‘When the affair is decided (14:22) meaning the 
punishment becomes mandatory; the Prophet ‘Isa: Allah says: ‘When 
He decides on something’ (3:47) meaning, in this instance, ‘Isa, whom He 
knew would be born without having had a father; the killing of the 
unbelievers at Badr: Allah says: ‘When Allah’s command comes’ (40:78), 
meaning the killing which would take place at Badr. And again: “So 
that Allah could settle a matter whose result was preordained’ (8:42) referring 
to the killing of the unbelievers of Makkah; the conquest of Makkah: 
Allah says: ‘Wait until Allah brings about His command (9:24), meaning 
the Conquest of Makka; the killing of the Jewish tribe of Qurayzah 
and the nobles of the tribe of an-Nadir: Allah says: ‘Pardon and 
overlook until Allah gives His command’ (2:109), referring to the Jewish 
enemies of the Muslims in Madinah; the Day of Rising: Allah says: 
‘Allah’s command is coming.’ (16:1); the Decree: Allah says: “He directs the 
whole affaw’ (10:3), meaning what He has decreed; Revelation: Allah 
says: ‘He directs the whole affair from heaven to earth.’ (32:5) Revelation 
descends from heaven to earth. And He says: ‘The Command descending 
down through all of them’ (65:12), meaning Divine Revelation; 
command over creation: Allah says: ‘Indeed all matters return eventually to 
Him (42:53), meaning the affairs of every creature; victory: Allah 


391 


says: ‘They say, “Do we have any say in the affair at all?” (3:154), meaning 
victory. ‘The affair belongs entirely to Allah’ (3:154), meaning victory; 
wrong action: Allah says: ‘They tasted the evil consequences of what they did 
(amrihim)’ (65:9), meaning the repayment for their wrong actions; 
action: Allah says: ‘Pharaoh’s command was not nghtly guided (11:97); 
and He says: ‘Those who oppose His command should beware’ (24:63), 
meaning the action of the Prophet g&. 

The Divine command ‘kun’ (Be!) is what is meant by the words of 
the Prophet #, ‘I seek refuge in the complete Word (or Words) of 
Allah from the evil of what He created.’ This is also indicated in 
what is related by Abu Dharr from the Prophet # that Allah said in 
a hadith qudst: ‘My gift is words and My punishment is words.’ At- 
Tirmidhi transmitted it in a long hadith. So ‘word’ can mean 
‘words’, but when one word is used for different matters at different 
times, it becomes words, even if it goes back to one word. 

Depending on how the grammar is taken, there are two possible 
ways of looking at the phrase fa-yakinu (‘and it is’). The first is that 
the thing comes into being after the command. Even if it was non- 
existent, it has the same status as something existent, because Allah 
already ‘knew’ it as will be explained. According to the second view, 
the thing comes into being simultaneously with the command, and 
at-Tabari preferred that. He said, ‘His command to the thing does 
not have prior or later existence.’ The thing commanded to exist 
only exists by the command, and there is nothing which exists except 
that it has been commanded to exist, as will be explained. He said, 
‘It is like when people rise from their graves. Allah’s summons 
(30:25) is neither earlier nor later, it is at the moment when He calls 
them.’ Ibn ‘Atiyyah says this is weak and incorrect in respect of the 
meaning because it would necessitate the word to be accompanied 
by bringing into being and existence. 

To summarise what is deduced from this dah: Allah Almighty 
continues to command non-existent things to come into existence. 
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He decrees and can delay decreed things and He is All-Knowing 
and can delay known things. The entire dyah demands futurity, 
required by the things commanded, since temporal things come into 
being after they were not. All depends on Allah’s Power and 
Knowledge. He is timeless and continues forever. The meaning of 
the Divine command ‘Be!’, however, is timeless and connected to 
the Essence. 

Al-Mawardi says, ‘It might be asked, “In what state were the things 
to which He said “Be” and it ts’? — non-existence or existence? If it 
was in a state of non-existence, it is impossible that He command 
other than what is commanded, as it is impossible for the command 
to issue from other than the One who commands. If it is the state of 
its existence, that state cannot have existence or temporality 
commanded for it because it is already a temporal existent?” There 
are three answers to this question: 

‘One is that it is a report from Allah regarding the carrying out of 
His commands in His existing creation, as when He commanded the 
tribe of Israel to become apes, in which case it is not about bringing 
something non-existent into existence. 

“The second is that Allah knows every being before it is and so the 
things which do not yet actually exist are already in His prior 
knowledge of them. So they are similar to what exists and it is 
permissible to say, “Be!” to them and to command them to emerge 
from the state of non-existence to the state of existence, since He has 
conceived of them and has knowledge of them in the state of non- 
existence. 

“The third is that it is a general report from Allah about what He 
brings into being and forms when He desires to create it and bring it 
into being. It is His Decree which is designated by the word “Be!”, 


even if it is not an actual word.’ 
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118 Those who do not know say, ‘If only Allah would 
speak to us, or some sign come to us!’ just like those 
before them who said the same as they say. Their hearts 
are much the same. We have made the Signs clear for 
people who have certainty. 

Ibn ‘Abbas said that ‘those who do not know’ are the Jews while 
Mujahid said that it is the Christians who are being referred to, 
which at-Tabari prefers because they are mentioned immediately 
before this dah. Ar-Rabi‘, as-Suddi and Qatadah say that it is the 
Arab idolaters who said these words, claiming that they would 
become believers if this were to happen. ‘Their hearts are much the same’ 
as the hearts of those before them in respect of obstinacy, brashness 
and lack of faith. Al-Farra’ said that it is because they agree in 
disbelief. 
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119 We have sent you with the Truth, bringing good 





news and giving warning. Do not ask about the 
inhabitants of the Blazing Fire. 
Do not ask about the inhabitants of the Blazing Fire. 

Muaatil said that the Prophet # said, ‘If Allah were to send down 
His violent force on the Jews, they would have faith,’ and then Allah 
revealed this. It is said that the reason for this was that the Prophet 
was asked about the state of his ancestors and this dyah was revealed. 

There are two readings of the word ‘ask’. Nafi‘ has it as ¢as“al, the 
apocopate form as a prohibition, meaning ‘Do not ask’. The others 
have it as tus’alu, “You will not be asked’. There are two aspects to 
the Nafi‘ reading. One is that it forbids asking about the living 
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person who has disobeyed Allah and disbelieved because their state 
might change and they might still becomes believers and obedient. 
The second, which is most likely, is that it forbids asking about those 
who have died in disbelief and disobedience, making their 
circumstances grave. It is as you say, ‘Do not ask about so-and-so! 
He is worse than you can imagine!’ 
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120 The Jews and the Christians will never be pleased 
with you until you follow their religion. Say, ‘Allah’s 
guidance is the true guidance.’ If you were to follow 
their whims and desires, after the knowledge that has 
come to you, you would find no protector or helper 
against Allah. 
The Jews and the Christians will never be pleased with you until you 
follow their religion. 

Allah is telling His Messenger that it is not the goal of the Jews and 
Christians to gain faith by their queries about the dyahs. Even if he 
were to bring them everything they asked for, they would still not be 
pleased with him. They will not be pleased until he abandons Islam 
and follows them. The word millah (religion) means what Allah has 
prescribed for His slaves in His Books and on the tongues of His 
Messengers and so millah and Shari‘ah are very similar in meaning. 
There is a difference between the words din, millah and shari‘ah. 
Mullah and shari‘ah designate what Allah orders His slaves to do and 
din is what the slaves actually make of Allah’s commands to them. 

A group of scholars, including Abu Hanifah, ash-Shafit, Dawud 
and Ahmad ibn Hanbal, hold the view that, according to this aah, 
all disbelief constitutes one religion since the Almighty says: ‘your 
religion’, which is singular, and He says: ‘You have your din and I have my 
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din’ (109:6) and the Prophet & said, “The people of two religions do 
not inherit from one another.’ What is meant 1s Islam as the Prophet 
& also said, ‘A Muslim does not inherit from an unbeliever.’ Malik 
and Ahmad in another transmission believe that disbelief consists of 
several different religions and so a Jew does not inherit from a 
Christian and neither of them inherit from a Magian, taking the 
hadith of the Prophet # literally. The word millah here means a 
multiplicity of beliefs, even though it is singular. 

Say, ‘Allah’s guidance is the true guidance.’ 

This means: ‘O Muhammad, what you have of the true guidance 
of Allah, which He places in the heart of whomever He wishes, is the 
true guidance, not what these people claim.’ 

If you were to follow their whims and desires, 

There are two aspects to the use of the second person here. One is 

that it is addressed to the Messenger # alone; and the second is that 
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while it is addressed to the Messenger #, it is his Community that is 
meant. According to the first aspect, it means to discipline 
Community since their position is less than his. The reason for the 
ayah was that the idolaters were asking for a truce while continuing 
to attack the Prophet and Islam. So Allah informed him that they 
would not be pleased until he followed their religion and He 
commanded jihad against them. 

after the knowledge that has come to you, 

Ahmad ibn Hanbal was asked about the one who says that the 
Qur’an is created. He said, ‘He is an unbeliever.’ It was asked, ‘On 
what basis is he an unbeliever?’ He said, ‘By the dyahs of the Book of 
Allah: “Zf you were to follow their whims and desires after the knowledge that 
has come to you.” This shows that the Qur’an is part of Allah’s 


knowledge and so whoever claims it is created is an unbeliever.’ 
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121 Those to whom We have given the Book, who recite 
it in the way it should be recited, such people believe in 
it. As for those who reject it, they are the losers. 
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122 Tribe of Israel! remember the blessing | conferred 
on you, and that | preferred you over all other beings. 
123 Have fear of a Day when no self will be able to 
compensate for another in any way, and no ransom will 
be accepted from it, and no intercession benefit it, and 
they will not be helped. 


Those to whom We have given the Book, 

Qatadah said that they are the Companions of the Prophet #} and 
the Book is the Qur’an. Ibn Zayd said, “They are those of the tribe 
of Israel who became Muslim, and so the Book is the Torah.’ ‘The 
dyah is, in fact, general. 
who recite it in the way it should be recited, 

There is disagreement about the meaning of the dyah. It is said that 
it means they follow the Book as it should be followed by obeying its 
commands and avoiding its prohibitions, observing the fudid and 
the unlawful and in general acting according to what it contains, as 
‘Tkrimah said. ‘Ikrimah also said, ‘In the words of Allah Almighty: 
“The moon when it follows it” (91:2), the word tala — which in the ayah 
means “recite” — means “to follow”, and that is what Ibn ‘Abbas and 
Ibn Mas‘ud said.’ Ibn ‘Umar said that these words of Allah mean, 
“They follow it as it should be followed.’ According to al-Khatib Abu 
Bakr Ahmad, its zsnad contains more than one unknown transmitter, 
but its meaning is sound. Abu Musa al-Ash‘ari said, ‘If someone 
diligently studies the Qur’an, it will bring him into the meadows of 
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Paradise.’ 

‘Umar ibn al-Khattab said, “They are those who, when they read 
an dyah of mercy, ask Allah for it, and when they read an ayah of 
punishment, seek refuge from it.’ a understanding was reported 
in connection with the Prophet #. It was said of him that when, in 
the course of his recitation, he recited an dyah of mercy, he asked for 
it and when he recited an dyah of punishment, he sought refuge from 
it. Al-Hasan said, “They are those who know its a@yahs of judgment, 
believe its ambiguous dyahs, and entrust what is unclear in them to 
the Knower.’ It is said that it means ‘they recite it properly’, but this 
is unlikely, unless it means they pronounce its phrases slowly and 
understand its meanings. One understands meanings by following 
them. 
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124 Remember when Ibrahim was tested by his Lord 
with certain words which he carried out completely. He 
said, ‘I will make you a model for mankind.’ He asked, 
‘And what of my descendants?’ He said, ‘My contract 
does not include the wrongdoers.’ 
Remember when Ibrahim was tested by his Lord with certain words 
which he carried out completely. 

Since the Ka‘bah and qiblah are shortly going to be mentioned, this 
section is linked to Ibrahim who is the one who built the House. Part 
of the duty of the Jews, who are the descendants of Ibrahim, is not to 
tum away from his din. The ‘testing’ referred to was by commands 
and acts of worship. Ibrahim is a Syriac name, meaning ‘merciful 
father’ as al-Mawardi and Ibn ‘Atiyyah mentioned. As-Suhayli said, 
‘Often there is agreement between Syriac and Arabic, or the words 
are very similar.’ Do you not see that Ibrahim was merciful to 
children? ‘That is why he and his wife, Sarah, are entrusted with the 
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care of the children of believers who die young until the Day of 
Rising? This is indicated by what al-Bukhari transmitted about the 
long hadith of the vision reported from Samurah. In it the Prophet 
“ said that Ibrahim was in the meadow surrounded by people’s 
children. 

Ibrahim was the son of Terath son of Nahor according to some 
commentators. The Revelation has: ‘When Ibrahim said to his father, 
Azar.’ (6:74) That is also what we find in Sahih al-Bukhaz. There is no 
contradiction as we discuss later. According to as-Suhayli, he had 
four sons: Isma‘il, Ishaq, Madyan and Mada’in. 

The ‘words’ referred to are, in reality, the words of the Creator but 
they are considered to be the tasks which He imposed on Ibrahim. 
Since the means of their imposition was through words, they are 
called words, just as Jesus is also called a word since He issued from 
the word ‘Be!’ A thing can be called metaphorically by what it 
resulted from. Ibn al-‘Arabi said that. 

Scholars disagree about what is meant by these ‘words’ (kalimdt). 
One position is that they are the laws of Islam and that they entail 
thirty qualities: 

Ten are in Strat at-Tawbah: “Those who make sincere repentance, those who 
worship, those who praise, those who fast, those who bow, those who prostrate, 
those who command what is known to be right, those who forbid what 1s 
recognised as wrong, those who preserve the limits of Allah: gwe good news to the 
believers.’ (9:11 2) 

Ten are in Sirat al-Ahzab: ‘Men and women who are Muslims, men and 
women who are believers, men and women who are obedient, men and women 
who are truthful, men and women who are steadfast, men and women who are 
humble, men and women who give sadaqa, men and women who fast, men and 
women who guard ther prwate parts, men and women who remember Allah 
much: Allah has prepared forgiveness for them and an immense reward.’ (33:35) 

And ten are in Sarat al-Mu’miniin: ‘Tt is the believers who are successful: 
those who are humble in their prayer; those who tum away from worthless talk; 
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those who pay zakat; those who guard thew private parts except from their wives, 
or those they own as slaves, in which case they are not blameworthy — but those 
who desire anything more than that are people who have gone beyond the limits — 
those who honour their trusts and their contracts; those who safeguard their 
prayer.’ (23:1-9) 

Ibn ‘Abbas said, ‘Allah did not test any person who fulfilled every 
one of these qualities except for Ibrahim. He was tested by Islam 
and fulfilled it completely. Allah exonerated him and said: “/brahim 
who pad his dues in full.” (53:37) Some said that it means the 
command and prohibition. Another said that the test was sacrificing 
his son. Yet another said it means carrying out the Message. The 
ideas are close to one another. Mujahid said, ‘It refers to the words 
of the Almighty to Ibrahim. Ibrahim said, “Will You make me a 
model for mankind?” “Yes,” He said. He asked, “And what of my 
descendants?” He said, “My contract does not include the 
wrongdoers.” Ibrahim asked, “Will You make the House a place of 
return for people?” “Yes,” He answered. He asked, “And a 
sanctuary?” “Yes,” He said. He said, “Will You show us our rites of 
worship and turn towards us?” “Yes,” He answered. He asked, “Will 
You provide its inhabitants with fruits?” “Yes,” He said. So 
according to this position, Allah Almighty is the one who carried out 
His own words.’ 

Sounder than this 1s what Tawus reported that Ibn ‘Abbas said 
about this matter: ‘Allah tested him by acts of purification: five 
connected with the head and five with the body. They are, in respect 
of the head trimming the moustache, rinsing the mouth, snuffing 
water up the nose, using the swzwak, and parting the hair; and in 
respect of the body they are clipping the nails, shaving the pubes, 
circumcision, plucking the underarms, and washing the site of faeces 
and urine with water.’ According to this position, the one who 
carried out the words was Ibrahim. It is the literal meaning of the 


Qur’an. 
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Matar related from Abu-l-Jald that there are ten although there is a 
difference: instead of parting the hair, there is washing the knuckles, 
and instead of washing the site of faeces and urine there is shaving 
the pubes with a razor. Qatadah said that they are the practices of 
the Hay. Al-Hasan said that they are six things: rejecting first the 
planets, then the moon, then the sun, being thrown into the fire, 
emigration and circumcision. Az-Zajjaj said that these reports are 
not contradictory because all of them are part of what Ibrahim was 
tested with. 

We see in the Muwatta’ and elsewhere that Sa‘id ibn al-Musayyib 
was heard to say, ‘Ibrahim was the first to be circumcised, the first to 
give hospitality, the first to make a mosque, the first to clip his nails, 
the first to trim the moustache, and the first to have white hair. 
When he saw the white hair, he asked, “What is this?” Allah 
answered, “Gravity.” He said, “Lord, increase me in gravity!” Abu 
Bakr ibn Abi Shaybah mentioned from Sa‘id ibn Ibrahim that his 
father said, “The first to give a khutbah on a minbar was Ibrahim, the 
Friend of Allah.” Someone else said that he was the first to make a 
meat stew, the first to strike with a sword, the first to use szwak, the 
first to use water in the lavatory and the first to wear trousers. 
Mu‘adh ibn Jabal reported that the Prophet # said, ‘If I adopt a 
minbar, my father Ibrahim adopted it. If I take a staff, my father 
Ibrahim used it.’ All these things will be dealt with in their proper 
place. 

Scholars agree that Ibrahim was the first to be circumcised. There 
is disagreement about the age at which the circumcision took place. 
In the Muwatta’ Abu Hurayrah is reported in a mawgiif report as 
stating that he was 120 and lived for eighty years after that. 
Something like this would not be stated based on mere opinion. Al- 
Awza‘l related it marfu‘ from Yahya ibn Sa‘id from Sa‘id ibn al- 
Musayyib. Abu ‘Umar mentioned it. Others relate that it was done 
at the age of eighty and was carried out with an adze. 
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Scholars disagree about the legal status of circumcision. The 
majority say that it is a confirmed sunnah and part of the natural 
patterning of Islam which men should not abandon. A group say 
that it is obligatory since Allah says: ‘Follow the religion of Ibrahim, a 
man of pure natural faith.’ (2:123) Qatadah said that that refers to 
circumcision and some Malikis believe that. That is the view of ash- 
Shafi‘l. Some of our people argue on the basis of what al-Hajjaj ibn 
Arta’ah related from Abu-l-Malih from his father from Shaddad ibn 
Awas that the Messenger of Allah # said, ‘Circumcision is sunnah 
for men, and honour for women.’ Al-Hajjaj is not someone who is 
used as authority. 

Part of what is considered authoritative about this matter is the 
hadith of Abu Hurayrah that the Prophet said, “The natural form 
(fitrah) consists of five: circumcision...’ Abu Dawud related from 
Umm ‘Atiyyah that a woman used to circumcise women in 
Madinah. The Prophet told her, ‘Do not cut a lot. That is better 
for the woman and more liked by her husband.’ Abu Dawud said 
that this hadith is weak. It contains someone unknown. A boy born 
with no foreskin is spared circumcision. Al-Maymuni said, ‘I said to 
Ahmad, “This is a man who was born circumcised. He is very 
grieved about it.” He said, “Allah has spared him the burden. What 
is he unhappy about?” 

Abu-l-Faraj al-Jawzi said that Ka‘b al-Ahbar said, “Thirteen 
Prophets were created circumcised: Adam, Shith, Idris, Nih, Sam, 
Lat, Yasuf, Masa, Shu‘ayb, Sulayman, Yahya, ‘Isa and the Prophet 
&>”’ Muhammad ibn Habib al-Hashimi said that there were 
fourteen: Adam, Shith, Nah, Had, Salih, Lit, Shu‘ayb, Yasuf, 
Misa, Sulayman, Zakariyya, ‘Isa, Hanzalah ibn Safwan (the 
Prophet of the people of ar-Rass) and the Prophet >. 

There are differing reports about the Prophet #. Hafiz Abu 
Nu‘aym said in Aitab al-hilyah with an isndd that the Prophet #? was 
born uncircumcised. In at-Tamhid Abu ‘Umar has an isndd from 
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Ahmad ibn Muhammad ibn Ahmad from Muhammad ibn ‘Isa 
from Yahya ibn Ayyub al-‘Allaf from Muhammad ibn Abi as-Sariyy 
al-‘Asqallani from al-Walid ibn Muslim from Shu‘ayb from ‘Ata’ al- 
Khurasani from ‘Ikrimah from Ibn ‘Abbas that ‘Abd al-Muttalib 
circumcised the Prophet # on the seventh day, prepared a feast for 
him and named him ‘Muhammad’. Abu ‘Umar said that it is a 
hadith with a strange zsndd. Yahya ibn Ayyub said, ‘I looked for this 
hadith and did not find it with any of the people of hadith I met 
except for Ibn Abi as-Sariyy.’ Abu ‘Umar remarked that it is said 
that the Prophet # was born uncircumcised. 

There is disagreement about when a boy should be circumcised. It 
is confirmed in reports from a group of scholars that Ibrahim 
circumcised Isma‘il at the age of thirteen and circumcised his son 
Isaac at the age of seven days. It is related from Fatimah that she 
circumcised her son on the seventh day. Malik objected to that and 
said that it is part of Jewish practice. Ibn Wahb mentioned it from 
him. Al-Layth ibn Sa‘d said, ‘A child is circumcised between the age 
of seven and ten.’ Ibn Wahb related the like from Malik. Ahmad 
said, ‘I have not heard anything about this.’ We find in al-Bukhari 
that Sa‘id ibn Jubayr said, ‘Ibn ‘Abbas was asked, “What were you 
like when the Messenger of Allah #} died?” He said, “I was still 
uncircumcised that day.” He said, “They used not to circumcise a 
male until he had reached puberty, or shortly before.’ 

Scholars recommend that an adult male should be circumcised. 
‘Ata’ used to say that a man’s Islam is not complete until he 1s 
circumcised, even if he is eighty. It is related that al-Hasan allowed 
an old man who becomes Muslim to not be circumcised and he saw 
no harm in him, his testimony, slaughtering, hajj and prayer. Ibn 
‘Abd al-Barr said, “This is what most of the people of knowledge 
believe. The hadith of Buraydah about the hajj of an uncircumcised 
man is not confirmed.’ It is related from Ibn ‘Abbas, Jabir ibn Zayd 
and ‘Ikrimah that the animals slaughtered by someone 
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uncircumcised are not eaten and his testimony is not accepted. 

With regard to clipping the nails, Malik said, ‘It is recommended 
for women to clip their nails and shave their pubes just as it is for 
men.’ Al-Harith ibn Miskin and Sahnun mentioned it from Ibn al- 
Qasim. At-Tirmidhi mentioned in Nawadi al-usil from ‘Umar ibn 
Ibn ‘Umar from Ibrahim ibn al-‘Ala’ az-Zubaydi that ‘Umar ibn 
Bilal al-Fazari heard ‘Abdullah ibn Bishr al-Mazini that the 
Messenger of Allah # said, ‘Cut your nails and bury the clippings. 
Clean your knuckles. Cleans your gums of food and brush your 
teeth. Do not visit me stinking.’ 

Trimming the moustache involves cutting it back a little so that the 
edge of the lip appears but not removing it completely, which 
constitutes self-mutilation according to Malik. Ibn ‘Abd al-Hakam 
reported that he said, ‘I think that someone who shaves off his 
moustache should be disciplined.’ Ashhab said that Malik said about 
shaving it, ‘It is an innovation and I think that the one who does it 
should be beaten.’ Ibn Khuwayzimandad said that Malik said, ‘I 
think that someone who shaves should be painfully beaten.’ This 
seems to be because he viewed it as self-mutilation. ‘The same is true 
about plucking it out. It is better to trim it than shave. 

It is related that the Prophet # used to trim his nails and 
moustache before he went to Jumu‘ah. At-Tahawi said, ‘We did not 
find any text from ash-Shafil on that. His companions whom we 
saw, namely al-Muzani and ar-Rabr,, used to trim their moustaches. 
That indicates that they took that from ash-Shafi1.’ He said that the 
school of Abu Hanifah, Zafar, Abu Yusuf and Muhammad was that 
it was better to trim the hair and moustache close than to shorten it. 
Ibn Khuwayzimandad mentioned that the school of ash-Shafi‘t was 
to shave the moustache as was the school of Abu Hanifah. Abu Bakr 
al-Athram said, ‘I saw that Ahmad ibn Hanbal trimmed his 
moustache a lot. I heard him being asked about the sunnah of 
trimming the moustache and he said, “It is trimmed as the Prophet 
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#: said, “Trim the moustache. 

Abu Bakr said that there are two basic principles here: one is 
trimming, which is a word subject to interpretation, and the other is 
shortening it, which is explanatory. ‘That which is explained trumps 
that which is subject to interpretation. That was the practice of the 
people of Madinah, and it is the most appropriate thing that is said 
about this topic. At-Tirmidhi related that Ibn ‘Abbas said, “Phe 
Messenger of Allah # used to shorten his moustache and said, 
“Tbrahim, the Beloved of the All-Merciful, used to do this.”’ He said 
that it is a hasan ghartb hadith. Muslim transmitted from Abu 
Hurayrah that the Prophet # said, “The natural form consists of 
five: circumcision, shaving the pubes, shortening the moustache, 
clipping the nails and plucking the armpits.’ Regarding that, Ibn 
‘Umar said that the Messenger of Allah # said, “Be different to the 
idolaters. Trim the moustache and let the beard be full.’ The 
Persians used to shorten their beards and let their moustaches grow, 
or let them both grow. This is contrary to beauty and cleanliness. 
Razin mentioned from Nafi‘ that Ibn ‘Umar used to trim his 
moustache until the skin showed, and he cut what was between the 
moustache and the beard. We find in al-Bukhari: ‘Ibn ‘Umar used to 
cut off of his beard what was more than a handful when he went on 
hajj or ‘wnrah. At-Tirmidhi related from ‘Abdullah ibn ‘Amr ibn 
al-‘As that the Messenger of Allah & used to cut some of his beard 
on the sides and end. He said that it is a ghartb hadith. 

The sunnah for armpits is to pluck them as the sunnah for the 
pubes is to shave them. If the reverse is done, that is permitted 
because cleanliness is achieved, but the first is more appropriate 
since it is the custom. 

The hair is parted. The Prophet # used to part his locks. One 
describes ‘parting’ the hair when it 1s not left to grow however it will. 
An-Nasa’l related from Ibn ‘Abbas that the Prophet “> used leave 
his hair to hang down and the idolaters used to part their hair. He 
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liked to be in conformity with the People of the Book when he had 
not been commanded anything specific. Then after that he & 
parted his hair. Al-Bukhart and Muslim transmitted it from Anas. 
Qadi ‘Iyad said that in reference to the hair, sad/ is to let it grow 
freely. What is meant by scholars here is to let the hair fall on the 
forehead and to put it into a lock. Parting the hair is sunnah because 
it is that to which the Prophet #} reverted. It is related that when 
‘Umar ibn ‘Abd al-‘Aziz left the Jumu‘ah prayer, he put guards at the 
door of the mosque to cut off the forelock of everyone who had not 
parted his hair. It is said that parting was part of the sunnah of 
Ibrahim #&. Allah knows best. 

Regarding white hair, it is a light and it is disliked to pluck it out. 
We find in an-Nasa’t and Abu Dawud from ‘Amr ibn Shu‘ayb from 
his grandfather that the Prophet > said, “Do not pluck out white 
hair. There is no Muslim who has become white-haired in Islam but 
that it will be a light for him on the Day of Rising and a good deed 
will be will be written for him and an error dropped.’ It is also 
disliked to dye it black, but permitted to use other colours as is 
reported in the hadith in which Abu Quhafah was brought to the 
Prophet # and his beard was white like wormwood. The Prophet 
#» said, ‘Change this, but avoid black.’ 

He said, ‘I will make you a model for mankind.’ 

The word imam here means a model. It is used for a builder’s 
measure and also for a road because it directs the traveller. It means: 
‘We will make you an imam for people, whom they will imitate in 
these qualities, and the righteous will follow you.’ So He made him 
an imam for the people who obey Him. That is why all the nations 
agree that he was rightly guided, and Allah knows best. 

He asked, ‘And what of my descendants?’ 

This is a kind of supplication which consists of asking for 
information from Allah, meaning, ‘Lord, will You place this right 
guidance among my descendants?’ This is asking for information or 
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it may be a simple question. Allah informed him that the 
disobedient and wrongdoers among them are not entitled to be 
models. 

The word for ‘descendants’ 1s dhunyyah. That is because Allah 
brought them out from the loins of Adam like atoms (dharr) when He 
made them bear witness against themselves. It is also said that it is 
derived from dhara’a, when Allah created them. 

He said, ‘My contract does not include the wrongdoers.’ 

There is disagreement about what is meant by ‘ahd (contract) here. 
Ibn ‘Abbas said that it refers to Prophethood as did as-Suddt. 
Mujahid said it refers to the imamate; Qatadah that it refers to faith; 
‘Ata’ that it refers to mercy; and ad-Dahhak that it refers to the din 
of Allah. It is said that Allah’s contract is His command and that the 
usage of ‘ahd is found elsewhere in the Qur’an, as in ‘Allah made a 
contract with us’ (3:183), meaning ‘commanded us’. Allah says: ‘Did 
I not make a contract with you, tribe of Adam?’ (36:60) It means 
‘command’ because the contract of Allah consists of His commands. 
So this dah means: ‘It is not possible for them to be in the same 
position as those accept the commands of Allah since the 
wrongdoers do not establish them.’ Ma‘mar related that Qatadah 
also said that it means: ‘My contract concerning the Next World 
does not include the wrongdoers. As for in this world, it is possible 
wrongdoers may obtain it.’ Az-Zajjaj said, “This is a good view. It 
means that the hopes of the wrongdoers will not be realised: they are 
not safe from Allah’s punishment.’ Sa‘id ibn Jubayr said that 
‘wrongdoer’ means “‘idolater’. 

A group of scholars use this dyah as evidence that the imam must 
be one of the people of justice, good and excellence and have the 
ability to fulfill the task of leadership. This is borne out by the 
command of the Prophet #: ‘Do not dispute power with its people.’ 
The people of iniquity, injustice and wrong cannot be considered its 
people because of this dah. This was the reason for the rebellion of 
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Ibn az-Zubayr and that of al-Husayn, the rebellion of the virtuous 
people and scholars of Iraq against al-Hajjaj, and the rebellion of 
the people of Madinah against the Umayyads at the Battle of al- 
Harrah when Muslim ibn ‘Ugbah attacked it. 

Most scholars take the view that perseverance in obedience to an 
unjust ruler is better than rebellion because the consequence of 
resisting him and rebelling against him is to replace security with 
fear, shed blood, give free rein to foolish people, attack the Muslims 
and corrupt the earth. The other is a position of a group of 
Muttazilites and the position of the Kharijites. 

Ibn Khuwayzimandad said, ‘No wrongdoer can be a Prophet or 
judge or mufti or leader of the prayer. If such a thing occurs then 
what he relates of the Shari‘ah is not accepted and his testimony is 
not accepted in judgment, although he is not dismissed for his 
iniquity until those entitled to appoint and dismiss do so. His 
judgments that accord with what is correct are carried out. Malik 
stated this about the Khariyites and the rebels: their judgments are 
not declared void when they entail some form of ytehad and do not 
violate the consensus or oppose texts and this was the consensus of 
the Companions. That is because the Kharijites rebelled in their 
time but it is not transmitted that the imams criticised their 
judgments or anulled any of them or repeated their collection of 
zakat or objected to their carrying out the fudiid punishments when 
they had done it. That indicates that, when they use proper ytzhad, 
their rulings are not attacked.’ 

Ibn Khuwayzimandad said, ‘As for taking stipends from unjust 
leaders, there are three possibilities. If everything in their possession 
has been gathered according to the just demands of the Shari‘ah, it 
is permitted to take the stipend, and the Companions and Tabz‘un 
took it from al-Hajjaj and others. If the lawful and unjust are mixed, 
as is the case of rulers today, it is scrupulous to forgo it, but it 1s 
permitted for the needy to take it. In this case the ruler is like a thief 


408 


who has both stolen property and lawful property in his possession 
and gives something as charity to someone. The recipient is 
permitted to accept it as sadagah even though it is possible that it 
might be part of the stolen property. The same is true if such a ruler 
buys or sells: the contract is binding although it is more scrupulous 
to avoid it. If, however, everything that is in his possession is clearly 
unlawful, then it is not permitted to accept his sadagah. If the 
property in their possession is usurped and it is not known who is its 
owner and there is no claimant, then it is like what is found in the 
possession of thieves and highwaymen and is put in the treasury to 
await a claimant. If there is no one to claim it, the ruler spends as 
seems best in the best interests of the Muslims. 
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125 And when We made the House a place of return, a 
sanctuary for mankind, and they took the Maqam of 
Ibrahim as a place of prayer. We contracted with 
Ibrahim and Isma‘l: ‘Purify My House for those who 
circle it, and those who stay there, and those who bow 
and who prostrate.’ 

And when We made the House a place of return, a sanctuary for 
mankind, 

The House is the Ka‘bah. Mathabah (place of return) is the form of 
the noun used for place, derived from the verb thaba, ‘to return’. It 1s 
called that because people return to it year after year. The use of the 
word ‘sanctuary’ in this @ah was taken by Abu Hanifah and a group 
of fugaha@’ as evidence for not imposing the fadd punishment in the 
Haram when an adulterer or thief takes refuge there. In making that 
ruling they also rely on the words of Allah: ‘All who enter it are safe.’ 
(3:97) The sound position is that the Audiid punishments are carried 
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out in the Haram and that this aah 1s abrogated although there is 
agreement that the killing does not take place in the House but 
outside of it. The disagreement is about killing inside the Haram. If 
someone violates a hadd there, he is punished there. If someone 
attacks in it, he is fought and killed where he is. Abu Hanifah says 
that the one who seeks refuge in the Haram is not killed or pursued 
and remains confined in it until he dies or leaves. We kill him with 
the sword and Allah kills him by hunger and constriction, thus 
condemning him to a worse death. The fact that it is a sanctuary 
reinforces the command to face the Ka‘bah in the prayer because 
Jerusalem does not have this virtue and people do not make hay to it. 
and they took the Maqam of Ibrahim as a place of prayer.’ 

There are two readings of the verb ‘to take’ in this phrase. Nafi® 
and Ibn ‘Amir recite it as ittakhadhi, making it a report about those 
of the followers of Ibrahim who prayed there, added to ‘We made’ 
and so it reads: ‘they took the Maqam of Ibrahim as a place of 
prayer.’ Or it means ‘when We made’ and ‘when they took’. The 
second reading 1s zttakhidhii in the imperative mood so the meaning is 
a command and the phrase reads: “Take the Maqam of Ibrahim as a 
place of prayer.’ According to the first, there is one sentence, and 
according to the second, there are two sentences. The majority read 
it with a kasrah as a command and disconnect it from the first 
sentence. 

Ibn ‘Umar reported that ‘Umar said, ‘I coincided with my Lord on 
three occasions: regarding the Maqam of Ibrahim, the hyab and the 
captives of Badr.’ Muslim and others transmitted it. A similar report 
comes from al-Bukhari. He suggested praying behind the Maqam 
and then this was revealed. He suggested the hyab and 33:53 was 
revealed. 

The word maqam means a place where you stand. There are 
various statements about the Magam. The soundest is that it is the 
stone which people recognise today and behind which they pray the 
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two rak‘ahs after completing the Tawdéf of Arrival. ‘This is the position 
of Jabir ibn ‘Abdullah, Ibn ‘Abbas, Qatadah and others. In Sahih 
Muslim, in a long hadith, Jabir said, ‘When the Prophet #} saw the 
House, he greeted the Corner and then trotted three circuits and 
walked four. Then he went to the Maqam Ibrahim and recited, “they 
took the Maqam of Ibrahim as a place of prayer,” and prayed two rak‘ahs in 
which he recited Sirat al-Ikhlas and Sirat al-Kafiriin.’ This indicates 
that the two rak‘ahs of tawaf and other prayers are better for the 
people of Makkah. In another transmission, as will be mentioned, it 
indicates that fawafis better for non-resident visitors. 

In al-Bukhart it states that it is the stone which Ibrahim climbed on 
when he was too weak to lift up the stones which Isma‘il handed him 
when they were building the House and his feet sank into it. Anas 
said, ‘In the Maqam I saw the trace of his fingers and heels and the 
hollows of his feet. But that disappeared when people continued to 
wipe it with their hands.’ Al-OQushayri mentioned it. As-Suddzi said, 
‘The Maqam is the stone which Isma‘l’s wife placed under 
Ibrahim’s feet when she washed his head.’ Ibn ‘Abbas, Mujahid, 
‘Tkrimah and ‘Ata’ said that the Maqam 1s all of the hajj. ‘Ata’ said 
that it is ‘Arafah, Muzdalifah and the jamrahs. Ash-Sha‘bi said that. 
An-Nakha‘t said that all of the Haram is the Maqam of Ibrahim. 
Mujahid said that. 

The sound position about the Maqam is the first statement since it 
is confirmed in the Sahih. Abu Nu‘aym transmitted from 
Muhammad ibn Sugah from Muhammad ibn al-Munkadir that 
Jabir said, “The Prophet # looked at a man between the corner and 
the Maqam — or the door and the Maqam — making supplication. 
He was saying, “O Allah, forgive so-and-so.” The Prophet #} asked 
him, “What is this?” He said, “A man charged me to supplicate for 
him in this Maqam.” He said, “Return. Your companion is 
forgiven.” It has further paths of transmission. 

We contracted with Ibrahim and Isma’1l: ‘Purify My House 
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‘We contracted’ (‘ahidna) here means ‘We commanded’ or ‘We 
revealed to’. The Kufans say that ‘purify’ means to clear it of idols, 
as Mujahid and az-Zuhri said. ‘Ubayd ibn ‘Umayr and Sa‘id ibn 
Jubayr said that it means to purify it of evil things and doubt. It is 
said that it means from unbelievers. As-Suddi said, “They built it and 
founded it on purity and with the intention of purity and so it is 
connected to the words of the Almighty: “Founded on taqwa.” (9:108) 
By saying “My House” Allah ascribes it to Himself to honour it. It is 
like the relationship of a creature to the Creator and a slave to his 
Master.’ He says, ‘My House’ to honour it. When Allah says: ‘Purify 
My House, He means all mosques, and so its ruling is that of 
cleanliness and purification. The Ka‘bah is mentioned because it 
was the only mosque at that time or because it is the most respected 
House. The first view is more likely, and Allah knows best. We read 
in the Revelation: ‘Yn houses which Allah has permitted to be built.’ (24:36) 

‘Umar ibn al-Khattab related that he heard the noise of a man in 
the mosque. He said, ‘What is this? Do you know where you are?’ 
Hudhayfah said that the Prophet #} said, ‘Allah revealed to me, 
“Brother of the warners! Brother of the Messengers! Warn your 
people to only enter one of My houses with sound hearts, truthful 
tongues, clean hands and pure private parts. One should not enter 
one of My houses as long as he has an injustice on his head. I will 
curse him as long as he stands before Me until that injustice is 
restored to its people. Then I am his hearing with which he hears 
and his sight with which He sees, and he is one of My friends and 
chosen ones. He goes with the Prophets, truthful, martyrs and 
righteous.” 

Those who circle it, 

The word used here is ¢a@ifin and its apparent meaning is to 
circumambulate it, as ‘Ata’ says. Sa‘id ibn Jubayr says that it means 
‘strangers who come to Makkah’. That is somewhat unlikely. 
and those who stay there, 
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This is also said to mean those who live in its vicinity, or even, as 
Ibn ‘Abbas states, those who pray there. It is said that it means 
‘those who sit there without doing fawaf. 
and those who bow and who prostrate.’ 

Bowing and prostrating refer to praying towards the Ka‘bah in the 
Haram. These two things are mentioned because they are the states 
in which the one who prays is closest to Allah. Ash-Shafitt Abu 
Hanifah, ath-Thawri and a group of the Salaf used this qah as 
evidence for the permission to pray both the fard and n@filah prayers 
inside the House. Ash-Shafi‘l said that if you pray inside it and face 
one of its walls, then your prayer 1s allowed. If you pray towards the 
open door, your prayer 1s invalid. That also applies to someone who 
prays on top of it because he does not face anything. Malik said, 
‘You may not pray a _fard or sunnah in it, but you may pray ndfilah 
prayers inside. If someone prays the fard prayer there, he must repeat 
it if it is still within the time of that prayer.’ Asbagh said he must 
always repeat it, even outside the time. 

This is sound according to what Muslim related from Ibn ‘Abbas. 
He said, ‘Usamah ibn Zayd told me that when the Prophet 
entered the House, he made supplication in all its corners but did 
not pray until he had come out. When he came out, he prayed two 
rak‘ahs facing the Ka‘bah and said, “This is the qzblah.”” Al-Bukhari 
related that Ibn ‘Umar said, “The Messenger of Allah #} entered 
with Usamah ibn Zayd, Bilal, and ‘Uthman ibn ‘Talhah al-Hajabi 
and they locked the door behind them. When they opened the door, 
I was the first to enter and met Bilal. I asked him, “Did the 
Messenger of Allah # pray?” “Yes,” he answered, “between the two 
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pillars on the right.’ Muslim transmitted it. It says in it: “He had 
two pillars on his left, a pillar on his right and three pillars behind 
him.’ At that time the House had six pillars. It is possible that ‘pray’ 
means to make supplication as Usamah said, and it is also possible 


that it is the normal prayer. 
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Ibn al-Mundhir and others related that Usamah said, “The 
Messenger of Allah #} saw some images in the Ka‘bah. I brought 
some water in a bucket with which he washed them off.’ Abu 
Dawud at-Tayalist transmitted from Ibn Abt Dhi’b from ‘Abd ar- 
Rahman ibn Mahran from ‘Umayr, the freedman of Ibn ‘Abbas, 
that Usamah ibn Zayd said, ‘I went in to the Messenger of Allah 
in the Ka‘bah and he saw some images. He called for a bucket of 
water. I brought it to him and he began to wash them off, saying, 
“May Allah fight a people who make images of what they did not 
create!” It is possible that the Prophet prayed while Usamah had 
gone to look for water and Bilal saw him but Usamah did not. 
Affirming it is more proper than denying it. Usamah himself said, 
‘People took what Bilal said and left what I said.’ Mujahid related 
that ‘Abdullah ibn Safwan said, ‘I asked ‘Umar ibn al-Khattab, 
“How did the Messenger of Allah #} pray when he entered the 
Ka‘bah?” “Two rak‘ahs,” he replied.’ 

This is possible for ndfilah prayers. We do not know of any 
disagreement between scholars on the validity of ndfilah prayers in 
the Ka‘bah. That is not the case with fard prayers because Allah 
Almighty specified direction when He says: “Tum your face, therefore, 
towards the Masnd al-Haram.’ (2:144) When he said, “This is the giblah’ 
when he came out, he specified it as Allah had specified it. If the fard 
prayer had been valid inside it, he would not have said, “This is the 
giblah.’ ‘This is a sound manner of combining the two hadiths. 

There is also disagreement about praying on top of it. Ash-Shafi‘T 
said what we mentioned. Malik said, ‘Whoever prays on top of it 
should repeat the prayer within the time.’ Some of Malik’s people 
said that it should always be repeated. Abu Hanifah says that one 
who prays there does not owe anything. 

They also disagree about which is better: praying at the House or 
tawaf of it. Malik said that tawaf is better for the people of other 
places and that prayer is better for the people of Makkah. That is 
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mentioned from Ibn ‘Abbas, ‘Ata’ and Mujahid. The majority say 
that the prayer is better. We find in a report: ‘If it had not been for 
humble men, bowing old men, suckling babes, and grazing animals, 
We would have poured the punishment on you.’ Abu Bakr Ahmad 
ibn ‘Ali ibn Thabit the Khatib said that ‘Abdullah ibn Mas‘ud said 
that the Messenger of Allah > said, ‘If it had not been that among 
you are humble men, grazing animals and suckling babes, the 
punishment would have poured down on the sinners.’ Abu Dharr 
said, “The prayer is best, so do a lot of it,’ Al-Ajurri transmitted it. 
There are many reports that attest to the excellence of the prayer 
and prostration. Allah knows best. 
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126 And when Ibrahim said, ‘My Lord, make this a place 
of safety and provide its inhabitants with fruits — all of 
them who believe in Allah and the Last Day,’ He said, ‘I 
will let anyone who becomes an unbeliever enjoy 
himself a little but then | will drive him to the 
punishment of the Fire. What an evil destination!’ 
And when Ibrahim said, ‘My Lord, make this a place of safety and 
provide its inhabitants with fruits — 

This means Makkah. He prayed for his descendants and others to 
have security and ample livelihood there. It is related that when he 
made this supplication, Allah commanded Jibril to uproot the town 
of Ta’if from Syria and he then carried it around the Ka‘bah for a 
week, which is why it is called Taif. Then he set it down in 
Tihamah. Makkah and what was around it was a desert without 
water or plants. Allah blessed the area around it like Ta’if and other 
places and plants grew. 

Scholars disagree about whether Makkah became a haram by 
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Ibrahim’s supplication or whether it was one before that. One view 
is that it has always been a haram, protected from tyrants, 
earthquakes and other such things that happen to other lands. 
Rebellious people feel respect for it so that its people alone enjoy 
security. In it Allah has placed the great symbol of His Unity. Its 
special status is shown by game which go into it. Dogs and game 
meet in it and the dogs do not attack the game. But, when the game 
animal leaves the haram, the dogs run after it. Ibrahim asked his 
Lord to protect it from drought, famine and attacks and to provide 
its people with fruits. He did not, as some people think, refer to 
shedding blood in it when that was necessary. ‘That was not what he 
intended so that someone might say that he asked Allah to forbid the 
killing of those who sought refuge in it. This is very unlikely. 

The second view is that it was not a haram before the prayer of 
Ibrahim and was like any other place and that it only became a 
haram when he made his supplication, as Madinah became one 
when the Messenger of Allah made it one. The people of the first 
position use as evidence the hadith of Ibn ‘Abbas in which the 
Messenger of Allah # said on the Day of the Conquest, “This city 
(Makkah) was made a haram the day when Allah created the heavens 
and the earth and so will remain sacred by Allah’s making it sacred 
until the Day of Rising. It was not lawful for anyone to fight in it 
before me and it was only lawful for me for one hour of one day. It 
will remain sacred because Allah has made it so until the Day of 
Rising. Its thorns should not be cut, its game should not be hunted 
and something dropped should not be picked except by someone 
who announces that he has found it.’ Ibn ‘Abbas said, ‘Messenger of 
Allah, except for idhkhir-herb for our goldsmiths and houses.’ He 
said, ‘Except for zdhkhir-herb.’ Muslim and others transmitted 
something similar from Shurayh. 

In Sahth Muslim, ‘Abdullah ibn Zayd ibn ‘Asim reported that the 
Messenger of Allah #} said, ‘Ibrahim made Makkah a haram and 
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prayed for its people. I made Madinah a haram as Ibrahim made 
Makkah a haram and I prayed for its sa‘ and mudd in the same way 
that Ibrahim prayed for the people of Makkah.’ Ibn ‘Attyyah said 
that there is no conflict between the two hadiths because the first 
one reports about the prior knowledge and decree of Allah for it and 
that it was sacred in the time of Adam and the time when those with 
belief lived there, and the second reported about Ibrahim renewing 
its inviolability after it had fallen away. The first statement of the 
Prophet # reports about the huge importance of the inviolability of 
Makkah for the believers by making that inviolability go back to 
Allah. Mentioning Ibrahim when he made Madinah a haram is 
providing a model. It is not impossible that the inviolability of 
Madinah also came from Allah, and was the carrying out of His 
Decree and by His prior knowledge. At-Tabari said, ‘Makkah was a 
haram, but Allah did not make people worship by that until [brahim 
asked him for it and so He made it inviolable.’ 
He said, ‘I will let anyone who becomes an unbeliever enjoy himself a 
little 

Scholars disagree about whether this statement was made by 
Ibrahim or Allah. Ubayy ibn Ka‘b, Ibn Ishaq and others said, “Chat 
is from Allah Almighty’. Six readings have wmatti‘uhu (‘I will let 
enjoy’) while Ibn ‘Amir has numatti‘uh’ (“We will let enjoy’) as well as 
‘We will drive him’. Ibn ‘Abbas, Mujahid and Qatadah said that the 
statement was made by Ibrahim. They read it as amti‘hu in the 
imperative, and so it is a supplication made by Ibrahim against 
them: “Let him enjoy...” Ibn ‘Abbas said, ‘Ibrahim prayed for those 
who believed in particular and Allah informed him that He would 
provide for those who disbelieved as well as those who believed and 
that He would let them enjoy themselves a little and then force them 
to the punishment of the Fire.’ Abu Ja‘far said that Allah says: ‘We 
sustain each one, the former and the latter, through the generous gwing of your 
Lord’ (17:20) and He also says: “There ave nations to whom We will gwe 
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enjoyment.’ (11:48) Abu Ishaq said, ‘Ibrahim knew that there would be 
unbelievers among his descendants and so he singled out the 
believers. 
Aa SESH AG Lili A Baas 
127 And when Ibrahim laid the foundations of the House 
with Isma‘Tl: ‘Our Lord, accept this from us! You are the 
All-Hearing, the All-Knowing. 

The word gawda‘d (foundations) mentioned here is the subject of 
some discussion. Abu ‘Ubaydah and al-Farra’ say it means 
foundations but al-Kisa’i says it means walls. Its usual meaning 
however, is foundations. In a report we find: “When the House was 
demolished, huge stones from it were brought, and Ibn Az-Zubayr 
said, “These are the foundations (gawda‘id) which Ibrahim laid.” It is 
said that the foundations had been demolished and Allah informed 
Ibrahim about them. Ibn ‘Abbas said, “The House was set on 
foundations which existed a thousand years before this world was 
created.’ The singular of gawa’id is q@idah. 

People disagree about who first built the House and _ its 
foundations. It is said that it was the angels. It is related that Ja‘far 
ibn Muhammad said, ‘While I was present, my father was asked 
about the initial creation of the House. He said, “When Allah said, 
‘T am putting a caliph on the earth’ (2:30), the angels said, ‘Why put on it 
one who will cause corruption on it and shed blood when we glorify You with 
praise and proclaim Your purity’? He became angry with them and they 
sought refuge with His Throne and circled it seven times, seeking to 
please their Lord so that He might be pleased with them. He told 
them, “Build for Me a House on the earth at which those of the sons 
of Adam with whom I am angry might seek refuge and 
circumambulate it as you did of my Throne. I will be pleased with 
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them as I am pleased with you.’ So they built this House. 
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‘Abd ar-Razzaq mentioned from Ibn Juray] from ‘Ata’, Ibn al- 
Musayyab and others that they reported that Allah revealed to 
Adam, ‘When you go down to the earth, build me a House. Then go 
around it as you saw the angels going around My Throne in 
heaven.’ ‘Ata’ said, ‘People claim that it was built from five 
mountains: Hira’, Sinai, Lebanon, al- Judi and Mt. Zayta. Its rubd 
was from Hira’.’ Al-Khalil said that the meaning rubd in this context 
is the circular foundation of the House which is made of stone. One 
also calls the outskirts of Madinah rudd. 

Al-Mawardi mentioned from ‘Ata’ that Ibn ‘Abbas said, ‘When 
Adam descended to earth from the Garden, he was told, “Adam, go 
and build a House for Me. Circumambulate it and remember Me at 
it as you saw the angels doing around My Throne.” Adam went 
forward and traversing the earth was shortened for him. Every place 
on which his foot fell flourished until he reached the site of the 
Sacred House. Jibril was striking the earth with his wings and 
uncovered a firm foundation on the ground of the lowest earth. The 
angels threw stones to him and one of the stones could not be lifted 
by thirty men.’ He built it from five mountains as we mentioned. 

It is related in some reports that Adam brought down one of the 
tents of the Garden and set it up at the site of the Ka‘bah so that he 
could live in it and circumambulate it. It remained there until Allah 
took Adam and then it was removed. This is reported from Wahb 
ibn Munabbih. One version has: ‘A House came down with him, 
and he did tawdaf of it as did his believing children. ‘That was how it 
was until the time of the Flood. Then Allah removed it to heaven. It 
is what 1s called “the Inhabited House”.’ This is related from 
Qatadah. Al-Halimi mentioned it in Aztab minha ‘d-din. He said, ‘It is 
possible that what Qatadah said about it descending with him was 
the measure of the Inhabited House in height, width and thickness. 
Then he was told to build according to those measurements and to 
position it opposite it. So the position of the Ka‘bah is opposite it 
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and he built it there. As for the tent, it could have descended and 
been set up in the location of the Ka‘bah. When he was 
commanded to build it, he built it and it was around the Ka‘bah, 
giving peace of mind to Adam as long as he lived. Then it was 
removed.’ So these reports agree. This was the building of Adam 
and then Ibrahim rebuilt it. 

It is related from ‘Alt ibn Abi Talib that when Allah commanded 
Ibrahim to build the House, he set out from Syria with his son 
Isma‘il and Isma‘il’s mother Hajar. The Sakinah was sent with him 
with a tongue by which it spoke. Ibrahim went with it morning and 
evening until it brought him to Makkah. Then it told Ibrahim, 
‘Build the foundation where I am.’ He and Isma‘ll raised the House 
until it reached the height of the Corner. He told his son, ‘My son, 
look for a stone to set in place as a marker for people.’ He brought a 
stone, but he did not like it and said, ‘Look for another.’ He began 
to look and brought it but he had already brought the corner stone 
and put it in its place. He asked, ‘Father, who brought you this 
stone?’ He answered, ‘One who was not letting me rely on you.’ 

Ibn ‘Abbas reported that [Mount] Abu Qubays said, ‘Ibrahim! 
Friend of the All-Merciful! You have a deposit with me. Take it.’ It 
was a white stone from the rubies of the Garden. Adam brought it 
down with me from the Garden. When Ibrahim and Isma‘l raised 
the foundations of the House, a square cloud with a face came and 
called out: ‘Raise it on my square.’ This is the structure of Ibrahim. 

It is related that when Ibrahim and Isma‘il finished building the 
House, Allah gave them horses as a reward for raising the 
foundations of the House. Al-Hakim at-Tirmidhi related from 
‘Umar ibn Abi ‘Umar from Nu‘aym ibn Hammad from ‘Abd al- 
Wahhab ibn Hammam, the brother of ‘Abd ar-Razzaq from Ibn 
Jurayj from Ibn Abr Mulaykah that Ibn ‘Abbas said, ‘Horses were 
wild like other wild animals. When Allah allowed Ibrahim and 
Isma‘il to raise the foundations, Allah Almighty said, “I will give you 
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a treasure that I have stored up for you.” Then He revealed to 
Isma‘il: “Go out to Ajyad and call. Your treasure will come to you.” 
He went to Ajyad which was a dwelling, not knowing what the 
supplication was nor what the treasure was. He inspired him and 
there was no horse on the face of the earth in the land of the Arabs 
that did not come to him. He was able to take their forelocks and 
they were subject to him. He rode them and foddered them. They 
are good fortune and the legacy of your father Isma‘l. They are 
called “faras” [whose root means “perception”] in Arabic because 
Isma‘il was commanded to make supplication and it came to him.’ 

‘Abd al-Mun‘im ibn Idris related that Wahb ibn Munabbih said, 
‘Shith was the first to build using mud and stones. The structures of 
Quraysh are known and the report about the serpent in connection 
with that has been mentioned. It stopped them from destroying it 
until Quraysh gathered at the Maqam and cried out, “Our Lord! 
Do not be alarmed! We want to honour and adorn Your House if 
You are pleased with that. Otherwise do what seems best to You!” 
They heard the sound of the wings of a heavy bird in the sky and 
saw a bird larger than an eagle with a black back and white belly 
and two legs. It sunk its talons in the neck of the serpent and then 
left with it while its tail was dragging, being greater than such-and- 
such and took it towards Ajyad. 

‘So Quraysh demolished it and began to rebuild it with the stones 
of the wadi which Quraysh carried on their backs. They raised it 
upwards to the level of twenty cubits. The Prophet was carrying 
stones from Ajyad. He was wearing a striped garment and it was 
tight on him. He went to put the garment on his shoulder and his 
private parts could be seen because of the smallness of the garment. 
There was a call: “Muhammad! Cover your private parts!” He was 
not seen naked after that.’ There were five years between building 
the Ka‘bah and the descent of Revelation and fifteen years between 
his leaving and its rebuilding. ‘Abd ar-Razzaq mentioned it from 
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Ma‘mar from ‘Abdullah ibn ‘Uthman from Abu-t-Tufayl. 

It is mentioned from Ma‘mar from az-Zuhri: ‘When they had built 
it and reached the place of the Cornerstone, Quraysh argued about 
the Cornerstone and which tribe should raise it and it became an 
open quarrel. They said, “Let the first one who comes to us from 
that door be the arbiter between us!” They agreed on that and the 
Messenger of Allah #:, who was a young man wearing a striped 
garment, entered and they had him judge. He commanded that the 
stone be placed on a robe and then told the leader of each tribe to 
take a corner of the robe. They raised it up and the Prophet # put 
it in place.’ 

Ibn Ishaq said: ‘I was told that Quraysh found a document written 
in Syriac in a corner. They could not understand it until a Jewish 
man came and read it for them. It said: “I am Allah, the Lord of 
Bakkah. I created it on the day that I created the heavens and the 
earth, and formed the sun and moon, and I surrounded it with 
seven pure angels. It will remain as long as its two mountains 
remain, a blessing to its people with water and milk.’ Abu Ja‘far 
Muhammad ibn ‘Ali said, ‘In the time of the Amalekites, Jurhum 
and Ibrahim, the door of the Ka‘bah was on the ground until 
Quraysh rebuilt it.” Muslim transmitted that ‘A’ishah said, ‘I asked 
the Messenger of Allah & whether the wall was part of the House. 
“Yes,” he answered. I asked, “Then why do they not include it in the 
House?” He said, “Your people did not have sufficient funds.” I 
asked, “Why is its door elevated?” He said, “Your people did that so 
that they could admit whomever they wished and deny whomever 
they wished. If it had not been that your people were very recently 
in the time of the Jahilyyah and I feared that their hearts would be 
averse, I would have incorporated the wall into the House and 
brought the door down to the ground.” 

He transmitted that ‘Abdullah ibn az-Zubayr said, ‘My aunt 
(‘A’ishah) told me that the Prophet @ said, “‘A’ishah, if it had not 
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been that your people were recently idolaters, I would have 
destroyed the Ka‘bah and made it level with the earth and given it 
two doors: an eastern door and a western door, and would have 
included in it six cubits of the Hyr. Quraysh made it smaller when 
the Ka‘bah was built.”” ‘Urwah related his father that ‘A’ishah said, 
“The Messenger of Allah said to me, “If it had not been that your 
people were recently unbelievers, I would have demolished the 
Ka‘bah and built it on the foundations of Ibrahim. When Quraysh 
built the Ka‘bah, they made it smaller, and I would have given it a 
back door.” Al-Bukhari has that Hisham ibn ‘Urwah said, ‘He 
meant a door.’ Al-Bukhari also has ‘two doors’. This was the 
structure of Quraysh. 

When the Syrians attacked ‘Abdullah ibn az-Zubayr and the 
Ka‘bah was weakened by being burned, Ibn az-Zubayr demolished 
it and then rebuilt it based on what ‘A’ishah had told him. He added 
to it five cubits from the Hijr so that he exposed its foundation and 
people looked at it. Then he built it on it. The height of the Ka‘bah 
was eighty cubits. When he added to it, it appeared to be small and 
so he added ten cubits to its height. He gave it two doors: one by 
which to enter and one by which to leave. That is what is stated in 
Muslim, although the wording of reports varies. 

Sufyan mentioned from Dawud ibn Shabur that Mujahid said, 
‘When Ibn az-Zubayr wanted to demolish the Ka‘bah and rebuild 
it, he said to the people, “Demolish it.” They refused to demolish it, 
fearing that punishment would descend on them. We went out to 
Mina and stayed there for three days, awaiting the punishment. Ibn 
az-Zubayr climbed up the wall of the Ka‘bah himself. When they 
saw that nothing happened to him, they were bold enough to 
undertake that and they demolished it. When he rebuilt it, he gave it 
two doors: one by which to enter and one by which to leave. He 
added six cubits on the side of the Hyr and added nine cubits to its 
height.’ 
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Muslim said in his hadith: ‘When Ibn az-Zubayr was killed, al- 
Hayjaj wrote to ‘Abd al-Malik ibn Marwan to inform him that Ibn 
az-Zubayr had rebuilt it on the foundations that had been seen by 
reputable people of Makkah. ‘Abd al-Malik wrote to him, “We are 
not concerned with any of the mess of Ibn az-Zubayr. As for what 
he added of the Hiyr, return it as it was. Block off the door which he 
opened.” So he demolished it and restored it as it was.” One version 
has: “Abd al-Malik said, “I do not think that Abu-l-Khubayb (1.e. 
Ibn az-Zubayr) heard from ‘A’ishah what he claimed that he heard.” 
Al-Harith ibn ‘Abdullah interjected, “Yes, I heard it from her.” He 
demanded, “What did you hear her say?” He said, “She said, “The 
Messenger of Allah > said, “Your people reduced its size. If it had 
not been that your people were recently idolaters, I would have 
restored what they left of it. It may occur to your people to build it. 
Come and I will show you what they left out of it.”’” He showed her 
about seven cubits.”’ One variant says that ‘Abd al-Malik said, ‘If I 
had heard it before I demolished it, I would have left it as Ibn az- 
Zubayr rebuilt it’. This is what has been reported about building the 
Ka‘bah. 

It is related that Harun ar-Rashid mentioned to Malik ibn Anas 
that he wanted to demolish what al-Hajjaj had built of the Ka‘bah 
and to restore it to what Ibn az-Zubayr had built based on what was 
reported from the Prophet # and which Ibn az-Zubayr followed. 
Malik said to him, ‘I beseech you by Allah, Amir al-Mu’minin, do 
not make this House a toy for kings. Then they will all want to 
reduce the House and rebuild it. Then the awe that people have for 
it will leave their hearts.’ Al-Waqidi mentioned from Ma‘mar that 
Hammam ibn Munabbih heard Abu Hurayrah say, “Phe Messenger 
of Allah # forbade cursing As‘ad al-Himyari, who was Tubba‘, and 
was the first to put a covering over the House. He was the last 
Tubba‘.’ Ibn Ishaq said, ‘It was covered with Egyptian linen and 
then with a striped cloth. The first to use brocade was al-Hayjjaj.’ 
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One should not take any of the kiswah of the Ka‘bah. It is a gift to 
it. It should not be decreased at all. Sa‘id ibn Jubayr disliked taking 
any of the scent of the Ka‘bah for medicinal purposes. 

The name Isma‘il in Syriac means ‘Listen, O God! ‘//’ in Syriac 
means ‘God’. 
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128 Our Lord, make us both Muslims submitted to You, 
and our descendants a Muslim community submitted to 
You. Show us our rites of worship and tum towards Us. 
You are the Ever-Returning, the Most Merciful. 
Our Lord, make us both Muslims submitted to You, 

‘Muslims’ here means both in terms of faith and in terms of action, 
as Allah says: ‘The din with Allah is Islam.’ (3:19). ‘Those who say that 
Islam and faith are one and the same use this as evidence. This is 
also supported by another dyah: ‘We brought out all the believers who were 
there but found in tt only one house of Muslims.’ (51:35-36) 
and our descendants a Muslim community submitted to You. 

It is said that every Prophet only prayed for himself and his own 
community, except for Ibrahim who also prayed for this community 
as well as his own. It is said that He uses the partitive ‘min’ because 
his descendants included wrongdoers. At-Tabari reported that it 
means the Arabs in particular. As-Suhayli says that it means the 
Arabs because they are the sons of Nabt ibn Isma‘ll or Tayman ibn 
Isma‘il. It is also said that their ancestor was was Qaydar ibn Isma‘il. 
The ‘Adnani Arabs are descended from Nabt, and the Qahtani from 
Qaydar or ‘Tayman. Ibn ‘Atiyyah said that this is weak because its 
claim appeared among the Arabs and those other than them who 
believe. 

The word ummah (community) means a social grouping. It can refer 
to a single person since he is imitated in good, as Allah says: ‘brahim 
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was a community in himself obedient to Allah’ (16:120). The Prophet # 
said about Zayd ibn ‘Amr, ‘He was sent as a community on his own’ 
because he did not commit shirk in his religion. Allah knows best. 
The expression can also be used in other contexts to mean region, 
time, or stature or the face. That is found in the following ayahs: ‘We 
Sound our fathers following an ummah,’ (43:22) meaning a religion; ‘This 
ummah of yours is one ummah’ (21:92), which can mean a time; and 
‘remembering after an ummah’ (12:45), meaning ‘a time’. 
Show us our rites of worship 

‘Show’ (arina) 1s recited as arnad by ‘Umar ibn ‘Abd al-‘Aziz, 
Qatadah, Ibn Kathir, Ibn Muhaysin, as-Suddi, Rawh from Ya‘qub, 
Ruways and as-Susi. 

The linguistic root of the word manastk (rites of worship) is nusk and 
means ‘washing’. In the Shari‘ah it is the term used for an act of 
worship. Scholars disagree about what rites are meant here. It is said 
that it means the practices and waymarks of hay as Qatadah and as- 
Suddi said. Mujahid, ‘Ata’ and Ibn Jurayj held the view that it refers 
to sacrificing. It is also said to mean all the acts of worship by which 
Allah is worshipped. Nastk means a worshipper. 

Zuhayr ibn Muhammad said, ‘When Ibrahim finished building the 
House, he said, “O Lord, I have finished, so show us our rites of 
worship!” So Allah sent Jibril to him and he performed the hay for 
him. When he returned from ‘Arafah and the Day of Sacrifice 
came, Iblis appeared before him and Jibril said, “Throw pebbles at 
him.” So Ibrahim threw seven pebbles at him. That happened for 
the next two days. Then he went up Thabir and called out, “Slaves 
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of Allah, answer!” and his call was heard by those between the seas 
with an atom of faith in their heart and they said, “At Your service, 
O Allah! At Your service!” Were it not for the presence of Muslims, 
the earth and those on it would have been destroyed. The people of 
Yemen were the first to answer.’ 


Abu Miljaz said: ‘When Ibrahim finished building the House, Jibril 
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came to him and showed him how to do tawaf of the House (and I 
think he also said, ‘of Safa and Marwa’). Then they went to ‘Aqabah 
and Shaytan confronted them. Jibril took seven pebbles and gave 
Ibrahim seven pebbles. He stoned him, saying the takbir. Then he 
told Ibrahim, “Stone and say the ¢takbir.” He did so with every 
pebble until Shaytan retreated. Then they went to the middle 
Jamrah and Shaytan confronted them. Jibril took seven pebbles and 
gave Ibrahim seven pebbles. He stoned him, saying the takbir. Then 
he told Ibrahim, “Stone and say the takbir.” He did so with every 
pebble until Shaytan retreated. ‘Then they went to the furthest jamrah 
and Shaytan confronted them. Jibril took seven pebbles and gave 
Ibrahim seven pebbles. He stoned him, saying the takbir. Then he 
told Ibrahim, “Stone and say the ¢akbir.” He did so with every 
pebble until Shaytan retreated. Then he took him to Jam‘ and said, 
“Here the people join the prayers.” ‘Then he took him to ‘Arafat and 
said, “Do you recognise (‘arafia)?” “Yes,” he answered. That is why it 
is called ‘Arafat.’ It is also related that he repeated the question three 
times and it means Mina, Jam‘ and this (‘Arafat). 

Khusayf ibn ‘Abd ar-Rahman reported that Mujahid said, “When 
Ibrahim said, “Show us our rites”, it means Safa and Marwah, which 
are the ‘waymarks of Allah’ mentioned in the text of the Qur’an.’ 
Then Jibril took him out. When he passed by the Jamrat ’l-‘Aqabah, 
Iblis was on it and Jibril told him, “Say the éakbir and stone him.’ 
Then Iblis went on top of the middle one and Jibril told him, ‘Say 
the takbir and stone him.’ Then the same thing happened with the 
furthest Jamrah. Then he took him to the Mash‘ar al-Haram and 
then to ‘Arafat. He asked him, ‘Do you recognise (‘arafia) what I 
have shown you?’ ‘Yes,’ he answered. ‘That is why it is called ‘Arafat. 
Then he told him, ‘Announce the hajj to people.’ He asked, ‘What 
do I say?’ The answer was, “Say: “People! Respond to your Lord!” 
three times.’ He did so and they said, ‘At Your service, O Allah, at 
Your service!’ Whoever answered on that day was a hajji. Another 
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variant said that he turned in a circle so that he called in every 
direction and the people in and the east and the west responded. 
The mountains bowed so that the sound went a great distance. 

Muhammad ibn Ishaq said, “When Ibrahim, the Friend of Allah, 
finished building the Sacred House, Jibril came to him and said, ‘Go 
around it seven times.’ So he and Isma‘il went around it seven times, 
greeting all the corners on every circuit. When they finished the 
seven, they prayed two rak‘ahs at the Maqam. Jibril rose and showed 
them all the rites: Safa and Marwah, Mina and Muzdalifah.’ He 
continued, ‘When he entered Mina and descended from ‘Aqabah, 
Iblis appeared to him...’ 

Ibn Ishaq said, ‘I heard that Adam used to greet all of the corners 
before Ibrahim.’ He said that Ishaq and Sarah performed hajj from 
Syria. Ibrahim used to perform hajj every year on Buraq and the 
Prophets and nations after him performed hajj. 

Muhammad ibn Sabit related that the Prophet } said, ‘When the 
nation of one of the Prophets was destroyed, he would go to Makkah 
and worship there along with those who believed with him until they 
died. Nuh, Hud and Salih died there and their graves are between 
Zamzam and the Hiyjr.’ Ibn Wahb mentioned that Shu‘ayb died in 
Makkah with the believers with him. Their graves are located in the 
western part of Makkah between the Dar an-Nadwah and the Banu 
Sahm. Ibn ‘Abbas said, “There are only two graves in the Masjid al- 
Haram: that of Isma‘il and of Shu‘ayb. Isma‘ll’s grave is in the Hijr 
and Shu‘ayb’s is opposite the Black Stone. ‘Abdullah ibn Damrah 
as-Saluli said, ‘Between the Corner and the Maqam are the graves 
of ninety-nine Prophets who came on hajj and were buried there. 
and turn towards Us. 

There is disagreement about what this means since both Ibrahim 
and Isma‘il were Prophets protected from wrong action. A group say 
that they were asking for constancy and continuance, not for 
forgiveness from wrong actions. This is good but even better than 
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that is the interpretation which maintains that, when they had 
learned the practices and built the House, they wanted to make that 
clear to people and acquaint them with the rites they had to perform 
and inform them that this place of standing and those places are 
places for intercession for wrong actions and seeking repentance. It 
is said that it means: “Turn towards the wrongdoers among our 


community.’ 
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129 Our Lord, raise up among them a Messenger from 
them to recite Your Signs to them and teach them the 
Book and Wisdom and purify them. You are the 
Almighty, the All-Wise.’ 

Our Lord, raise up among them a Messenger from them 

Khalid ibn Mad ‘an related that a group of the Companions of the 
Prophet # said, ‘Messenger of Allah, tell us about yourself.’ The 
Prophet # replied, ‘Indeed, I am the supplication of my father 
Ibrahim and the good news of ‘Isa?? The word rasil (Messenger) 
means someone who is sent and comes from the verb arsala meaning 
to send out. 
and teach them the Book and Wisdom 

The ‘Book’ is the Qur’an and the ‘Wisdom’ (hzkmah) is recognition 
and acceptance of the dim, grasping its interpretation and 
understanding it, which is by an innate faculty and light from Allah. 
Malik stated that and Ibn Wahb related it from him. Qatadah said 
that the ‘Wisdom’ is the Sunnah and clarification of the laws of the 
Shari‘ah. It is said that it refers to the judgments and rulings derived 
from it. The meanings are close. Teaching is ascribed to the Prophet 
#; since he gives the commands which are followed and taught us 
how to look at the Revelation Allah gave him. It is said that the 
‘Book’ means the meaning of the words and the ‘Wisdom’ refers to 
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the judgments derived from it. Allah means the unrestricted and 
restricted, detailed and general, ambivalent and specific. 
and purify them 

...from the filth of idolatry, as Ibn Jurayj and others said. <akah is 
purification. It is said that the Signs are the recitation of the words, 
the Book is the meaning of the words, and Wisdom is judgment. It is 
what Allah means in the address of undefined and defined, 
explained and unexplained, general and specific. Allah knows best. 
You are the Almighty, the All-Wise.’ 

The Almighty (a/-‘Aziz) is the One whom no one can overpower. 
Ibn Kaysan said that it means the One whose power extends to 
everything as evinced by Allah’s words: ‘Allah cannot be withstood in any 
way, either in the heavens or on earth.’ (35:44) It is also said that it means 
the One Who has no like, the Incomparable. Al-Kisa’l said that it 
means the Conqueror as seen in His words: ‘He got the better of me 
(‘azzani) with his words.’ (38:23) It is said that it is the One Who has 
no like. 
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130 Who would deliberately renounce the religion of 
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Ibrahim except someone who reveals himself to be a 
fool? We chose him in this world and in the Next World 
he will be one of the people of right action. 
Who would deliberately renounce the religion of Ibrahim except 
someone who reveals himself to be a fool? 

This question is in fact a rebuke and a negative answer to it is 
implied, such as: ‘No one would.’ It is also an expression which 
tends to distance the reader from doing such a thing. Millah means 
religion and law. The ‘someone who reveals himself to be a fool’ is 
said by Qatadah to be the Jews and Christians who renounced the 
religion of Ibrahim and adopted Judaism and Christianity, which 
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were innovations that did not come from Allah. Az-Zajjaj said that 
safiha (to be a fool) means ‘to be ignorant of a matter because of not 
thinking about it. Abu ‘Ubaydah says that it means ‘destroys 
himself’. Ibn Bahr says, ‘It means that it refers to someone having no 
self-knowledge and no grasp of the evidence and proofs within 
himself, which indicate that he has an incomparable Creator, thus 
failing to recognize Allah’s unity and power.’ 

Az-Zajjaj said, “He reflects about his hands with which he strikes, 
his feet with which he walks, his eyes with which he sees, his ears 
with which he hears, his tongue with which he speaks, his molars 
which grow when he has no need to suckle and needs to masticate 
the food he eats, his stomach which processes his nourishment, his 
liver which detoxifies, his veins and passageways which reach the 
limbs, his intestines where the dregs of food settle and then emerge 
from the bottom of his body. He uses this as evidence that He has an 
All-Powerful, All-Knowing Wise Creator. This is the meaning of His 
words: “in yourselves as well. Do you not see?” (51:21) Al-Khattabi 
indicated this. 

This @yah is used as evidence by those who say that the Shari‘ah of 
Ibrahim is the same as our Shari‘ah except for those aspects of it 
which have been abrogated as He says: ‘the religion of your forefather 
Ibrahim’ (22:78) and ‘Follow the religion of Ibrahim.’ (16:123) 

We chose him in this world 

This means: ‘We chose him to bear Our Message and purified 
him.’ The word zstafa (chose) 1s derived from safiwah which means to 
be pure and to choose the best. 
and in Next World he will be one of the people of right action 

The ‘people of right action’ in the Next World are those who are 
successful and will enter the Garden. Arabic scholars say three 
things about the phrasing in this dah. One is: “He will be righteous 
in the Next World’. The second is that ‘in the Next World’ is connected 
to something elided, 1.e. “his righteousness is in the Next World.’ The 
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third is that salhin does not mean ‘those who do right action’ here 
but is simply a designation like ‘man’. There is also a fourth view 
which states that it means: “He is one of the righteous in respect of 
the actions of the Next World.’ Al-Husayn ibn al-Fadl said, “There is 
a change in the normal order of words. It implies: “We chose in this 
world and in the Next World, and he is one of the people of right 
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action.”’ Hajjaj ibn Hajjaj (who is Hayjaj al-Aswad and Hajjaj al- 
Ahwal, known as Ziqq ’l-‘Asal) said that he heard Mu‘awiyah ibn 
Qurrah say, ‘O Allah, You made the righteous righteous and 
provided them with actions in obedience to You so that You are 
pleased with them. O Allah, as You made them righteous, make us 
righteous. As You provided them with actions in obedience to You, 


provide us with actions in obedience to You. Be pleased with us!’ 
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131 When his Lord said to him, ‘Become a Muslim!’ he 
said, ‘1am a Muslim who has submitted to the Lord of all 
the worlds.’ 

This dyah is connected to the previous one and the implication is, 
‘We chose him when his Lord said to him, “Become a Muslim and 
submit.”’ Allah said this to Ibrahim after He had tested him with the 
stars, the moon and the sun (cf. 6:76-84). Ibn Kaysan and al-Kalbi 
said it means: ‘Make your din sincere for Allah through tawhid.’ It is 
said that it means: ‘Be humble and submitted.’ Ibn ‘Abbas said, 
‘Allah said that to him when he abandoned the customs of his 
people.’ Islam here entails all its various aspects. In Arabic the word 
‘Islam’ implies submission and obedience to the one submitted to. 
Not everyone’s Islam entails faith but everyone’s faith entails Islam 
because whoever believes in Allah necessarily submits to and obeys 
Allah. Not everyone who submits to Allah believes in Him because 
his submission may be out of fear of the sword and that is not faith. 

The Qadarityyah and Kharijites hold a contrary view saying that 
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Islam is synonymous with faith and that every Muslim is a believer 
and every believer a Muslim based on Allah’s words: “The din in the 
sight of Allah 1s Islam’ (3:19). This indicates that Islam is the din and 
that whoever is not a Muslim is not a believer. Our evidence is 
found in His words: “The desert Arabs say, “We believe.” Say: “You do not 
believe. Say rather: ‘We have become Muslim.’ (49:14) Allah reported that 
not every one who becomes Muslim is a believer and so it indicates 
that not every Muslim is a believer. When Sa‘d ibn Abit Waqqas 
said, “Give to so-and-so. He is a believer,’ the Prophet # said to 
him, ‘Or a Muslim.’ Muslim transmitted it. It indicates that faith 
and Islam are not the same. Faith is internal and Islam is external. 
This is clear. ‘Faith’ can be used to mean Islam and Islam can be 
used to mean ‘faith’ since they are connected. It is as if Islam were 
the fruit of faith and an indication of its soundness. Success is by 
Allah. 
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132 Ibrahim directed his sons to this, as did Ya‘qub: ‘My 
sons! Allah has chosen this din for you, so do not die 
except as Muslims.’ 
Ibrahim directed his sons to this, as did Ya‘qub: 

“This’ may refer to ‘the religion’ or to the words, ‘I submit to the 
Lord of the worlds.’ The latter view is more correct because it was 
the last thing mentioned. Some readings have wassa for ‘directed’ 
whereas the people of Madinah and Syria read awsd. 

Isma‘il and Ishaq were the sons of Ibrahim. The elder was Isma‘il 
and his mother was Hajar the Copt. There are three positions 
regarding the age of Isma‘il at the time Ibrahim took him to 
Makkah: as a baby, as a two year old infant or as a fourteen year old 
youth. The first is considered the soundest. He was born fourteen 
years before his brother Ishaq and died when he was one hundred 
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and thirty-seven or one hundred and thirty years old. He was eighty 
years old when Ibrahim died. According to one statement, he was 
the son Ibrahim was commanded to sacrifice. Ishaq’s mother was 
Sarah, and he was the sacrifice according to another statement, 
which seems sounder. We will deal with this when we examine the 
story in Sarat as-Saffat (37:102-109). From him descend the Romans, 
Greeks and Armenians and those like them and the sons of Israel. 
Ishaq lived to the age of one hundred and eighty and died in the 
Holy Land. He was buried with his father Ibrahim. When Sarah 
died, Ibrahim married Qantura (Keturah) bint Yaqtan the 
Canaanite and she bore him Madyan, Madayin, Nahshan, Zimran, 
Nashiq and Shuyukh. He died about 2600 years before the birth of 
the Prophet #. The Jews lessen this by 400 years. 

Ya‘qub gave the same directive to his other sons. Al-Kalbi said, 
‘When Ya‘qub looked at the people in Egypt, he saw them 
worshipping idols, fire and cows, so he collected his sons and alerted 
them, asking, “What will you worship after me?”’ He was called 
Ya‘qub because he was the second of twins and was born holding 
onto the heel of his brother (‘agib). He lived to the age of one 
hundred and forty-seven and died in Egypt. He instructed that he 
should be transported to the Holy Land and buried with his father, 
Ishaq. Yusuf transported him and buried him there. 

‘My sons! Allah has chosen this din for you, so do not die except as 
Muslims. 

The din is Islam. This means: ‘Cling to Islam and persevere in it 
and do not part from it until you die.’ This contains an admonition 
and a reminder of death. That is because everyone knows that they 
will die but they do not know when. So the command is that death 
should not come upon you when you are not following the din. It is a 


constant, continuing command. 
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133 Or were you present when death came to Ya‘qub 
and he said to his sons, ‘What will you worship when | 
have gone?’ They said, ‘We will worship your God, the 
God of your forefathers, Ibrahim, Isma‘Tl and Ishaq — 
one God. We are Muslims submitted to Him.’ 

This is addressed to the Jews and Christians who, by following 
Judaism and Christianity, falsely attribute to Ibrahim something for 
which he gave no authority. Allah refuted their words and rebuked 
them here. He says that they are forging lies. Isma‘il is included 
because the uncle is counted with the father. 
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134 That was a community which has long since passed 
away. It has what it earned. You have what you have 
earned. You will not be questioned about what they did. 

This dyah indicates that a person’s actions and earnings, good or 
evil, are ascribed to him, even though it is Allah who gives him the 
power to do what he does. If it is good, it is by Allah’s favour. If it 
evil, it is by His justice. This is the school of the People of the Sunnah. 
There are many d@yahs in the Qur’an which express this. A person 
earns his actions since the power connected to the action was 
created for him and there is a clear difference between a movement 
he makes by his own choice and, for instance, an involuntary 
movement such as a_ shiver. That capacity is the core of 
accountability. The Jabrites negate any possibility of personal 
responsibility and say that people are like plants which move 
whichever way the wind blows. The Qadarites and Mu’tazilites take 
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the opposite position that a person creates his own actions. No one 
will be punished for the actions of another. 
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135 They say, ‘Be Jews or Christians and you will be 
guided.’ Say, ‘Rather adopt the religion of Ibrahim, a 
man of natural pure belief. He was not one of the 
idolaters.’ 

Each claims that what they have is the real truth but Allah refuted 
that. The dah means: ‘Say, O Muhammad, “We follow the one 
religion.”” ‘This is why the word “mzllah” (religion) is in the accusative 
case. It is said that it means: ‘Follow the religion of Ibrahim.’ It 
implies: “Guidance is a religion,’ or “Our religion is that of Ibrahim.’ 
Az-Zajjaj said that. Ibrahim is called a hanif because he inclined to 
the din of Allah, which is Islam. Hanf means ‘inclination’. A man 
who is ahnaf (clubfooted) has his feet turn toward each other. Hanf 
means ‘going straight’ as well. Ibrahim is called a hanif because he 
went straight. 
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136 Say, ‘We believe in Allah and what has been sent 
down to us and what was sent down to Ibrahim and 
Isma‘Tl and Ishaq and Ya’qub and the Tribes, and what 
Misa and ‘Isa were given, and what all the Prophets 
were given by their Lord. We do not differentiate 
between any of them. We are Muslims submitted to 
Him.’ 
Al-Bukhari transmitted that Abu Hurayrah said, “The People of 
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the Book used to recite the Torah in Hebrew and explain it in 
Arabic to the people of Islam. The Messenger of Allah said, 
“Neither believe nor deny the People of the Book. Say, “We believe 
in Allah and what has been revealed.””” Muhammad ibn Sirin said, 
‘When you are asked, “Are you a believer?” recite this dah.’ Many 
of the Salaf disliked anyone saying, ‘I am truly a believer.’ The 
reason for that will be explained in Sarat al-Anjfal, Allah willing. One 
of the early people was asked about a man who was asked, “Do you 
believe in the Prophet so-and-so?’ and gave a name he did not know. 
If he said that he did, it is possible that it was not a Prophet and he 
was attesting to the Prophethood of someone who was not a 
Prophet. If he said that he did not, perhaps it was actually a Prophet 
and he was denying one of the Prophets. So what should he do? The 
reply was that he should say, ‘If he is a Prophet, I believe in him.’ 

This dyah is addressed to this community to instruct them in faith. 
Ibn ‘Abbas said, ‘A group of Jews came to the Prophet # and asked 
him about which of the Prophets he believed in and this dah was 
revealed. When he mentioned ‘Isa, they said, “We do not believe in 
‘Isa or in anyone who does believe in him.” 
and the Tribes, 

Asbat (the Tribes) are from the twelve sons of Ya‘qub. A nation 
sprang from each of them. They are called asbat, which comes from 
sabt, which means succession, and so it was as if they followed one 
another. Sabtis the term used for the tribes descending from Ya‘qub 
as qabilah is used for Arab tribes. It is also said that the word is 
derived from sabat, which means a tree. The singular is sabatah. Abu 
Ishaq az-Zajjaj said that this is clear in what Muhammad ibn Ja‘far 
al-Anbari related from Abu Nujayd ad-Daqqaq from al-Aswad ibn 
‘Amir from Isra’il from Simak from ‘Ikrimah that Ibn ‘Abbas said, 
‘All the Prophets were from the tribe of Israel except for ten: Nuh, 
Shu‘ayb, Hud, Salih, Lut, Ibrahim, Ishaq, Ya‘qub, Isma‘l and 
Muhammad x. None of them had two names except for ‘Isa and 
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Ya‘qub.’ Sibt denotes a group or tribe who come from a single 
ancestor. 
We do not differentiate between any of them, 

This means ‘We do not believe in some and reject others like the 
Jews and Christians do.’ 
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137 If their faith is the same as yours then they are 
guided. But if they turn away, they are entrenched in 
hostility. Allah will be enough for you against them. He 
is the All-Hearing, the All-Knowing. 
If their faith is the same as yours then they are guided. 

This is addressed to Muhammad > and his community. It means 
that if they believe as you believe and affirm what you affirm, they 
are guided. So similarity can occur between two faiths. Baqiyyah 
related from Shu‘bah from Abu Hamzah that Ibn ‘Abbas said, “Do 
not say, “If they believe in the like of what you believe.” Allah has no 
like. Rather say, “in that in which you believe.”’ ‘Alt ibn Nasr al- 
Jahdami corroborate it from Shu‘bah. Al-Bayhaqi mentioned it. It 1s 
also said to mean that if they believe in your Prophet and all the 
Prophets without differentiating between them, then they are 
guided. 

But if they turn away, they are entrenched in hostility. 

If they refuse to do anything except differentiate between them, 
then they veer from the din to hostility. Zayd ibn Aslam said that the 
expression ‘entrenched in hostility’ (f shigaq) means ‘in contention’. 
It is said to be quarrelling, opposition and hostility. It is derived from 
shaqq, which is the side of a chasm, so it is as if each was one of two 
sides. It is said that it is derived from a verb meaning to be difficult 
and hard and so it 1s as if it means that each side wants to make 
things difficult for the other side. 


438 


Allah will be enough for you against them. 

Allah will protect His Messenger against his enemies. This is a 
promise from Allah to His Prophet # that He would protect him 
from those who were hostile to him and opposed him. He carried 
out that promise. That was when the Banu Qaynuqa‘ and the Banu 
Qurayzah were killed and Banu *n-Nadir were expelled. It was this 
ayah on which ‘Uthman’s blood spilled when he was murdered as the 
Prophet # had foretold about him. It is related that Aba Dulamah 
visited al-Mansur wearing a tall hat, a cloak on the back of which 
was written: ‘Allah will be enough for you against them. He 1s the All- 
Hearing, the All-Knowing’, and a sword girded around his waist. Al- 
Mansur had commanded the army to dress in that garb. He asked 
him, ‘How are you, Abu Dulamah?’ ‘Bad, Amir al-Mu’minin,’ he 
answered. ‘Why is that?’ he inquired. He said, ‘What would you 
think of man whose face is on his waist, whose sword in on his 
bottom, and he has thrown the Book of Allah behind his back?’ Al- 
Mansur laughed at him and immediately ordered that the manner 
of dress be changed. 

138 The dye of Allah — and what dye could be better than 
Allah’s? It is Him we worship. 

Al-Akhfash and others said that ‘the dye of Allah’ is the din of Allah 
and is an appositive for ‘millah’, and so it implies: ‘Follow it’. 
Shaybah related that Qatadah said, “he Jews used to baptise their 
sons as Jews and the Christians baptised their sons as Christians. 
The baptism of Allah is Islam.’ Mujahid said that it is the natural 
form on which people are created. Az-Zajjaj says, “his statement of 
Mujahid refers to Islam because the natural form ever since the 
beginning of creation has been Islam.’ Mujahid, al-Hasan, Abu- 
1-‘Aliyah and Qatadah said that the ‘dye’ is the din. This also derives 
from immersion in water. Ibn ‘Abbas said that Christians baptised 
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their children when they were seven days old to replace 
circumcision, which is purification. When they do this, they say, 
‘Now he is truly a Christian.’ Allah refuted them by saying that the 
dye of Islam is better. It is Islam. Calling the din this is a metaphor 
since the effect of it in actions can be seen in a person in the same 
way that dye can be seen in a garment. It is said that it refers to the 
ghusl taken by someone who wants to become Muslim which 
replaces Christian baptism. Al-Mawardi said that. 

Because one meaning of ‘dye of Allah’ is the ‘washing (ghusl) of 
Allah’ it is said that washing when you become Muslim is an 
obligatory practice. The evidence for this in the Sunnah comes from 
Qays ibn ‘Asim and Thumamah ibn Athal who both had a ghus/ 
when they became Muslims. Abu Hatim al-Busti said in a sound 
transmission that Abu Hurayrah said that ‘Thumamah al-Hanafi 
was captured and one day the Prophet #} passed by him and he 
became Muslim. He sent him to the garden of Abu Talhah and told 
him to have a ghusl. He did so and prayed two rak‘ahs. The Prophet 
& said, “The Islam of your companion is good.’ It is also transmitted 
that Qays ibn ‘Asim became Muslim and the Prophet @ told him to 
have a ghusl with water and lote-leaves. An-Nasa’l mentioned it and 
Abu Muhammad ‘Abd al-Haqq said that it is sound. It is said that 
an act by which one draws near to Allah is called ‘dye’. Ibn Faris 
related that in al-Muwymal. Al-Jawhari said that ‘the dye of Allah’ is 
His din. It is also said that it is circumcision. 
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139 Say, ‘Do you argue with us about Allah when He is 
our Lord and your Lord? We have our actions and you 
have your actions. We act for Him alone.’ 
Al-Hasan said, “Their argument is that they say, “We are more entitled 
to Allah than you because we are the sons of Allah and those He loves.”” (cf. 
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5:18) It is said that it was because of ‘our ancestors and books and 
because we did not worship idols.’ So the meaning of the dah is: 
‘Ask them, Muhammad,’ — meaning those Jews and Christians who 
claim that they are the sons of Allah and those He loves and claim 
that they are more entitled to Allah than you because of their 
ancestors and Books — ‘Where is your argument when the Lord is 
One and everyone will be repaid for his actions? What advantage 
will precedence in the din give you?’ ‘About Allah’ means ‘about His 
din’. 

We act for Him alone.’ 

This means: ‘We are sincere in our worship.’ This contains a sense 
of rebuke, implying, ‘You are not sincere so how can you claim that 
you are more entitled?’ The reality of sincerity (kh/as) is to purify the 
action in question from taking any account of creatures. The 
Prophet # said, ‘Allah Almighty says, “I am the best associate. 
Anyone who associates a partner with Me, belongs to his associates. 
O people, make your actions sincere for Allah Almighty. Allah 
Almighty does not accept other than what is done sincerely for Him 
alone. Do not say, “This is for Allah and my relatives.” If it is for 
your relatives, none of it is for Allah. Do not say, “This is for Allah 
and your sakes.” Then it is for your sakes and none of it is for Allah.’ 
Ad-Dahhak ibn Qays al-Fihri related it and ad-Daraqutni 
transmitted it. 

Ruwaym said, ‘Sincerity in action is that the person who does 
something does not want any recompense or return for it in either 
this world or the Next.’ Al-Junayd said, “Sincerity is a secret between 
Allah and the slave. An angel cannot know it so as to record it, nor 
can a shaytan corrupt it, nor can passion incline to it.’ Al-Qushayri 
reported that the Prophet > said, ‘I asked Jibril about sincerity and 
what it was. He replied, “I asked the Lord of Might about what 
sincerity was and He said, ‘A secret of Mine which I entrust in the 
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heart of those I love among My slaves. 
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140 Or do they say that Ibrahim and Isma‘Tl and Ishaq 
and Ya‘qub and the Tribes were Jews or Christians? 
Say, ‘Do you know better or does Allah? Who could do 
greater wrong than someone who hides the evidence he 
has been given by Allah? Allah is not unaware of what 
you do. 
Or do they say that Ibrahim and Isma‘Tl and Ishaq and Ya‘qub and 
the Tribes were Jews or Christians? 

Hamzah, al-Kisa’i and ‘Asim in the transmission of Hafs has ‘Do 
you say?’ with t@ which is a good reading. It is as if it means: “Do 
you argue about Allah or say that the Prophets were following your 
din?’ The other reading is with ya’, ‘do they say’. This is, in either 
case, a rebuke to the claims of both the Jews and the Christians. 
Allah refutes them because He knows better than you. 

Who could do greater wrong than someone who hides the evidence 
he has been given by Allah? 

No one does greater wrong. The word ‘evidence’ (shahdda) here 
refers to the actions they have been commanded to do since the din 
of all the Prophets was Islam. It is also said to refer to their 
concealment of the description of Muhammad > in their Revealed 
Books as Qatadah said, but the first explanation is more in keeping 
with the context. 

Allah is not unaware of what you do. 

This is a threat that they will not be spared and will have to pay for 
what they did. A heedless or unaware person (ghdfil) is someone who 
does not grasp things because he ignores them. It is derived from 
earth which is ghufl, which means there is no sign or trace of 
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habitation on it. A camel which is ghufl has no markings. A man who 
is ghufl has no experience of matters. 


EYE ASEM ES dk Sah 
OSE 
141 That was a community which has long since passed 
away. It has what it earned. You have what you have 
earned. You will not be questioned about what they did. 

This is repeated (cf. 2:134 above) because it contains a threat. 
Since the Prophets, in spite of their excellence and imamate, will be 
repaid for their actions, how much more will that be the case with 
you! 
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GLOSSARY 


Abu Qubays: a mountain located to the east of the Masjid al- 
Haram. 

adhan: the call to prayer. 

Ajyad: an area in Makkah, south of the Haram. 

Amin: ‘Ameen’, a compound of verb and noun meaning ‘Answer 
our prayer or ‘So be it’. 

Amir al-Mu’minin: ‘the Commander of the Believers’, the 
caliph. 

Ansar: the “Helpers”, the people of Madinah who welcomed and 
aided the Prophet &}. 

‘aqilah: the paternal kinsmen of an offender who are liable for the 
payment of blood money. 

‘Arafah: a plain 15 miles to the east of Makkah. One of the 
essential rites of the hajj is to stand on ‘Arafah on the 9th of Dhu ’I- 
Hijah. 

‘araya: plural of ‘ariyah. 

‘artyah: a kind of sale by which the owner of an ‘artyah is allowed 
to sell fresh dates while they are still on the palms by means of 
estimation, in exchange for dried plucked dates. 

‘asabah: male relatives on the father’s side. 

‘Ashara’: the 10th day of Muharram, the first month of the 
Muslim lunar calendar. It is considered a highly desirable day to 
fast. 

‘Asr: the mid-afternoon prayer. 

awliya’: the plural of wait. 

ayah: a verse of the Qur’an. 

Ayat al-Kursi: the Throne Verse, 2:255. 

‘ayn: ready money, cash. 

Ayyub: the Prophet Job. 

Badr: a place near the coast, about 95 miles to the south of 
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Madinah where, in 2 AH in the first battle fought by the newly 
established Muslim community, the 313 outnumbered Muslims led 
by the Messenger of Allah overwhelmingly defeated 1000 Makkan 
idolaters. 

Banu: lit. sons, meaning a tribe or clan. 

Baqi‘ al-Gharqad: the cemetery of Madinah. 

barakah: blessing, any good which is bestowed by Allah, and 
especially that which increases, a subtle beneficent spiritual energy 
which can flow through things or people. 

basmalah: the expression ‘In the name of Allah, the All-Merciful, 
the Most Merciful’. 

Bu‘ath: a battle between Aws and Khazraj two years before the 
Hijrah. 

Buraq: the mount on which the Prophet #} made the Night 
Journey. 

dammah: the Arabic vowel ‘u’. 

Dar an-Nadwah: a house built by Qusayy next to the Ka‘bah 
were tribal meetings took place. 

Dawud: the Prophet David. 

dhikr: lit. remembrance, mention. Commonly used, it means 
invocation of Allah by repetition of His names or particular 
formulae. 

dhimmah: obligation or contract, in particular a treaty of 
protection for non-Muslims living in Muslim territory. 

dhimmi: a non-Muslim living under the protection of Muslim 
rule. 

Dhu-l-Hijjah: the twelfth month of the Muslim calendar, the 
month of the hay. 

Dhu-1-Qa‘dah: the eleventh month of the Muslim calendar. 

din: the life-transaction, lit. the debt between two parties, in this 
usage between the Creator and created. 

Ditch: the Battle of the Ditch (or Trench), which took place in 627 
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CE/5 AH in which the combined forces of Quraysh and their allies 
unsuccessfully laid siege to Madinah for thirty days. 

Fajr: the dawn prayer. 

fard: an obligatory act of worship or practice of the din as defined 
by the Shari‘ah. 

faqih: pl. fugaha’, a man learned in knowledge of fiqh who by 
virtue of his knowledge can give a legal judgment. 

al-Faruq: a name for the second caliph, ‘Umar ibn al-Khattab, It 
means someone who makes a distinction between truth and 
falsehood, or between cases. 

fathah: the Arabic vowel ‘a’. 

Fatihah: “the Opener,“ the first surah of the Qur’an. 

fatwa: an authoritative statement on a point of law. 

fiqh: the science of the application of the Shari‘ah. A practitioner 
or expert in fiqh is called a faqih. 

fuqaha’: plural of faqih. 

hadd: Allah’s boundary limits for the lawful and unlawful. The 
hadd punishments are specific fixed penalties laid down by Allah for 
specified crimes. 

gharib: a hadith which has a single reporter at some stage of the 
asnad. 

Ghatafan: a very large tribal grouping who lived east of Madinah 
and Makkah in the land between the Hyaz and the Shammar 
mountains. 

hadith: reported speech of the Prophet >. 

hadith qudsi: those words of Allah on the tongue of His Prophet 
“> which are not part of the Revelation of the Qur’an. 

hady: sacrificial camel. 

hafiz: pl. huffaz, someone who has memorised the Qur’an. 

hajj: the annual pilgrimage to Makka which is one of the five 
pillars of Islam. 

hal: In Arabic grammar, a circumstantial adverb in the accusative 


453 


case which describes something happening at the same time as the 
action or event mentioned in the main clause. 

halal: lawful in the Shart‘ah. 

hamzah: the character in Arabic which designates a glottal stop. 

haram: unlawful in the Shari‘ah. 

Haram: Sacred Precinct, a protected area in which certain 
behavior is forbidden and other behaviour necessary. The area 
around the Ka‘bah in Makkah is a Haram, and the area around the 
Prophet’s Mosque in Madinah is a Haram. They are referred to 
together as al-Haramayn, ‘the two Harams’. 

harbi: as belligerent. 

harf: (plural ahruf) one of the seven modes or manners of recitation 
in which the Qur’an was revealed. 

al-Harrah: a stony tract of black volcanic rock east of Madinah 
where a terrible battle took place in 63 AH (26 August 683) between 
the forces of Yazid I and ‘Abdullah ibn az-Zubayr which ended in 
Madinah being sacked and plundered. 

Harun: the Prophet Aaron, the brother of Musa. 

Harut and Marut: the two angels mentioned in the Qur’an (2: 
102) in Babel from whom people learned magic. Some 
commentators state that they are two kings rather than two angels 
(mahk rather than malak). 

hasan: good, excellent, often used to describe a hadith which 1s 
reliable, but which is not as well authenticated as one which is sahih. 

Hawwa’: Eve, the first woman. 

hijab: a partition which separates two things; a curtain; in modern 
times used to describe a form of women’s dress. 

Hijaz: the region along the western seaboard of Arabia in which 
Makkah, Madinah, Jidda and ‘Ta’if are situated. 

al-Hijr: the unroofed portion of the Ka‘bah which at present is in 
the form of a semi-circular compound towards the north of the 
Ka‘bah. 
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Hijrah: emigration in the way of Allah. Islamic dating begins with 
the Hyrah of the Prophet Muhammad # from Makkah to 
Madinah in 622 AD. 

hima: a place of pasturage and water prohibited to the public. It 
was used for animals paid as zakat and mounts for jihad. 

Hira’: a mountain two miles north of Makkah where the Prophet 
> used to go into retreat before he received the Revelation. 

Had: the Prophet sent to the people of ‘Ad. 

Hudaybiyah: a well-known place ten miles from Makkah on the 
way to Jiddah where the Homage of ar-Ridwan took place. 

hudud: plural of hadd. 

Iblis: the personal name of the Devil. He is also called Shaytan or 
the ‘enemy of Allah’. 

Ibrahim: the Prophet Abraham. 

‘Id: a festival, either the festival at the end of Ramadan or at the 
time of the Haj. 

idafah: a possessive construction in Arabic in which the first noun 
is indefinite and the second usually definite. It is used to indicate 
possession. The first word is called ‘muda@f and the second is ‘mudaf 
dlayho’. 

‘iddah: a period after divorce or the death of her husband for 
which a woman must wait before re-marrying. 

Idris: a Prophet, possibly Enoch. 

ijtihad: to exercise personal judgment in legal matters. 

imam: Muslim religious or political leader; leader of Muslim 
congregational worship. 

iman.: belief, faith. 

‘inah: a transaction in which the price in paid in advance based on 
the description of the goods purchased. 

iqamah: the call which announces that the obligatory prayer 1s 
about to begin. 

‘Isa: the Prophet Jesus. 
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‘Isha’: the obligatory evening prayer. 

Ishaq: the Prophet Isaac. 

ishba‘: lengthening a vowel. 

Isma‘1l: the Prophet Ishmael. 

isnad: a hadith’s chain of transmission from individual to 
individual. 

Jahiliyyah: the Time of Ignorance before the coming of Islam. 

Jam‘: another name for Muzdalifah. 

jamrah: lit. a small walled place, but in this usage a stone-built 
pillar. There are three jamrahs at Mina. One of the rites of hajj is to 
stone them. 

Jamrat al-‘Aqabah: the largest of the three jamrahs at Mina. 

janabah: major ritual impurity requiring a ghusl: caused by 
intercourse, sexual discharge, menstruation, childbirth. 

Jibril: the angel Gabriel. 

jihad: struggle, particularly fighting in the way of Allah to establish 
Islam. 

jinn: inhabitants of the heavens and the earth made of smokeless 
fire who are usually invisible. 

jizyah: a protection tax payable by non-Muslims living under 
Muslim rule as a tribute to the Muslim ruler. 

Jumut‘ah: the day of gathering, Friday, and particularly the 
Jumw’ah prayer which is performed instead of <uhr by those who 
attend it. 

Jurhum: an old Arab tribe, originally from Yemen, who moved to 
Makkah. They gave protection to Hajar and Isma‘ll. 

Ka‘bah: the cube-shaped building at the centre of the Haram in 
Makkah, originally built by the Prophet Ibrahim &. Also known as 
the House of Allah. 

kalam: ‘theology’ and dogmatics. Kalam starts with the revealed 
tradition and employs rationalistic methods in order to understand it 


and resolve contradictions. 
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Karramites: a sect with anthropomorphist views on Allah, 
founded by Muhammad ibn Karram. 

kasrah: the Arabic vowel 1. 

Kharijites: the earliest sect, who separated themselves from the 
body of the Muslims and declared war on all those who disagreed 
with them, stating that a wrong action turns a Muslim into an 
unbeliever. 

Khaybar: Jewish colony to the north of Madinah which was laid 
siege to and captured by the Muslims in the seventh year after the 
Hiyrah because of the Jews’ continual treachery. 

khutbah: a speech, and in particular a standing speech given by 
the imam before the Jumu‘ah prayer and after the two ‘Id prayers. 

kufr: disbelief, to cover up the truth, to reject Allah and refuse to 
believe that Muhammad #% is His Messenger. A person who does 
this is a Aafir. 

kunyah: a respectful but intimate way of addressing people as “the 
father of so-and-so” or “the mother of so-and-so.” 

La hawla wala quwwata illa billah: “There is no power nor 
strength except in Allah.’ 

La ilaha illa “Mah: “There is no god but Allah.’ 

lawth: strong suspicion based on strong circumstantial evidence. 

Lut: the Prophet Lot. 

Maghrib: the sunset prayer. 

mahram: a male relative with whom marriage is forbidden. 

Maqam of Ibrahim: the place of the stone on which the Prophet 
Ibrahim stood while he and Isma‘il were building the Ka‘bah, which 
marks the place of the two rak‘ah prayer following tawaf of the 
Ka‘bah. 

marfu‘: ‘elevated’, a narration from the Prophet # mentioned by 
a Companion, e.g. “The Messenger of Allah # said...” 

Maryam: Mary, the mother of ‘Isa. 

Masjid al-Haram: the great mosque in Makkah. 
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Mathani: lit. ‘the often recited’, said to be the first long sirahs, or 
the Fatihah and also various other things. 

mawgquf: ‘stopped’, a narration from a Companion without 
mentioning the Prophet #. 

Mina: a valley five miles on the road to ‘Arafah where the three 
jamrahs stand. It is part of the hajj to spend four or possibly three 
nights there over the course of the hajj. 

mwu/’adhdhin: someone who calls the adhan or call to prayer. 

Mufassal: the sirahs of the Qur’an starting from Swrat al-Hujurat 
(49) or Strat Qaf (50) to the end of the Qur’an. 

mufti: someone qualified to give a legal opinion or fatwa. 

Muhajirun: Companions of the Messenger of Allah # who 
accepted Islam in Makkah and made hijrah to Madinah. 

Muharram: the first month of the Muslim lunar year. 

munkar: “denounced”, a narration reported by a weak reporter 
which goes against another authentic hadith. 

mungqati*: a hadith whose zsndd has a link which is omitted. 

mursal: a hadith where a man in the generation after the 
Companions quotes directly from the Prophet without mentioning 
the Companion from whom he got it. 

Musa: the Prophet Moses. 

mutakallimun: those who study the science of kalam, the science 
of investigating theological doctrine. 

mutashabih: intricate, unintelligible, referring to a word or text 
whose meaning is not totally clear. 

mutawatir: a hadith which is reported by a large number of 
reporter: at all stages of the asnad. 

Muttazilite: someone who adheres to the school of the Mu‘tazilah 
which is rationalist in its approach to existence. Originally they held 
that anyone who commits a sin is neither a believer nor an 
unbeliever. ‘They also held the Qur’an to be created. 

muzabanah: a forbidden sale in which something whose number, 


458 


weight, or measure is known is sold for something whose number, 
weight or measure is not known. 

Muzdalifah: a place between ‘Arafah and Mina where the 
pilgrims returning from ‘Arafah spend a night in the open between 
the ninth and tenth day of Dhu *l-Hijah after performing Maghrib 
and ‘Isha’ there. 

An-Nadir: a Jewish tribe in Madinah. 

nafilah: (plural nawafil): supererogatory act of worship. 

Najran: a region in the southern Arabian peninsula which birders 
Yemen. 

Nuh: the Prophet Noah. 

People of Hadith: ‘the adherents of Hadith’, the movement who 
considered only the Qur’an and hadith to be valid sources of fiqh. 

People of Opinion (ra ‘y): a term used to describe those who use 
personal opinion to deduce judgment. It was a term used 
particularly to describe the early Hanafis. 

Qadariyyah: sect who said that people have power (qadar) over 
their actions and hence free will. 

qadi: a judge, qualified to judge all matters in accordance with the 
Shari‘ah and to dispense and enforce legal punishments. 

qasamah: an oath taken by fifty members of a tribe or locality to 
refute or establish accusations of complicity in unclear cases of 
homicide. 

Qaynugqa‘: one of the Jewish tribes of Madinah. 

qiblah: the direction faced in prayer — towards the Ka‘bah in 
Makkah. 

qirad: wealth put by an investor in the trust of an agent for use for 
commercial purposes, the agent receiving no wage, but taking a 
designated share of the profits after the capital has been paid. 

Quba’: a village on the outskirts of Madinah (originally about 5 
km/3 miles outside the city) where the first mosque in Islam was 
built, also known as the Masjid at-Taqwa (Mosque of Fear of God). 
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Quraysh: one of the great tribes of Arabia. The Prophet 
Muhammad #> belonged to this tribe, which had great powers 
spiritually and financially both before and after Islam came. 
Someone from this tribe is called a Qurayshi. 

Qurayzah: one of the Jewish tribes of Madinah. 

Rajab: the seventh month of the Muslim calendar. 

rak‘ah: a unit of the prayer consisting of a series of standings, 
bowing, prostrations and sittings. 

Ramadan: the month of fasting, the ninth month in the Muslim 
lunar calendar. 

ruh: (plural arwah) the soul, vital spirit. 

ruku‘: the bowing position in the prayer. 

sadaqah: charitable giving in the Cause of Allah. 

sadd adh-dhara’i‘: the blocking of a means which might lead to 
undesired consequences. 

Safa and Marwah: two hills close to the Ka‘bah. 

Sahih: ‘the Sound’, the title of the hadith collections of al-Bukhari 
and Muslim. 

sajdah: prostration. 

Sakinah: calmness, tranquility, the Shekhinah. 

Salaf: the early generations of the Muslims. 

salam: the expression, ‘as-salamu ‘alaykum, or ‘Peace be upon you,’ 
used as a greeting and to end the prayer. 

Salih: the Prophet sent to the people of Thamud. 

Sha‘ban: the eighth month in the Muslim calendar 

shahadah: bearing witness, particularly bearing witness that there 
is no god but Allah and that Muhammad is the Messenger of Allah. 
It is one of the pillars of Islam. It is also used to describe legal 
testimony in a court of law. 

Shari‘ah: The legal modality of a people based on the revelation 
of their Prophet. The final Shart‘ah is that of Islam. 

Shawwal: the tenth month of the Muslim calendar. 
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Shaytan: devil, particularly Iblis, one of the jinn. 

shirk: the unforgiveable wrong action of worshipping something 
or someone other than Allah or associating something or someone 
as a partner with Him. 

Shu‘ayb: the Prophet Jethro. 

shura: consultation, especially used for the council of six 
Companions who met after the death of ‘Umar to choose the next 
Caliph. 

Sirah: biography, particularly biography of the Prophet &}. 

siwak: a small stick, usually from the arak tree, whose tip is 
softened and used for cleaning the teeth. 

Suffah: a verandah attached to the Prophet’s Mosque where the 
poor Muslims used to sleep. 

suhur: pre-dawn meal before a day of fasting. 

sukna: designating the use of a dwelling for a poor person for a 
certain period of time. 

sukun: a diacritic mark that means that there is no sound after a 
consonant. 

Sulayman: the Prophet Solomon. 

sunan: the plural of sunnah. 

Sunnah: the customary practice of a person or group of people. It 
has come to refer almost exclusively to the practice of the Messenger 
of Allah >. 

surah: a chapter of the Qur’an. 

Tabi‘un: the second generation of the early Muslims who did not 
meet the Prophet Muhammad > but learned the din of Islam from 
his Companions. 

tafsir: commentary or explanation of the meanings of the Qur‘an. 

tahrim: a term used for entering a state of worship in which 
certain other actions are forbidden. The ¢ahrim of the prayer is 
saying, ‘Allahu akbar’ to start it. 

Taif: a walled town south of Makkah known for its fertility. It was 
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the home of the tribe of Thaqif: 

takbir: saying ‘Allahu Akbar,’ ‘Allah is greater’. 

takbir al-ihram: the takbir which begins the prayer. 

Talut: Saul. 

tanwin: nunation. 

taqwa: awe or fear of Allah, which inspires a person to be on 
guard against wrong action and eager for actions which please Him. 

tasbih: glorification of Allah by saying ‘Subhana‘llah’. 

tashahhud: lit. to pronounce the shahddah. In the context of the 
prayer, it is a formula which includes the shahddah and is recited in 
the final sitting position of each two rak‘ah cycle. 

taslim: giving the Islamic greeting of ‘as-salamu ‘alaykum, ‘Peace 
be upon you.’ The prayer ends with a taslim. 

tawaf: circumambulation of the Ka’bah, done in sets of seven 
circuits. 

tawhid: the doctrine of Divine Unity. 

tawjih: orientation, a supplication formula recited before starting 
the prayer. 

tayammum: purification for the prayer with clean dust, earth, or 
stone, when water for ghusl or wudi’ is unavailable or would be 
detrimental to health. 

Uhud: a mountain just outside of Madinah where five years after 
the Hyrah, the Muslims lost a battle against the Makkan idolaters. 
Many great Companions, and in particular Hamzah, the uncle of 
the Prophet, were killed in this battle. 

Umm al-Kitab: literally “Mother of the Book’. It has a number of 
meanings, one of which is the celestial prototype of the Qur’an. It is 
also used for the Fatihah. 

umm walad: a slavegirl who has had a child by her master. 

‘umrah: the lesser pilgrimage to the Ka‘bah in Makkah 
performed at any time of the year. 

uqiyyah: unit of weight equal to forty dirhams. 
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‘ushr: land tax of one tenth of the produce if naturally watered 
and one twentieth if artificially irrigated. 

‘Uzayr: Ezra. 

wali: (plural awliya’) someone who is a ‘friend’ of Allah, thus 
possessing the quality of wilayah. 

witr: literally ‘odd’, a single raka‘h prayed after the shaf* which 
makes the number of sunnah prayers uneven. 

wudu:: ritual washing to be pure for the prayer. 

Yahya: the Prophet John the Baptist, the son of Zakariyya. 

Ya‘qub: the Prophet Jacob, also called Isra‘ll (Israel). 

Yathrib: the ancient name for Madinah. 

Yunus: the Prophet Jonah. 

Yusuf: the Prophet Joseph. 

zakat: a wealth tax, one of the five pillars of Islam. 

Zamzam: the well in the Haram of Makkah. 

zandaqah: heresy. This is an Arabicised Persian word. ‘The term 
had been used for heterodox groups, especially Manichaeans, in pre- 
Islamic Persia, and hence it was originally applied to Magians. 

az-Zaqqum: a tree with bitter fruit which grows at the bottom of 
the Fire. Its fruit resembles the heads of devils. 

zindiq: a term used to describe a heretic whose teaching is a 
danger to the community or state. 

zuhd: making do with little of this world and leaving what you do 
not need. 

Zuhr: the midday prayer. 
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"TRANSLATOR’S NOTE 


The Arabic for the dyais is from the Algerian State edition of the 
riwayah of Imam Warsh from the qira’ah of Imam Nafi‘ of Madina, 
whose recitation is one of the ten mutawdtir recitations that are mass- 
transmitted from the time of the Prophet >. 

There are minor omissions in the text. Some poems have been 
omitted which the author quotes to illustrate a point of grammatical 
usage or as an example of orthography or the usage of a word, often 
a derivative of the root of the word used in the aah, but not the 
actual word used. Often it is difficult to convey the sense in English. 
Occasionally the author explores a grammatical matter or a 
tangential issue, and some of these may have been shortened. 
English grammatical terms used to translate Arabic grammatical 
terms do not have exactly the same meaning, sometimes rendering a 
precise translation of them problematic and often obscure. 

The end of a juz’ may vary by an aah or two in order to preserve 
relevant passages. 


2. SURAT AL-BAQARAH — THE Cow 142 
— 253 


Swe Wales easily ab 
© GES pe ed peng ea gl 
142 The fools among the people will ask, ‘What has 
made them turn round from the direction they used to 
face?’ Say, ‘Both East and West belong to Allah. He 
guides whoever He wills to a straight path.’ 
The fools among the people will ask, 

Allah Almighty is giving advance warning of what some people are 
going to say about the believers changing the direction they face in 
prayer from Syria to the Ka‘bah. The word ‘fools’ is qualified by 
‘people’ because foolishness is also found in animals. The fools are 
those who say this. A fool (safth) is someone with a poor intellect. A 
garment which is safih, the root from which the word comes, is 
loosely woven. Qutrub says that they are ignorant wrongdoers. ‘This 
refers to the Jews in Madinah, as Mujahid says. As-Suddi said that it 
refers to the hypocrites and az-Zajjaj says that it means the 
unbelievers of Quraysh when they objected to the change of gzblah. 
They said, ‘Muhammad yearns for his homeland and will soon 
revert to your religion.’ ‘The Jews said, ‘He is confused about the 
business.’ The hypocrites said, “What has made them turn around 
from their giblah?’ to mock the Muslims. 

‘What has made them turn round from the direction they used to 
face?’ 

The imams report that Ibn ‘Umar said, ‘While people were at 
Quba’ performing the Swbh prayer, someone came to them and said, 


“The Messenger of Allah 8 received Revelation in the night and he 
has been commanded to face the Ka‘bah.” They were facing Syria 
and immediately turned right round to face the Ka‘bah.’ Al-Bukhari 
transmitted from al-Bara‘ that the Prophet & was praying towards 
Jerusalem for sixteen or seventeen months. He wanted his qiblah to 
be towards the Ka‘bah. The first prayer he prayed towards it was 
‘Asr and people prayed it with him. A man who had prayed with the 
Prophet 8 left and passed by the people of another mosque who 
were in 7ukii He said, ‘I testify by Allah that I prayed with the 
Prophet 8 towards Makkah.’ So they turned round so that they 
were facing the House. There were men who had died while they 
were facing the old qiblah before the change to the House and they 
did not know what to say about them. So Allah Almighty revealed: 
‘Allah would never let your faith go to waste.’ (2:143) 

This transmission mentions the ‘Asr prayer whereas the 
transmission of Malik mentioned the Subh prayer. It is also said that 
it was revealed while the Prophet 8 was in the mosque of the Bani 
Salamah performing <uwhr and he changed gqzblah after two rak‘ahs of 
it. For that reason, it was called the Mosque of the Two Quiblahs. 

In at-Tamhid, Abu ‘Umar mentioned from Nuwaylah bint Aslam, 
one of the women who gave allegiance: ‘We were performing the 
Kuhr prayer when ‘Abbad ibn Bishr ibn Qayzi came and said, “The 
Messenger of Allah & has faced the qiblah (or ‘the Sacred House’), so 
the men moved to where the women were and the women moved to 
where the men were.” It is also said that the dah was revealed about 
other than the prayer, and that is more common. ‘Asr was the first 
prayer towards the gzblah. Allah knows best. 

It is related that the first to pray towards the Ka‘bah, when the 
giblah was changed from Jerusalem, was Abu Sa‘id ibn al-Mu‘alla. 
That was when he was passing through the mosque and heard the 
Messenger of Allah && telling people to change the giblah, reciting 
this dyah while he was on the minbar: ‘We have seen _you looking up into 


heaven...’ (2:144) He told his companion, ‘Come and let us pray two 
rak‘ahs before the Messenger of Allah 8 comes down! Then we will 
be the first to pray and we will be covered in blessings.’ They prayed 
them and then the Messenger of Allah descended and led the 
people in Zuhr. 

There is disagreement about the length of time the Prophet & was 
in Madinah before the giblah was changed. It is said that it was 
changed after sixteen or seventeen months, as we find in al-Bukhari. 
Ad-Daraqutni also reported that al-Bara’ said, ‘We prayed with the 
Messenger of Allah 8 after he came to Madinah towards Jerusalem 
for sixteen months. Then Allah informed the Prophet that He was 
aware of his desire to change qiblah and the Revelation came: “We 
have seen you looking into the heaven, turning this way and that.” (2:144) It 
was sixteen months without doubt.’ Malik related from Yahya ibn 
Sa‘id that Sa‘td ibn al-Musayyab said that the giblah was changed 
two months before Badr. Ibrahim ibn Ishaq said that was in Rajab, 2 
AH. Al-Busti said, “The Muslims prayed towards Jerusalem for 
seventeen months and three days. He came to Madinah on Monday, 
15 Rabr° al-Awwal, and Allah commanded him to face the Ka‘bah 
on ‘Tuesday, 15 Sha‘ban the following year.’ 

Scholars are of three different opinions concerning the reason why 
the Prophet 8 faced Jerusalem. Al-Hasan said, ‘It was by opinion 
and jtihad.’ ‘Ikrimah and Abi al-‘Aliyah agreed with that view. The 
second opinion is that he had a choice between it and the Ka‘bah 
and chose Jerusalem because he wanted the Jews to believe. At- 
Tabari said that. Az-Zajjaj said that it was to test the idolaters 
because they were used to the Ka‘bah. The third opinion and the 
one which the majority hold — Ibn ‘Abbas and others — is that he was 
obliged to face it by the command of Allah and Revelation from 
Him. Then Allah abrogated that and commanded him to face the 
Ka‘bah in the prayer. They cite as evidence: ‘We only appointed the 
direction you used to face in order to distinguish those who follow the Messenger 


Jrom those who turn round on their heels.’ (2:143) 

There is also disagreement about when the prayer was first made 
obligatory for him at Makkah and whether the qiblah was then 
towards Jerusalem or the Ka‘bah. There are two positions. One 
group say that it was towards Jerusalem and remained that way in 
Madinah for seventeen months and then Allah changed it to the 
Ka‘bah. Ibn ‘Abbas said that. Others say that when the prayer was 
first made obligatory for him he faced towards the Ka‘bah and he 
continued to pray towards it while he was in Makkah, as Ibrahim 
and Isma‘il had done. When he went to Madinah he prayed towards 
Jerusalem for sixteen or seventeen months and then Allah changed 
the qiblah back to the Ka‘bah. Abu ‘Umar said, ‘I consider this to be 
the sounder of the two positions.’ Another said, “That was because 
when the Prophet 8% came to Madinah, he wanted to court the Jews 
and turned to their giblah so that the Message would be easier for 
them to accept. When their obstinacy was evident and he despaired 
of them, he wanted to change back to the Ka‘bah and he looked up 
at the heavens.’ His love for Makkah was because it was the giblah of 
Ibrahim, as Ibn ‘Abbas said. It is said that it was to call the Arabs to 
Islam. It is said that it was to be different from the Jews, as Mujahid 
said. Abu-l-‘Aliyah ar-Riyyahi said, “The mosque and qiblah of Salih 
was towards the Ka‘bah. Musa used to pray towards the Stone 
which was in the direction of the Ka‘bah and it was the qiblah of all 
the Prophets 2.’ 

This dyah contains clear evidence that the rulings of Allah and His 
Book can be both abrogating and abrogated and the Community 
agree on that, except for the rare exception. Scholars agree that the 
giblah was the first ruling to be abrogated in the Book and that it was 
abrogated twice, according to one of the positions about the matter. 
It also indicates that it is permissible for the Sunnah to be abrogated 
by the Qur’an. That is because the Prophet 8 prayed towards 
Jerusalem and there was no Qur’anic text on that. That was a 
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judgment only from the Sunnah and then that was abrogated by the 
Qur’an. 

The aah also contains evidence of the permission to make a ruling 
based on a single hadith. That was because facing Jerusalem was 
definite in our Shari‘ah, and then when someone came to the people 
of Quba’ and told them that the qblah had been changed to the 
Sacred Mosque, they accepted that and turned towards it and 
abandoned the mutawatir in favour of the single report they heard. 
Scholars disagree about whether it is permitted logically and 
actually. Abu Hatim said, ‘What is preferred 1s that that is permitted 
logically, if it is part of the worship entailed by the Shariah, and 
actually in the time of the Prophet 8 as is shown in the story of 
Quba’ and also by the evidence that the Prophet & sent individual 
governors to the regions and they conveyed both the abrogating and 
abrogated. However it became forbidden after the death of the 
Prophet & by the consensus of the Companions, and the position 
then was that the Qur’an and the mutawatir are well-known and may 
not be abrogated by a single fadith, and no one believes that to be 
possible. ‘Those who say that it is forbidden argue by the fact that it 
would lead to what is impossible, namely removing what is definitive 
in favour of what is supposition. The story of Quba’ and the 
governors is based on circumstances that convey knowledge either 
by transmission and realisation, or by probability and implication. 
This is a question about the fundamental principles of figh. 

It also contains evidence that if the abrogation has not reached a 
person, then he should worship according to the first ruling. This 
differs from those who said that the first ruling is removed by the 
mere existence of the abrogation, not by knowledge of it. The first 
view is sounder because the people of Quba’ continued to pray 
towards Jerusalem until someone came and told them about the 
abrogation and then they turned towards the gzblah. When the 
abrogation exists, it inevitably removes the prior judgment, but on 
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the proviso that there is knowledge of it, because the abrogation 1s 
addressed to people, and if that has not reached someone, he is not 
addressed by it. The point in this disagreement concerns acts of 
worship which are performed after the abrogation but before the 
person performing them has heard about it: should he repeat them 
or not? This is also the basis for the actions of a deputy after he has 
been dismissed or the one who appointed him has died before he 
has learned of that. There are two views. 

The same is true of a gidd transaction and those appointed by a 
judge when he dies or is dismissed. What is sound is that the action 
done by each of those people is carried out and their judgment is not 
revoked. Qadi ‘Iyad said, “There is no disagreement that the 
judgments of someone who has been freed, when he does not know 
that he has been freed, are the judgments of a free man in things 
involving other people. There is no disagreement that someone who 
has been freed does not repeat, after he was freed, any prayers he 
prayed with insufficient covering for a free person, when he did not 
know he had been freed. ‘They disagree about someone who incurs 
an obligation which changes a ruling in worship while he is 
performing it which is analogous to the question of the prayer at 
Quba’. 

So if someone prays in a certain state which then changes before 
he finishes the prayer, he should complete the prayer and not break 
it off. What he has done satisfies the requirement. That is the same 
as someone who prays naked and then finds a garment while he is 
praying, or starts his prayer while healthy and then becomes ill, or is 
ill and then recovers, or sitting and then is able to stand, or the case 
of a slave-girl who is freed while she is praying: she takes a head 
covering and builds on what she has done. It is like someone who 
begins the prayer with tayammum and then finds water: he does not 
stop the prayer, as Malik, ash-Shafi‘l and others said. Abu Hanifah, 
however, said that he does stop it. 
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This contains evidence that a single report is accepted. The Salaf 
agree on it and there are multiple transmissions about it going back 
to the Prophet 8 sending his governors and messengers singly to all 
regions to instruct people in their din and convey to them the 
Sunnah of their Messenger & regarding commands and 
prohibitions. It also makes it very clear that the Qur’an was revealed 
to the Messenger of Allah & piece by piece and circumstance after 
circumstance, according to need, until the dim was complete as Allah 
says: ‘Today I have perfected your din for you.’ (5:3) 

Say: “Both East and West belong to Allah. 

Since He owns them both, He is entitled to command any 
direction He wishes. 

He guides whoever He wills to a straight path.’ 

This indicates Allah’s guidance of this Community to the qzblah of 
Ibrahim and Allah knows best. Szvat is the Path and ‘straight’ is that 
in which there are no twists. 
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143 In this way We have made you a middlemost 
community, so that you may act as witnesses against 
mankind and the Messenger as a witness against you. 
We only appointed the direction you used to face in 
order to know those who follow the Messenger from 
those who turn round on their heels. Though in truth it 
is a very hard thing — except for those Allah has guided. 
Allah would never let your faith go to waste. Allah is All- 
Gentle, Most Merciful to mankind. 
In this way We have made you a middlemost community 
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As the Ka‘bah is in the middle of the earth, so We made you a 
middlemost nation, meaning that we made you inferior to the 
Prophets but superior to other communities. The word ‘wasat’ 
(middlemost) implies being just and balanced. The basis of this is the 
expression: “The most praised of things is the middlemost of them.’ 
At-Tirmidhi related from Abi Sa‘td al-Khudri from the Prophet && 
about this dyah that it means ‘just’. He said that it is a sound hasan 
hadith. We find in the Revelation: ‘The best (awsat) of them said.’ It 
means the best and most just. The middle part of a valley is the best 
place in it and has the most plants and water. The middle avoids 
excess and falling short and is praiseworthy, so this community does 
not go to excess in elevating their Prophet (like the Christians) nor 
fall short as the Jews do in respect of their Prophets. In a hadith we 
find, “The best of matters is the middlemost of them.’ ‘Ali said, “You 
must take the middle way. The high descend to it and the low rise to 
it.’ Someone who is from the middlemost of his people is one of the 
best of them. 
so that you may act as witnesses against mankind 

This is referring to the Gathering, when the Prophets are joined 
with their nations, as is established in Sahih Bukha@it when Abt Sa‘id 
al-Khudri reported that the Messenger of Allah && said, ‘Nah will be 
summoned on the Day of Rising and he will say, “At your service 
and obedience, O Lord!” Allah will say, “Did you convey it?” He will 
say, “Yes.” It will be said to his community, “Did he convey it to 
you?” They will say, “No warner came to us.” Allah will ask Nuh, 
“Who will then testify on your behalf?” He will say, “Muhammad 
and his community.” They will testify that he conveyed it. That is the 
meaning of His words: “Jn this way We have made you a middlemost 
community, so that you may act as witnesses against mankind.” Ibn al- 
Mubarak mentioned this hadith in full. We find in it: “Those nations 
will ask, “How will those who did not meet us testify against us?” 
The Lord will ask them, “How can you testify against those whom 
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you did not meet?” They will answer, “Our Lord, You sent a 
Messenger to us and sent down Your contract and Book to us and 
recounted to us that they conveyed it. Therefore we bear witness to 
what You entrusted to us.” The Lord will say, “You spoke the truth.” 
That is the import of His words: “We have made you a middlemost 
community,” and “middlemost” is “just”: “so that_you may act as witnesses 
against mankind and the Messenger as a witness against you.” Ibn An‘am 
said, ‘I heard that on that Day the community of Muhammad && 
will bear witness, except for someone who has sympathy in his heart 
for his brother.’ 

One group said that the dyah means that they will testify against 
one another after death as is confirmed in Sahih Muslim from Anas 
that the Prophet %& said when a funeral passed by him and the 
deceased was spoken well of: ‘It is obliged. It is obliged. It is obliged.’ 
Then another passed him and the deceased was spoken ill of and he 
said, ‘It is obliged. It is obliged. It is obliged.’ ‘Umar said, ‘May my 
father and mother be your ransom, a funeral passed by and the 
deceased was spoken well of and you said, “It is obliged. It is 
obliged. It is obliged.” Then a funeral passed by and the deceased 
was spoken ill of and you said, “It is obliged. It is obliged. It is 
obliged.” The Messenger of Allah & said, “The Garden is obliged 
for the one you spoke well of and the Fire is obliged for the one you 
spoke ill of. You are the witnesses of Allah on the earth. You are the 
witnesses of Allah on the earth. You are the witnesses of Allah on the 
earth.’ Al-Bukhari transmitted a similar report. 

Aban and Layth related from Shahr ibn Hawshab that ‘Ubadah 
ibn as-Samit said that he heard the Messenger of Allah & say, ‘My 
Community was given three things which no other Prophets were 
given. Whenever Allah sent a Prophet, He said to him, “Call on Me 
and I will answer you.” He said to this Community, “All of you call 
on Me and | will answer you.” When He sent a Prophet, He said to 
him, “l have not imposed any hardship on you in the din.” He said 
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to this Community, “I have not imposed any hardship on any of you 
in the din.” When He sent a Prophet, He made him a witness 
against his people but He made this Community witnesses against 
the whole of mankind.’ Abu ‘Abdullah at-Tirmidhi al-Hakim 
transmitted it in Nawadir al-usil. 

Our scholars say that, in His Book, our Lord has informed us of 
the preference He has given us by describing us as just and by 
entrusting us with the important task of bearing witness against all 
creation. He has given us the first place even if we are the last in 
time, as the Prophet 88 said, ‘We are the first who came last.’ This is 
also evidence that only the just may be witnesses, which will be 
discussed later. 

This dyah also contains evidence for the soundness of the consensus 
of the community and the obligation to judge by it because they 
have been considered just enough to testify against all mankind. 
Every generation is a witness for those who come after them. The 
position of the Companions is evidence and testimony for the 
Tabi‘tin and that of the Tabi‘tin for those after them. Since the 
Community have been made witnesses, it is mandatory to accept 
what they say. 
and the Messenger as a witness against you. 

Meaning about your actions on the Day of Rising. It is also said 
that this can mean, ‘for you’, bearing witness that you have faith. 

We only appointed the direction you used to face in order to know 
those who follow the Messenger 

What is meant here is the first giblah since He says: ‘you used to face.’ 
It is also said that it was, in fact, the second gzblah. ‘Ali ibn Abt Talib 
said that ‘know’ in this context means ‘see’. The Arabs used 
knowledge to mean seeing and seeing to mean knowledge. It is also 
said to mean ‘so that you know that We know.’ The hypocrites had 
doubts about Allah’s knowledge of things before they took place. It is 
said that this distinguishes the people of certainty from the people of 
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doubt, as Ibn Furak said. At -Tabari mentioned the same view from 
Ibn ‘Abbas. It is said that it means: ‘so that the Prophet and his 
followers will know,’ when Allah reports that about Himself, as when 
one says, “The amir did such-and-such’ whereas it was his followers 
who did it. Al-Mahdawi mentioned it and it is excellent. It is said 
that it means: ‘so that Muhammad will know’ but He ascribed the 
knowledge to Himself, exalted is He, to single out and show favour, 
just as He alluded to Himself ¥% in His words, ‘Son of Adam, I was 
sick but you didn’t visit me...’ The best view is that the meaning is 
that it is direct witnessing which makes recompense mandatory. 
Allah knows the unseen and the visible and He knows what will 
come about before it takes place. ‘The circumstances of known things 
vary but His knowledge does not vary. His knowledge is the same in 
every instance. ‘Follow the Messenger’? here means in respect of the 
command to change the qzblah to the Ka‘bah. 

from those who turn round on their heels 

This is referring to those who apostatised from the din, because 
when the qiblah was changed some of the Muslims reverted to their 
former belief and some became hypocrites. 

Though in truth it is a very hard thing — 

This means the change of gzblah as Ibn ‘Abbas, Mujahid and 
Qatadah said. ‘Except for those Allah has guided’: He created the 
guidance which is faith in their hearts as He says: ‘Allah has inscribed 
faith upon such people’s hearts.’ (58:22) 

Allah would never let your faith go to waste. 

Scholars agree that this was revealed about those who died having 
prayed toward Jerusalem as we see in al-Bukhari from al-Bara’ ibn 
‘Azib. In at-Tirmidhi, Ibn ‘Abbas said, ‘When the Prophet 8 turned 
towards the Ka‘bah, they asked “Messenger of Allah, what about 
our brothers who died while they were praying towards Jerusalem?” 
and Allah revealed this.’ The prayer is called ‘faith’ here because it 
contains intention, word and action. Malik said, ‘I mention this aah 
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to refute the position of the Murjiites that the prayer is not part of 
faith. Muhammad ibn Ishaq said that it means your turning to the 
giblah and your affirming your Prophet 8. This is the position of 
most Muslims and those who deal with fundamentals. Ibn Wahb, 
Ibn al-Qasim, Ibn ‘Abd al-Hakam and Ashhab related from Malik 
that 1t means ‘your prayer’. 

Allah is All-Genitle, Most Merciful to mankind. 

‘Rafah’ (gentleness) is stronger than ‘rahmah’ (mercy). Abu ‘Amr ibn 
al-‘Ala’ said that gentleness is more frequent than mercy. The 
meanings are similar. 

Vile api G RR 6 LES (Pao 

NGS S35 op PNG LS CSS) GMSls 

@ SABES JS 
144 We have seen you looking up into heaven, turning 
this way and that, so We will turn you towards a 
direction which will please you. Turn your face, 
therefore, towards the Masjid al-Haram. Wherever you 
all are, turn your faces towards it. Those given the Book 
know it is the truth from their Lord. Allah is not unaware 

of what they do. 
We have seen you looking up into heaven, 

This dyah was revealed before 2:282. At-Tabari said that he 8 was 
turning his eyes towards the heaven. Az-Zajjaj said that it is to move 
the eyes about in the direction of the sky. The meanings are similar. 
‘Heaven’ is mentioned because it was the main direction he looked 
towards and is the source of things like rain, mercy and revelation. 
‘Please you’ means that you will love it. As-Suddi said, ‘When he 
prayed towards Jerusalem, he would raise his head towards heaven, 
waiting to see what he would be commanded to do. He wanted to 
pray towards the Ka‘bah and Allah revealed: “We have seen you looking 
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up into heaven.’” Abu Ishaq related that al-Bara’ said, “Che Messenger 
of Allah & prayed towards Jerusalem for sixteen or seventeenth 
months. He wanted to face the Ka‘bah and so Allah revealed: “We 
have seen_you looking up into heaven.’” 

Turn you face, therefore, towards the Masjid al-Haram. 

It is said to be towards any part of the House as Ibn ‘Abbas said 
while Ibn ‘Umar said toward the Mizab of the Ka‘bah as Ibn 
‘Attyyah related. The Mizab is the giblah of Madinah and the people 
of Syria and Andalusia. Ibn Jurayj related from ‘Ata’ that Ibn ‘Abbas 
reported that the Messenger of Allah & said, ‘The House is the 
giblah for the people who can see it and the mosque 1s the gzblah for 
the people of Makkah, and Makkah is the qgiblah for the rest of the 
people of my community, wherever they are on the earth, east or 
west.’ The word ‘towards’ (shatr) here means ‘in the direction of?’ 
although the word can mean ‘half’. 

There is no disagreement among scholars that the Ka‘bah itself is 
the actual giblah of everyone. They agree that it is mandatory for it 
to be faced by someone who can actually see it, and if he does not 
do that, then his prayer is invalid and he must repeat it. They agree 
that all of those who cannot see it face in its direction. If it is hidden 
from a person, then he must look for evidence for it from the stars, 
the direction of the wind, location of mountains and the like which 
will enable him to deduce the direction. If someone is sitting in the 
Masjid al-Haram, he should face the Ka‘bah and look at it with 
faith and in expectation of the reward. Looking at the Ka‘bah is an 
act of worship as ‘Ata’ and Mujahid said. 

There is disagreement about whether someone not at the Ka‘bah 
must face it exactly or just face in the direction of it. Facing in the 
direction of it is sound for three reasons. We are only responsible for 
doing what is possible for us since Allah says: ‘Wherever you are, turn 
your faces towards it.’ That is what we are commanded to do in the 
Qur’an by this dyah. The third reason is that scholars use the long 
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line in the prayer as evidence, since clearly if the line is longer than 
the side of the Ka‘bah not everyone can be facing it directly. 

The dyah also contains clear evidence in support of what Malik and 
those who agree with him hold, which is the ruling that someone 
praying should look straight ahead and not at the place where he is 
going to prostrate. Ath-Thawri, Abu Hanifah, ash-Shafit and al- 
Hasan ibn Havy said that it is recommended for him to look at the 
place where he is going to prostrate. Qadi Sharik said, ‘While 
standing, he looks at the place where he is going to prostrate, in 
bowing he looks at his feet, in prostration he looks at the place of his 
nose, and in sitting, he looks at his lap.’ 

Those given the Book know it is the truth from their Lord. 

This means that the Jews and Christians know that the change of 
direction has come from Allah. If it is asked, “How can they know 
this when it is not part of their dim or in their Book?’ there are two 
answers. One is that since they know from their Book that 
Muhammad & is a Prophet, they know that it follows that he only 
speaks the truth and only commands it. The second is that they 
know from their dim that abrogation 1s permitted, even if some deny 
it, and so they know that abrogation is permitted in respect of the 
qiblah. 

Allah is not unaware of what they do. 

Ibn ‘Amir, Hamzah and al-Kisa’7i recited it with ta’, ‘what you do’, 
addressed to the community of Muhammad. Both readings inform 
us that Allah is not unaware of what His slaves do. It contains a 
threat. The other reading is with ya’: ‘what they do’. 
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145 If you were to bring every Sign to those given the 
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Book, they still would not follow your direction. You do 
not follow their direction. They do not follow each 
other’s direction. If you followed their whims and 
desires, after the knowledge that has come to you, you 
would then be one of the wrongdoers. 
If you were to bring every Sign to those given the Book, they still 
would not follow your direction. 

This is because they disbelieve even when the truth is clear to them 
and signs do not help them. 

You do not follow their direction. They do not follow each other’s 
direction. 

You do not incline to anything they face. Then Allah tells us that 
the Jews do not follow the gzblah of the Christians nor the Christians 
that of the Jews. As-Suddi and Ibn Zayd said that this tells us about 
their disunity and misguidance. Some people say that it means that 
those of them who have become Muslim and follow you do not 
follow the gzblah of those who are not Muslim nor do those who are 
not Muslim follow the giblah of those who are. The first view is more 
likely, and Allah knows best. 

If you followed their whims and desires, 

This is addressed to the Prophet && but it is his Community that is 
meant because it is not permitted for the Prophet to do anything 
that would entail wrongdoing, It is possible that it means those who 
disobey the Prophet. The Prophet 8 is addressed to give the 
command more emphasis. 
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146 Those We have given the Book recognise it as they 


recognise their own sons. Yet a group of them 
knowingly conceal the truth. 
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Those We have given the Book recognise it 

The third person pronoun ‘it’ referring back to the Book can also 
be read as ‘him’ referring to the Prophet 8, in which case it means 
they recognise his Prophethood and affirm his Message, as Mujahid, 
Qatadah, as others said. It is also said that what they recognise is 
that the change of the qzblah from Jerusalem to the Ka‘bah is true, as 
Ibn ‘Abbas, Ibn Jurayj, ar-Rabi‘ and Qatadah said. 
as they recognise their own sons. 

‘Sons’ are mentioned after them ‘their own selves’ because time 
may pass for someone in which he does not recognise himself, but he 
will still recognise his son. It is related that ‘Umar asked ‘Abdullah 
ibn Sallam, ‘Did you recognize Muhammad & as you recognise 
your son?’ He answered, “Yes, and more! Allah sent His trusted one 
in His heaven to His trusted one on earth with his description and I 
recognised him. I have doubts about my son.’ 

Yet a group of them knowingly conceal the truth. 
The ‘truth’ they conceal may be their recognition of Muhammad 


8 or the change of the giblah and is the result of their obstinacy. 


147 The truth is from your Lord, so on no account be 
among the doubters. 
The truth is from your Lord, 

This refers to the change of giblah not what the Jews say about their 
giblah. According to ‘Ali, this is connected to ‘they know’ in the 
previous dyah and so it means, “Chey know the truth from your 
Lord.’ Or it implies: “Hold to the truth.’ 
so on no account be among the doubters. 

Again, although the Prophet 8 is addressed, it is his Community 
that is meant. 
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148. Each person faces a particular direction so race 
each other to the good. Wherever you are, Allah will 
bring you all together. Truly Allah has power over all 
things. 
Each person faces a particular direction 

‘Wyhah’ (direction), jzhah, and wajh mean the same. What is meant 
is the giblah. It means: “They do not face your giblah and you do not 
face theirs.’ Each has a giblah, either by the truth or by his own 
whims and desires. The word ‘faces’ implies that each person with a 
religion has a giblah to which he turns. Instead of the reading 
‘muwalltha’, Ibn ‘Abbas and Ibn ‘Amir recited ‘muzwallaha’ without 
naming the subject, and the pronoun in this reading refers to one, 
i.e. ‘each person has a qiblah’. Az-Zajjaj said that. In the majority 
reading, the pronoun refers to Allah since it is known that Allah is 
the One Who does that. 

So race each other to the good. 

The primary meaning of the d@ah is to hasten to what Allah has 
commanded regarding the facing of the Masjid al-Haram, although 
the phrase, in fact, contains encouragement to hasten to all acts of 
obedience in general. What is meant here is facing the qzblah because 
of the context. What is meant by ‘racing’ is to perform the prayer at 
the beginning of its time, and Allah knows best. An-Nasa’l related 
from Abi Hurayrah that the Prophet 8 said, “The metaphor of the 
one who goes early to the prayer is that of someone who sacrifices a 
camel. The one after him is like someone who sacrifices a cow. The 
one after him is like someone who sacrifices a ram. Then the one 
after him is like someone who sacrifices a chicken and the one after 
him is like someone who sacrifices an egg. Ad-Daraqutni reports 
from Aba Hurayrah that the Messenger of Allah & said, ‘Each of 
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you should pray the prayer at its ttme. What is at the beginning of 
the time is better for him than his family and wealth.’ Malik 
transmitted it from Yahya ibn Sa‘id. Ad-Daraqutni also transmits 
from Ibn ‘Umar that the Prophet && said, “The best of actions is the 
prayer at the beginning of its time.’ He also related from Ibrahim 
ibn ‘Abd al-Malik from Abu Mahdhurah from his father from his 
grandfather that the Messenger of Allah & said, “The beginning of 
the time is the pleasure of Allah, the middle of the time is the mercy 
of Allah, and the end of the time 1s the pardon of Allah.’ 

Ibn al-‘Arabi said about this, ‘Abu Bakr said, “I prefer Allah’s 
pleasure to His pardon. His pleasure is for the good-doers and His 
pardon is for those who fall short.’ That is what ash-Shafit 
preferred. Abu Hanifah said, “The end of the time is better because 
it is the time of the obligation.’ 

Malik made a distinction, saying that in the case of Subh and 
Maghrib, the beginning of the time is better. In respect of this he goes 
by the hadith of ‘A’ishah: “The Messenger of Allah && used to pray 
Subh when it was dark and the women would leave wrapped in their 
mantles and could not be recognised due to the darkness.’ And in 
the case of Maghrib, he goes by the hadith of Salamah ibn al-Akwa‘ 
that the Messenger of Allah 8 prayed Maghrib when the sun set. In 
the case of ‘sha’, it is better to delay it if one is able to do so. Ibn 
‘Umar related, “We remained that night waiting for the ‘Ysa’ prayer 
with the Messenger of Allah 8. He came out to us when a third of 
the night or more had has passed and we did not know whether he 
was doing something with his family or something else. When he 
came out, he said, “You are waiting for a prayer when none of the 
people of the din except you are waiting for it. If it had not been that 
it would be onerous for this Community, I would always pray at this 
time with them.”’ It is related in al-Bukhari that Anas said, “The 
Prophet 8 delayed the ‘Isha’ prayer to the middle of the night and 
then prayed...’ Abi Barzah said, “The Prophet & preferred to delay 
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it.” 

As for <uhr, it arrives at a time when people are inattentive and so 
it is recommended to delay it a little so that people can prepare and 
gather together. Abu-l-Faraj said that Malik said, “The beginning of 
the time is better for every prayer except for <uhr when it is very 
hot.’ Ibn Abi Uways said, ‘Malik disliked praying <uhr at midday but 
did it a little later” He said that praying exactly at midday is the 
prayer of the Kharyites. We find in Sahth Bukhari and the Sahih of at- 
Tirmidhi that Abt Dharr al-Ghifari said, “We were with the Prophet 
& on a journey and the mu’adhdhin wanted to give the adhdn for Zuhr, 
and the Prophet && said, “Let it cool.” Then again he wanted to give 
the adhdn and the Prophet 8 said, “Let it cool.” When we saw the 
shadows of the hillocks, the Prophet & said, “Intense heat is from 
the exhalation of Hell. When it is very hot, then pray when it is 
cooler.”’ We find in Sahth Muslim from Anas that the Messenger of 
Allah & used to pray Zuhr when the sun declined. That on which 
both hadiths from Anas agree is that when it was hot, the prayer was 
delayed until it was cooler. When it was cool, it was brought 
forward. Aba ‘Isa at-Tirmidht said, ‘Some of the people of 
knowledge prefer to delay the Zuhr prayer when it is very hot. That 
is the view of Ibn al-Mubarak, Ahmad and Ishaq.’ Ash-Shafi‘l said, 
‘Waiting for the Zuhr prayer until it is cooler is when its people come 
from a distance. When someone prays alone or prays in his local 
mosque, I prefer him not to delay the prayer in intense heat.’ Abu 
‘Isa said, ‘What is meant by those who delay Zuhr when it is very hot 
is that it is more appropriate and closer to following [what was 
done]. As for those who take the position of ash-Shafi‘l, that the 
allowance is on account of distance and hardship for people, the 
hadith of Abu Dharr counters ash-Shafi’r’s opinion. Abu Dharr said, 
“We were with the Prophet & on a journey and Bilal gave the adhan 
for Zuhr; The Prophet && said, ‘Bilal, let it cool. Let it cool.” If the 
business had been as ash-Shafi‘l believed, there would have been no 
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point in waiting for it to cool down at that time because they were 
gathered together in the journey and did not need to come from 
afar.’ 

As for ‘Asr, it is better to do it early in the time. There is no 
disagreement in our School that when one hopes for a group, it is 
better to delay the prayer than to do it early in the time. The 
excellence of the group prayer is known and the excellence of the 
beginning of the time is unknown. It is better to obtain what is 
known. Ibn al-‘Arabt said that. 

Wherever you are, Allah will bring you all together. 

This is a reference to the Day of Rising. Then Allah describes 
Himself as having power over all things since that attribute is 
appropriate for what was mentioned of being brought back to life 
after death and decay. 
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149 Wherever you come from, turn your face to the 
Masjid al-Haram. This is certainly the truth from your 
Lord. Allah is not unaware of what you do. 150 Wherever 
you come from, turn your face to the Masjid al-Haram. 
Wherever you are, turn your faces towards it so that 
people will have no argument against you — except for 
those among them who do wrong and then you should 
not fear them but rather fear Me — and so that | can 
complete My blessing to you so that hopefully you will 

be guided. 


This is stressing the command to face the qiblah and the 
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importance of that, because the change was very difficult for them. 
Therefore the command is repeated so that people will see the 
importance of it and it will be easier for them. It is said that the first 
command to turn the face is to look at the Ka‘bah when you are 
praying in front of it. Then ‘wherever you are’ is for the Muslims in 
all the mosques in Madinah and elsewhere. This is a command to 
face 1t everywhere and in all circumstances. 

This statement is better than the first one because it gives a benefit 
to each dah. Ad-Daraqutni related that Anas ibn Malik said, ‘When 
the Prophet 8 was on a journey and wanted to pray on his camel, 
he faced the qiblah and said the takbir and then prayed in whatever 
direction it turned.’ Abu Dawud also transmitted it. Ash-Shafi‘4, 
Abu Thawr and Ahmad said that. Malik believed that you are not 
obliged to face Makkah, going by the hadith of ‘Umar in which he 
said, “The Messenger of Allah & used to pray facing from Makkah 
towards Madinah on his camel.’ ‘Wherever you turn, the Face of Allah is 
there’ (2:115) was revealed about this. 

There is no contradiction between the two hadiths because this is 
part of the legal area of texts which are unrestricted or restricted, so 
the position of ash-Shafi‘l is more fitting and the hadith of Anas is 
sound. It is related that Ja‘far ibn Muhammad was asked about the 
meaning of the repetition of stories in the Qur’an. He said, ‘Allah 
knows that all people do not know the Qur’an by heart. If there was 
no story repeated, then it would be possible that only some people 
would know the story. It is repeated so that everyone will know it.’ 
so that people will have no argument against you — 

Mujahid said that the ‘people’ referred to here are the Arab 
idolaters and their argument 1s what they said about the qiblah. It is 
said that the meaning of this is: “So that they will not say to you, 
“You are commanded to face the Ka‘bah yet you cannot see it.” 
This was removed when He said: ‘Wherever you are, turn your faces 
towards it.’ Abu Ishaq az-Zajjaj said, ‘It means that Allah has 


2 


acquainted you with the argument about the gzblah in His words: 
“Fach person faces a particular direction.” “So that people will have no 
argument against you” except for someone who is unjust in his 
argument when the business is, in fact, clear to him. It is as you say, 
“You have no argument except being unjust” or “merely in order to 
wrong me.” “You have no definitive argument. You are merely 
wronging me.” So the argument is called “injustice” even though it 
is invalid.’ Qutrub said that it is possible that it means: ‘So that only 
those who are unjust can argue against you.’ At-Tabari said, ‘Allah 
made it clear that no one has evidence against the Prophet 8 and 
the Companions regarding their facing the gzblah.’ It means that they 
only have a baseless argument in their remarks about that. 

and then you should not fear them but rather fear Me — 

‘Khashyah’ (fear) derives from the lack of tranquillity in the heart 
about what to expect, while khawf is the alarm of the heart which 
makes the limbs tremble. The dyah calls attention to the fact that all 
that is other than Allah is insignificant. The command is for people 
to cast aside their own affairs and to obey the command of Allah. 
and so that | can complete My blessing to you 

According to az-Zajjaj, this refers to Allah making His chosen 
giblah known to them. The completion of guidance is being guided 
to the qiblah. It is said to be admitting them into the Garden. Sa‘id 
ibn Jubayr said, ‘Allah’s blessing to His slave is not complete until He 
admits him to the Garden.’ 
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151 For this We sent a Messenger to you from among 
you to recite Our Signs to you and purify you and teach 
you the Book and Wisdom and teach you things you did 


not know before. 
Al-Farra’ said that it means: ‘So that I can complete My blessing to 
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you by completing the like of what you have been sent with.’ Ibn 
‘Atiyyah said that this is the best view, meaning: ‘So that I can 
complete My blessing to you in clarifying that the sunnah of Ibrahim 
is like what We have sent to you.’ It is said that it means: ‘Perhaps 
you will be guided to a similar guidance as that We sent previously.’ 
It can also mean: ‘I will complete My blessing to you in this state,’ 
and the blessing in respect of the giblah resembles the blessing of the 
Message, and the remembrance commanded is immense like the 
blessing. There can also be a change in the normal word order so 
that it means: ‘Remember Me as We sent you...’ The view related 
from ‘Ali, which is preferred by az-Zajjaj, is that it means: ‘As We 
sent a Messenger from among you whom you recognise to be 
truthful, remember Me with tawhid and affirmation of him.’ This is 
also what at-Tirmidhi al-Hakim preferred: ‘As I have given you these 
blessings that I have enumerated to you, remember Me with 
gratitude and I will remember you with an increased reward 
because your remembering that is thanking Me and I have promised 
an increased reward for thankfulness.’ He says: Tf you are grateful, I 
well certainly ge you increase.’ (14:7) 
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152 Remember Me — | will remember you. Give thanks to 

Me and do not be ungrateful. 153 You who believe! seek 

help in steadfastness and the prayer. Allah is with the 

steadfast. 
Remember Me — | will remember you. 

Allah’s remembering of us signifies reward. The root meaning of 
the word for ‘remembering’ (dhikr) is to be aware with the heart of 
what is remembered and awake to it. Dhikr with the tongue 1s called 
dmkr because it indicates the remembrance of the heart. It is often 
used, however, with reference to the spoken words and phrases 
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employed in its performance. 

The dah means: ‘Remember Me by obeying Me and I will 
remember you with the reward and forgiveness,’ as Sa‘id ibn Jubayr 
said. He also said, ‘Dhikr is obeying Allah. Anyone who does not 
obey Him, does not remember Him, even if he does a lot of 
glorification, shahddah and recitation of the Qur’an.’ It is related that 
the Prophet 8 said, ‘Anyone who obeys Allah has remembered 
Allah, even if he has not done much prayer, fasting or good action. 
Anyone who disobeys Allah has forgotten Allah, even if he has done 
a lot of prayer, fasting and good action,’ as Abu ‘Abdullah 
Muhammad ibn Khuwayzimandad mentions in Afkam al-Qur’an. 
Abu ‘Uthman an-Nahdi said, ‘I know a moment in which Allah 
remembers us.’ He was asked, ‘How do you know that?’ He 
answered, ‘Allah Almighty says: “Remember Me — I will remember you.” 
As-Suddi said, ‘A person does not remember Allah without Allah 
remembering Him. A believer does not remember Allah without 
Allah remembering him with mercy. An unbeliever does not 
remember Allah without Allah remembering him with the 
punishment.’ 

Someone said to Abu ‘Uthman an-Nahdi, ‘We remember Allah 
but we do not experience any sweetness in our hearts.’ He said, 
‘Praise Allah Almighty for the fact that He has adorned one of your 
limbs with obedience!’ Dhu-n-Nun al-Misri said, ‘Anyone who really 
remembers Allah, forgets everything except His remembrance and 
Allah preserves him from every bad thing and is his redress for 
everything.” Mu‘adh ibn Jabal said, ‘The son of Adam does not do 
any action which will be more effective in saving him from the 
punishment of Allah than dhikr of Allah.’ 

There are many hadiths on the virtue of dhikr and its reward. Ibn 
Majah reports from ‘Abdullah ibn Yusuf that a Bedouin said to the 
Messenger of Allah 8, ‘The laws of Islam are a lot for me. Tell me 
something on which I can really concentrate my efforts.’ He said, 
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‘Let your tongue remain moist with the remembrance of Allah 
Almighty.’ It is transmitted that Abu Hurayrah reported that the 
Prophet 8 said, ‘Allah Almighty says, “I am with My noble slave 
when he remembers Me and moves his lips with My Name.”’ This 
subject will be discussed in greater depth elsewhere. 

Gives thanks to Me 

Thankfulness (shukr) is to acknowledge kindness received and to 
speak of it. The linguistic root of shukr means ‘to display’. So Allah’s 
slave shows his thankfulness by mentioning Allah’s goodness to him 
and the Real thanks the slave by praising him for obeying Him. 
and do not be ungrateful. 

Do not be ungrateful for Allah’s blessings. The word kujr here 
means to cover up the blessing, not total disbelief. 

154 Do not say that those who are killed in the Way of 
Allah are dead. On the contrary, they are alive but you 
are not aware of it. 

This is like another verse: ‘Do not suppose those killed in the Way of Allah 
are dead. No indeed! They are alwe and well provided for in the very presence of 
their Lord.’ (3:169) There we will discuss martyrs and the rulings that 
apply in their case, Allah willing. Allah will bring them to life after 
death in order to provide for them and so it is equally possible for 
the unbelievers to be brought to life in order for them to be 
punished. This is evidence for the punishment in the grave. The 
martyrs are alive, as Allah says. It does not mean that they will be 
brought to life later, since in that case there would be no difference 
between them and anyone else, because everyone will be brought 
back to life on the Last Day. The evidence for this is found in His 
words: *...but you are not aware of it’, and the believers are certainly 
aware that they will be brought back to life. 
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155 We will test you with a certain amount of fear and 
hunger and loss of wealth and life and fruits. But give 
good news to the steadfast: 
We will test you with a certain amount of fear and hunger and loss of 
wealth and life and fruits. 

‘We will test you so that We know who are the fighters and the 
steadfast by direct evidence in order that they may be rewarded.’ It 
is said that they will be tested as a sign for those after them and so 
that they know that if they too are steadfast in this respect, then truth 
will be clear to them. It is said that He will inform them of this so 
that they will have certainty that it will befall them as well; then they 
will be ready for it and will be less likely to be anxious. It advances 
Allah’s reward. 

‘Certain amount’ (shay’) is in the singular, but has the meaning of a 
plural. Indeed, ad-Dahhak actually recites it in the plural although 
most have it in the singular. The word ‘fear’ here refers to fear of the 
enemy and alarm when fighting as Ibn ‘Abbas said. Ash-Shafi'‘t said 
that it is fear of Allah that is meant. The ‘hunger’ is that caused by 
drought and famine according to Ibn ‘Abbas. Ash-Shafi‘l said that it 
refers to the hunger felt in the month of Ramadan. “Loss of wealth’ 
comes through being occupied with fighting the unbelievers. It is 
said that it refers to damage done to crops. Ash-Shafi‘l said that it is 
the diminishment that comes about through the payment of the 
obligatory zakat. ‘Loss of life’, according to Ibn ‘Abbas, is by killing 
and death in jihad. Ash-Shafi‘ said that it is through illnesses. ‘Loss 
of fruits’, according to ash-Shafi‘t means the death of children as 
they are the fruit of a man’s heart as we find in a tradition. Ibn 
‘Abbas says that it means loss of crops and blessing. 

But give good news to the steadfast: 
Give them the good news of the reward for their steadfastness. ‘The 
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root of the word ‘steadfast’ (sabr) means to confine and restrict and 
its reward is without limit, but that only refers to steadfastness at the 
first blow. Al-Bukhari transmitted from Anas that the Prophet & 
said, ‘Steadfastness is at the first blow.’ Muslim transmitted it in a 
more complete form. The steadfastness which is difficult for the self 
and which has such an immense reward is that shown when the 
affliction first strikes since it indicates the strength of the heart and 
its firmness in the station of steadfastness. When an affliction lessens 
with time anyone can be steadfast. That is why it is said, ‘In an 
affliction every intelligent person must withstand what a fool can 
only withstand after three.’ Sahl ibn ‘Abdullah at-Tustari said, 
‘When the Almighty said: “ewe good news to the steadfast”, steadfastness 
became a way of life.’ 

There are two types of steadfastness: steadfastness in not 
disobeying Allah, and this is that of the mwahid, and steadfastness in 
obeying Allah, and this is that of the ordinary worshipper. If 
someone is steadfast in not disobeying Allah and steadfast in obeying 
Allah, Allah will grant him complete satisfaction with His Decree. 
The sign of this satisfaction is tranquillity in the heart in the face of 
everything that happens to you, whether liked or disliked. Al- 
Khawwas said, ‘Steadfastness is firmness in holding to the rulings of 
the Book and Sunnah.’ Ruwaym said, “Steadfastness is abandoning 
complaint.’ Dhu-n-Nun al-Misri said, “Steadfastness is seeking the 
help of Allah Almighty.’ 
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156 Those who, when disaster strikes them, say, ‘We 
belong to Allah and to Him we will return. 157 Those are 
the people who will have blessings and mercy from their 
Lord; they are the ones who are guided. 

Those who, when disaster strikes them, 
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The word ‘disaster’ (mustbah) means everything that harms and 
afflicts a believer, even if it is minor. It is used for any evil. ‘Ikrimah 
related that one night the lamp of the Messenger of Allah %& went 
out and he said, ‘We belong to Allah and to Him we return.’ He was 
asked, ‘Is it a disaster, Messenger of Allah?’ He answered, ‘Yes, 
whatever harms a believer is a disaster.’ This idea is confirmed in the 
Sahih. In Sahth Muslim there is a hadith transmitted from Abt Sa‘id 
and Aba Hurayrah in which they heard the Messenger of Allah && 
say, ‘Whatever afflicts the believer, be it discomfort, fatigue, illness or 
sorrow, even a care that concerns him, expiates his evil deeds.’ 

Ibn Majah in the Swnan transmitted from Abu Bakr ibn Abi 
Shaybah from Waki‘ ibn Hisham ibn Ziyad from his mother from 
Fatimah bint al-Husayn from her father that the Messenger of Allah 
88 said, ‘If someone suffers an affliction and remembers his affliction 
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and says, “We belong to Allah and to Him we will return,” even after a 
long time, Allah will write for him a reward the same as if he had 
said it on the day he was afflicted.’ 

One of the worst afflictions is an affliction which affects one’s din. 
‘Ata’ ibn Abi Rabah reported that the Messenger of Allah 8 said, 
‘When someone suffers an affliction, he should remember his loss of 
me. That is one of the greatest afflictions.” Abu Muhammad as- 
Samarqandi transmitted it in his Musnad. Abu Nu‘aym reported it 
from Fatr and has a similar report which is mursal from Makhul. Abu 
‘Umar said, “The Messenger of Allah & spoke the truth because the 
affliction of losing him is greater than any other affliction which a 
Muslim might suffer after that until the Day of Rising. The 
Revelation has come to an end and Prophethood has died out.’ The 
first evil to appear was the apostasy of the Arabs. His death was the 
end of good and the beginning of loss. Abu Sa‘id al-Khudri said, 
‘Our hands had not brushed off the dust of the grave of the 
Messenger of Allah when we found that we did not know our 
hearts.’ 
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We belong to Allah and to Him we will return. 

Allah has made these words the refuge of all those overcome by 
affliction and the resort of all those undergoing trial since it contains 
many blessed meanings. “We belong to Allah’ is fawhid, and 
affirmation of our slavehood and Allah’s mastership; “..and to Him 
we will return’ is affirmation of the inevitability of death and 
resurrection from the grave and certainty that the entire affair will 
return to Allah as it belongs to Him. Sa‘id ibn Jubayr said, “These 
words were not given to any Prophet before our Prophet. If Ya‘qub 
had known them, he would not have said, “My sorrow for Yusuf!” 
(12:84) 

Abu Sinan said, ‘When I buried my son Sinan, Abu Talhah al- 
Khawlani was standing at the edge of the grave. When I was about 
to leave, he took my hand and tried to cheer me up. He said, “Shall 
I give you some good news, Abu Sinan? Ad-Dahhak reported to me 
from Abi Misa that the Prophet 8 said, ‘When someone’s child 
dies, Allah says to the angels, “You have taken the child of My 
slave?” “Yes,” they reply. He asks, “You took the apple of his eye?” 
“Yes,” they reply. He asks, “What did My slave say?” They reply, 
“He praised You and said, ‘We belong to Allah and to Him we will 
return.” Allah Almighty will say, “Build My slave a house in the 
Garden and name it the House of Praise.”””’ 

Muslim related from Umm Salamah that the Messenger of Allah 
8 said, “There is no Muslim who is afflicted by a calamity and then 
says, “We belong to Allah and to Him we return. O Allah, give me a 
reward for my calamity and give me something better to replace it,” 
without Allah granting him something better in its place.’ ‘This is 
indicated by the words of Allah Almighty: ‘Give good news to the 
steadfast.’ (2:155). The replacement which Allah gave Umm Salamah 
was the Messenger of Allah &. He married her when her husband, 
Abu Salamah, died. Otherwise there is an ample reward in the Next 
World, as in the hadith of Abu Musa. 
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Those are the people who will have blessings and mercy from their 
Lord. 

The blessings (salawat) of Allah on His slave are His pardon, mercy, 
blessing and honour for him in this world and the Next. Az-Zajjaj 
said, “Salawat from Allah means forgiveness and good praise.’ One 
element of this is the funeral prayer for the dead person which 
entails praise for him and supplication for him. ‘The word ‘mercy’ is 
repeated, when the phrase varies, for emphasis and to expand the 
meaning. It is said that by ‘mercy’ Allah means removing grief and 
fulfilling every need. In al-Bukhari, “Umar said, “The two sides of 
the baggage and what 1s put on it.” ‘The two sides [of the carriers on 
the camel] mean blessing and mercy, and what is on top is ‘those are 
the guided.’ It is said that it means entitlement to the reward and an 
ample wage. It is also said that it is making disasters easier to bear 
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158 Safa and Marwah are among the Landmarks of 





Allah, so anyone who goes on hajj to the House or does 
‘umrah incurs no wrong in going back and forth 
between them. If anyone spontaneously does good, 
Allah is All-Thankful, All-Knowing. 

Safa and Marwah are among the Landmarks of Allah, 

Al-Bukhari related that ‘Asim ibn Sulayman said, ‘I asked Anas ibn 
Malik about Safa and Marwah and he said, “We used to think that 
the observance connected with them was something from the 
Jahiltyyah. When Islam came, we kept back from them and then 
Allah revealed this.’ In at-Tirmidhi we find that ‘Urwah said, ‘I 
said to ‘A’ishah, “I do not think that someone who does not go 
between Safa and Marwah owes any sacrifice and I do not care if I 
go between them or not.” She said, “My nephew, what you say is 
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wrong, The Messenger of Allah & went between them and so did all 
the Muslims. Those who previously used to go into zhram for the idol 
Manat, which they used to worship at al-Mushallal, considered it 
wrong to go between Safa and Marwah, so Allah revealed: ‘Safa and 
Marwah are among the Landmarks of Allah.’ If it was as you say, it would 
have been: ‘incurs no wrong if he does not go between them.”” Az- 
Zuhri said that he mentioned that to Abu Bakr ibn ‘Abd ar-Rahman 
ibn al-Harith ibn Hisham and he liked it and remarked, “There is 
something I heard men of knowledge say: “Those Arabs who do not 
go between Safa and Marwah said that our fawaf between these two 
stones is something from the Jahiliyyah and others among the Ansar 
said, ‘We are commanded to do tawaf of the House and go between 
Safa and Marwah.’ So Allah revealed: ‘Safa and Marwah are among the 
Landmarks of Allah.”” Aba Bakr said, ‘I think it was revealed about 
these groups.’ Al-Bukhari transmitted something to that effect. He 
said that it is a sound hasan hadith. 

Also in al-Bukhari there is a hadith in which ‘A’ishah said, ‘The 
Messenger of Allah 8 made a sunnah of going between them. No 
one should abandon going between them.’ Then she told Abu Bakr 
ibn ‘Abd ar-Rahman and he said, “This is a piece of knowledge I 
have not heard. I did hear some of the people of knowledge saying 
that the people — except for those ‘A’ishah mentioned who went into 
thram for Manat — all used to go between Safa and Marwah. When 
Allah Almighty mentioned tawaf of the House and did not mention 
Safa and Marwah in the Qur’an, they said, “Messenger of Allah, we 
used also do tawaf of Safa and Marwah and Allah has revealed tawaf 
around the House without mentioning Safa. Is it a sin for us to do 
tawaf of Safa and Marwah?” Allah Almighty then revealed: “Safa and 
Marwah are among the Landmarks of Allah.’” Abu Bakr said, ‘I heard that 
this dah was revealed about both groups — those who used to 
consider it a sin to do tawaf of Safa and Marwah in the time of 
Jahiltyyah and those who had done ftawaf of them and then 
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considered it a sin to do so in the time of Islam — because Allah 
Almighty had commanded fawaf of the House without mentioning 
Safa, only speaking of it after what He said about fawdaf of the 
House.’ 

At-Tirmidhi related that ‘Asim ibn Sulayman al-Ahwal said, ‘I 
asked Malik about Safa and Marwah and he said, “They were 
among the Landmarks of the Jahiliyyah. When Islam came, we 
refrained from them. Then Allah revealed: ‘Safa and Marwah are 
among the Landmarks of Allah, so anyone who goes on hay to the House or does 
‘umrah incurs no wrong in going back and forth between them.’” He said, 
“They are voluntary. ‘Tf anyone spontaneously does good, Allah is All- 
Thankful, All-Knowing.”” He said that it is a sound hasan hadith. Al- 
Bukhari also transmitted it. 

Ibn ‘Abbas said, ‘In the time of Jahiliyyah some shaytans used to 
play music the entire night between Safa and Marwah, and there 
were idols between them. When Islam came, the Muslims said, 
“Messenger of Allah, we do not go between Safa and Marwah. To 
do so is shirk.” Then this was revealed.’ Ash-Sha‘bi said, ‘In the 
Jahiliyyah, there was an idol called Isaf on Safa, and an idol called 
Nailah on Marwah. They used to wipe their hands on the idols 
when they went between them. So the Muslims refused to go 
between them. It was because of that that the dyah was revealed.’ 

The root meaning of the name Safa is smooth stone. It is a well 
known high rock at Makkah and Marwah is another high rock. That 
is why they take the definite article. Safa gets its name because 
Adam, the chosen one (mustafa), stopped there, and so it was named 
after him. Hawwa’ stopped on Marwah and it was named after the 
word for ‘woman’ (mar’ah). Allah knows best. 

“The Landmarks (sha‘@ir) of Allah’ are among His signs and the 
places of His worship. These are the sites of acts of worship which 
Allah informs us about, thereby making them signs for people: the 
standing, sa‘y, and sacrifice. Shz‘ar is an identification mark of the 
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kind put on the hump of camels to be sacrificed. 
so anyone who goes on hajj to the House or does ‘umrah 

He heads for it. The root meaning of the word “hajj” means to aim 
for something. ‘Umrah means a visit. 
incurs no wrong in going back and forth between them 

They do not commit any sin by doing that. The root of the word 
for ‘junah’ (wrong) 1s juntth, which means bending and is used for the 
limbs (jawanih) because they bend. To use this expression means to 
permit the action. ‘Urwah thought that it meant that it is 
permissible to abandon fawaf and then he saw that the Shart‘ah 
confirmed the fact that there is no allowance to abandon it. 

At-Tirmidhi transmitted from Jabir that, when the Prophet & 
came to Makkah, he went around the House seven times, and 
recited, “Take the Magam of Ibrahim as a place of prayer’ (2:125); and he 
prayed behind the Maqam. Then he went to the Stone and kissed it 
and then said, ‘We begin with what Allah began with.’ So he began 
with Safa. The correct practice, therefore, according to the people of 
knowledge, is that you begin with Safa. This is a sound hasan hadith. 
According to the people of knowledge, the proper action 1s to begin 
with Safa. It is not permitted to begin with Marwah. 

Scholars disagree about the obligatory nature of sa‘y between Safa 
and Marwah. Ash-Shafi‘t and Ibn Hanbal said that it is a pillar of 
the Hay. This is the well-known position in the school of Malik, 
since the Prophet 8 said, ‘Do sa‘y. Allah has prescribed say for you.’ 
Ad-Daraqutni transmitted it. ‘Aataba’ means ‘has made obligatory’ 
as we see in the Book and hadiths. Ibn Majah transmitted that an 
umm walad belonging to Shaybah said, ‘I saw the Messenger of Allah 
% doing sa‘y between Safa and Marwah. He was saying, “Al-Abtah 
should only be crossed quickly.”’ If someone omits it, or omits even 
one circuit of it deliberately or out of forgetfulness, he must return 
from his land, or from wherever he remembers, to Makkah and do 
tawaf and sa’y, because sa’y is only connected to tawaf- 
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Malik said that sa‘y is the same in hay or ‘umrah, although it is not a 
Jard in ‘umrah. If someone has sexual contact with a woman, he must 
perform ‘umrah and sacrifice according to Malik, but he completes 
his practices. Ash-Shafi‘i said that he owes a sacrifice and there is no 
point in doing ‘umrah if he has gone back and performed tawaf and 
say. Abu Hanifah and his people, ath-Thawri and ash-Sha‘bi said 
that sa‘y is not mandatory. If someone omits it in the hajj and then 
returns to his homeland without doing it, he owes a sacrifice because 
it is one of the sunnahs of hajj. That is the position of Malik in 
al-‘Utbwyah. It 1s, however, related from Ibn ‘Abbas, Ibn az-Zubayr, 
Anas ibn Malik and Ibn Sirin that it is voluntary based on this aah. 
If anyone spontaneously does good, Allah is All-Thankful, All- 
Knowing 

Hamzah and al-Kisa’l recite ‘yattawwa*, as with 2:184, while the 
rest have ‘tawwa‘a’ in the past tense. This refers to any 
supererogatory good action someone does which is not imposed on 
them, whether fawaf or anything else. Allah will show gratitude for 
the action by rewarding them. What is sound is what ash-Shafit 
believed, based on what we mentioned and the fact that the Prophet 
& said, ‘Take your practices from me.’ Therefore it is clear that it is 
part of the hajj and it must be obligatory in the same way as is the 
case in his making the number of rak‘ahs clear &. The same is true of 
all of that unless it is agreed that it is sunnah or voluntary. Tulayb 
said, ‘Ibn ‘Abbas saw some people doing tawaf between Safa and 
Marwah and said, “This is what your mother, Isma‘ll’s mother, 
bequeathed you.” This is confirmed in Sahih Bukhari as we will see 
in Surah Ibrahim. 

It is not permitted for anyone to do tawaf of the House or go 
between Safa and Marwah riding unless he has an excuse. If he does 
this with a valid excuse, then he owes a sacrifice. If he does it 
without an excuse, he must repeat the action as long as he is still at 
the House. Otherwise he must sacrifice. We say that because the 
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Prophet & did tawaf himself and he said, ‘Take your practices from 
me.’ We are allowed to do that with an excuse because the Prophet 
8 did tawaf on his camel and greeted the Corner with his whip, and 
when ‘A’ishah asked him about it, he said, ‘I am unwell.’ He also 
told her, ‘Do fawaf riding behind the people.’ 

Our people differentiate between doing fawaf on a camel and on a 
person’s back. It is not permitted to do tawaf on a person’s back 
because then the person being carried is not the one performing 
tawaf; the one performing fawaf 1s the person who is carrying him. If 
he does tawa@f on a camel, he is performing fawaf Ibn 
Khuwayzimandad said, “This is a distinction in choice. It does satisfy 
the requirement. Do you not see that if someone faints and is carried 
in the rest of his fawaf or stops at ‘Arafat while being carried, he has 
satisfied the requirement.’ 
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have sent down, after We have made it clear to people in 

the Book, Allah curses them, and the cursers curse 

them — 
Those who hide the Clear Signs and Guidance We have sent down, 

Allah tells us that anyone who hides the Clear Signs and Guidance 

is cursed. Scholars disagree about what is meant that. It is said that 
the Jewish rabbis and Christian monks are the ones who concealed 
their knowledge of the coming of Muhammad && and the Jews 
concealed the command about stoning. It is said that it means 
everyone who conceals the truth, and so it is general to all who 
conceal any knowledge of the din of Allah which should be made 
known. That is explained by the words of the Prophet 8, ‘If anyone 
is asked about knowledge which he knows and conceals it, Allah will 
bridle him with a bridle of Fire on the Day of Rising’ Abu 


41 


Hurayrah and ‘Amr ibn al-‘As related it and Ibn Majah transmitted 
it. 

That is counterbalanced by the statement of ‘Abdullah ibn Mas‘td, 
‘You should not tell people a hadith which is beyond the grasp of 
their intellects lest it be a trial for some of them.’ The Prophet && 
also said, ‘Relate to people according to their ability to understand. 
Do you want Allah and His Messenger to be denied?’ This applies 
to some areas of knowledge, such as kalam and the like which not 
everyone can grasp. A scholar should transmit what can be grasped 
and deal with everyone according to their understanding. Allah 
knows best. 

This @yah is the one which Abu Hurayrah was referring to when he 
said, ‘If it had not been for an d@yah in the Book of Allah Almighty, I 
would not have told you a single hadith.’ Scholars use it as evidence 
for the obligation of conveying true knowledge and in general of 
making knowledge clear without taking a wage for it, since no wage 
should be received for what it is mandatory to do, just as there is no 
wage for simply being a Muslim. This has already been discussed in 
the commentary on dyah 41. 

The meaning of the dah is that, when a scholar intends to conceal 
knowledge, he disobeys Allah. When that is not his intention, he is 
not obliged to convey something if he knows that other people know 
it. When he is asked, he is obliged by this @ah and the hadith to 
convey what he knows. He is not, however, permitted to teach an 
unbeliever the Qur’an and knowledge of the dim until he becomes 
Muslim. Similarly he is not permitted to teach an innovator proofs 
and arguments which he might then use to argue against the people 
who possess the truth. He should not instruct a litigant in techniques 
of legal advocacy so that he can use it against his opponent to take 
his money, nor should he teach a ruler a particular interpretation 
which he can then use to harm his subjects. He should not inform 
fools of permissive opinions which they might then use as 
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justification for committing forbidden acts or abandoning their 
obligations or other such things. 

It is related that the Messenger of Allah 8% said, ‘Do not deny 
wisdom to those entitled to it and thus wrong them, and do not give 
it to those not entitled to it and thus wrong it.’ It is also reported that 
he said. “Do not hang pearls from the necks of swine,’ meaning teach 
jigh to someone who is not able to grasp it. Sahnun said, “Che hadith 
of Aba Hurayah and ‘Amr ibn al-‘As is about giving testimony.’ Ibn 
al-‘Arabi said, ‘What is sound is different to that because it says in 
the hadith: “If anyone is asked about knowledge” and_ not 
“testimony”. One takes the literal meaning unless there is something 
to alter it.’ Allah knows best. 

The ‘Clear Signs and Guidance’ mentioned in the dyah are not specific 
things. On the contrary, it is a general statement, since guidance 
includes all knowledge of the dim. The dah is evidence for the 
obligation of acting by the statement of a single person because 
clarification would only be mandatory for him if it were mandatory 
to accept what he says. Allah says: ‘except for those who sincerely repent 
and put things right and make things clear.’ (2:160) So its ruling is that 
clarification occurs simply by virtue of them reporting it. 

If it is said that it is possible that everyone is forbidden to conceal 
the matter, and commanded to make it clear, so that there will be a 
great number of people who report it, we reply to those who say this 
that it is a mistake. That is because they were not forbidden to 
conceal things because they were among those who might collude in 
concealing knowledge. If someone is one of those who might collude 
in concealment, their report is not mandatory, and Allah knows best. 

The use of the words ‘Clear Signs and Guidance’ also indicates that it 
is permitted to conceal anything other than that, especially when 
there is fear of what its misunderstanding might provoke, in which 
case its concealment is even more emphatically encouraged. Fear of 
the consequences involved led Abu Hurayrah to do precisely that. 
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He said, ‘I preserved two vessels from the Messenger of Allah 8. I 
have disseminated one of them. If I were to disseminate the other 
one, my throat would be cut.’ Al-Bukhari transmitted it. Our 
scholars say that the part which Abu Hurayrah did not disseminate, 
and on account of which he feared dissension or that he himself 
might be killed, was knowledge which was connected to seditions, 
information about apostates and hypocrites, and other such things 
which are not connected to Clear Signs and Guidance. And Allah 
knows best. 

after We have made it clear to people in the Book, 

This alludes to the Clear Signs and Guidance which Allah has 
revealed to the human race. “Che Book’ is generic, meaning all the 
Revealed Books. 

Allah curses them, 

He declares Himself free of them and puts them far from His 
reward, telling them they are cursed. The root meaning of curse is to 
put away and drive away. 
and the cursers curse them. 

Qatadah and ar-Rabr' said that the ‘cursers’ are the angels and the 
believers. Mujahid and ‘Ikrimah say that they are the insects and 
beasts who curse them because they are afflicted by drought on 
account of the wrong actions of those evil scholars who conceal 
knowledge. Az-Zajjaj said that the correct view 1s that it is the angels 
and the believers. He says that the truth of the assertion that it is the 
beasts of the earth would necessarily depend on a text or a report to 
that effect and none has been found to back it up. There is, however, 
a hadith from al-Bara’ ibn ‘Azib in which the Prophet & said in 
reference to this fact that it is the beasts of the earth. This hadith can 
be found in Ibn Majah from Muhammad ibn as-Sabbah from 
‘Ammar ibn Muhammad from Abu-l-Minhal from Zadhan from al- 
Bara’. It has a good zsndd. 

If it is asked, “How can the plural reserved for things which have 


44 


intelligence be used for creatures without intelligence?’ the reply is 
that it is because the action of intelligent beings is ascribed to them. 
An example of this is when Allah says in Sirat Yusuf: T saw them [the 
stars] prostrating to me’ (12:4), using the masculine plural. There are 
many other instances of this and it is something which will be 
discussed later, Allah willing. Al-Bara’ and Ibn ‘Abbas said that the 
‘cursers’ are all creatures except for men and jinn. That is because 
the Prophet && said, ‘When the unbeliever is struck in his grave and 
shouts out, everything hears him except for men and jinn. All who 
hear him curse him.’ Ibn Mas‘td and as-Suddi said, ‘It is a man 
who curses his companion and the curse rises to heaven and then 
descends and does not find the person, about whom it was said, as 
meriting it and so it returns to the one who said it and does not find 
him to merit it either. Therefore, it becomes general and falls on the 
Jews who concealed what Allah revealed.’ 
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160 except for those who sincerely repent and put 
things right and make things clear. | turn towards them. | 
am the Ever-Returning, the Most Merciful. 
except for those who sincerely repent 
Those who sincerely repent are those who are righteous in their 
actions and do deeds which make their repentance clear. Simple 
repentance is not enough according to our scholars; it is necessary 
for the opposite of someone’s original condition to be clearly 
manifest in him. If he was an apostate and then returns to Islam, he 
has to be manifestly obeying its laws. If he is one of the people of 
disobedience, he must become one of the people who perform 
righteous actions and avoid people immersed in corruption and his 
former life. If he is an idolater, he must shun the company of other 
idolaters and mix with the people of Islam. Repentance and its 
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rulings will be explained in Sérat an-Msa’, Allah willing. 
and put things right and make things clear. 

Some scholars say that ‘make things clear’ means, for instance, by 
breaking wine containers and spilling out their contents and other 
clear actions connected with breaking with past patterns of 
behaviour. It is said that it means make clear what is in the Torah 
about the Prophethood of Muhammad & and the obligation to 
follow him. It is better to take it in the more general sense of 
displaying the opposite of what people were doing previously. Allah 
knows best. 
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161 But as for those who are unbelievers and die 
unbelievers, the curse of Allah is upon them and that of 
the angels and all mankind. 162 They will be under it for 
ever. The punishment will not be lightened for them. 

They will be granted no reprieve. 

Ibn al-‘Arabi said, ‘Many of my shaykhs told me that it is not 
permitted to curse a particular unbeliever because his state at the 
time of his death is not known. Allah Almighty stipulated in this aah 
that the application of the curse depends on someone actually dying 
as an unbeliever. As for what is related about the Prophet 8 cursing 
specific unbelievers, that was only because he knew what their fate 
would be.’ Ibn al-‘Arabi also said, ‘I consider it valid, however, to 
curse an unbeliever on the basis of his outward state and it is 
permitted to fight and kill him. It is related that the Prophet 8 said, 
“O Allah, ‘Amr ibn al-‘As has satirised me and he knows that | am 
not a poet, so curse him and satirise him to the extent that he has 
satirized me.” So he cursed him, even though faith, the dim and 
Islam were to be his end. He was fair when he said, “Io the extent 
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that he has satirised me,” and no more.’ 

As for cursing unbelievers in general, without specifying anyone, 
there is no disagreement about doing that, since Malik reported with 
an isndd going back to al-A‘raj who said, ‘People definitely used to 
curse the unbelievers in Ramadan.’ Our scholars add, ‘Whether or 
not they are dhimmis.’ This is not mandatory but it is permitted if 
someone does it, because they deny the truth and are hostile towards 
the din and its people. ‘The same applies to anyone who commits acts 
of disobedience openly, like drinking wine and practising usury and 
other such things. 

The point of cursing an unbeliever is not to drive him away from 
disbelief. It is repayment for his disbelief and his display of it. Some 
of the Salaf said, “There is no point in cursing those who are mad or 
dead among them, either by way of repayment or as a rebuke. It has 
no effect.’ 

What is meant by the aah, according to this understanding, is that 
people will curse them on the Day of Rising so that it has an effect 
and harms and pains their hearts. That is the repayment for their 
disbelief as the Almighty says: “Then on the Day of Rising, they will reject 
one another and curse one another.’ (29:25) This position inclines to the 
view that the aah is a simple report from Allah and not a command. 
Ibn al-‘Arabt mentioned that it is not permitted to curse an 
individual rebel, because it 1s reported that a man who had drunk 
wine several times was brought before the Prophet and one of those 
present said, ‘Allah curse him! How often he is brought!’ The 
Prophet & said, ‘Do not help Shaytan against your brother,’ and he 
called him a brother, which obliges compassion for him. This is a 
sound hadith. Al-Bukhari and Muslim mentioned it. 

One scholar mentioned a disagreement about cursing a specific 
rebel. He said that the Prophet’s words above were about Nu‘ayman 
after the hadd punishment had been carried out on him. One should 
not curse someone on whom the /add punishment has been carried 
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out. It is, however, permitted to curse someone on whom the hadd 
punishment has not been carried out, whether he is named and 
specific or not, because the Prophet 8% only cursed those for whom 
the curse was obliged as long as they remained in that state which 
obliged the curse. If someone repents of it, refrains and 1s purified by 
the hadd, then he should not be cursed. ‘This is made evident by the 
words of the Prophet 8: ‘When one of your slave-girls fornicates, 
carry out the hadd on her and do not find fault her.” This hadith, 
being sound, indicates that finding fault and cursing are before the 
hadd and before repentance. Allah knows best. 

Ibn al-‘Arabi said, ‘It is permitted to curse rebels in general by 
consensus, based on what is related from the Prophet 8, that he 
said: ‘Allah has cursed a slave who steals a helmet and has his hand 
cut off’ 

Cursed people are far from Allah’s mercy. The root meaning of 
‘la‘n’ (curse) is to drive away and put someone far away. The intent 
of a curse made by people is to drive someone away, and Allah’s 
curse is punishment. 

If it is observed that not all mankind curse them because their own 
people do not, there are three answers to this objection. One is that 
the curse of most people is applied to them, since it denotes the 
majority. The second is what as-Suddi said: that everyone curses a 
wrongdoer and a wrongdoing unbeliever even curses himself. The 
third is Abu-l-‘Aliyah’s statement that what is meant is the Day of 
Rising when his own people will curse him along with everyone else 
as Allah says: ‘But then on the Day of Rising you will reject one another and 
curse one another.’ (29:25) ‘For ever’ refers to the the curse: either in 
respect of the repayment for it or in respect of its abiding on them 
for ever. The punishment will not be lightened for them for a single 
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163 Your God is One God. ‘There is no god but Him, the 
All-Merciful, the Most Merciful. 
Your God is One God. 

When Allah warned against concealing the truth, He made it clear 
that the first thing which must be made clear, and which it is not 
permitted to conceal, is knowledge of Allah’s unity. He connected 
the proof to that and instructed people on how to find out about it: 
one should reflect on the wonders of creation so as to know that 
there must be a Unique Doer who is not like anything else. Ibn 
‘Abbas said, “Quraysh said, “Muhammad, describe your Lord for 
us.” Then Allah revealed Sirat al-Ikhlas and this ayah. The idolaters 
had three hundred and sixty idols. Allah made it clear that He is 
One.’ 

There is no god but Him, 

This means that there is nothing worthy of worship except Allah. It 
is reported that ash-Shibli used to say the name ‘Allah’ alone and 
omit the words ‘/@ claha’ — ‘there is no god’. He was asked about that 
and said, ‘I fear that | might die on the word of denial and not reach 
the word of affirmation.’ This is one of the very refined areas of 
knowledge which has no real substance. Allah mentions this phrase 
in His Book with both negation and affirmation and repeats it many 
times and promised, on the tongue of His Prophet 8, an ample 
reward for whoever says it. Al-Muwatta’, al-Bukhari, Muslim and 
others transmitted it. He said &, ‘If someone’s last words are “There 
is no god but Allah”, he will enter the Garden.’ Muslim transmitted 
it. What is meant is with the heart, not the tongue alone. If someone 
says, “here is no god’ and dies before completing the formula but 
his belief and conscience affirm Allah’s unity and His necessary 
attributes, by the agreement of the people of the Sunnah, he is one 
of the people of the Garden. 
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164 In the creation of the heavens and earth, and the 
alternation of the night and day, and the ships which sail 
the seas to people’s benefit, and the water which Allah 
sends down from the sky — by which He brings the earth 
to life when it was dead and scatters about in it 
creatures of every kind — and the varying direction of the 
winds, and the clouds subservient between heaven and 
earth, there are Signs for people who use their intellect. 

‘Ata’ said that when the previous dyah was revealed, the unbelievers 
of Quraysh said, ‘How can One God be enough for people!’ And 
then this dah was revealed. Sufyan related from his father that Abu- 
d-Duha said that when the previous dyah was revealed, they asked, 
‘What proof is there of this?’ and so Allah revealed this dyah. It is as 
if they were asking for a sign to make the oneness of Allah clear to 
them: this universe and wondrous structure must have a Builder and 
Maker. 

Samawat (heavens) is in the plural because there are different types 
of heaven. Each heaven is different from all the other heavens. Ard 
(earth) is in the singular because there is only one earth. Allah knows 
best. The sign of the heavens is that they are elevated without 
support under them or above them. ‘That indicates 
incomprehensible power. Then there are the sun, moon and stars 
which rise and set in them which are yet another sign of Allah’s 
power. The sign of the earth consists of its seas, rivers, mines, trees, 
gentle terrain and rough terrain. 
and the alternation of the night and day, 

as they come and go from where it is not known. It is said that their 
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differentiation is in respect of the variable intensity of the light and 
darkness, and the variation in the length and shortness of each. ‘lal’ 
(night) is the plural of ‘laylah’. “Nahar (day) denotes the time of light 
between dawn and sunset. The beginning of ‘day’ is sunrise; 
anything before it is not part of it. Tha‘lab said that among the 
Arabs it begins with sunrise. Az-Zajjaj said in Aztab al-Anwa’ that the 
beginning of the day is the appearance of the sun. 

Ibn al-Anbari said that there are three categories of time. One 
category is pure night, which extends from sunset to the rising of 
dawn. A second category is pure day, which extends from sunrise to 
sunset. The third category is shared between night and day and it is 
between dawn and sunrise since some of the darkness of night is left 
with the beginning of the light of day. 

What is sound is that ‘day’ is from the rising of dawn until sunset as 
is related by Ibn Faris in al-Mymal. That is indicated by what is 
confirmed in Sahih Muslim that ‘Adi ibn Hatim said, ‘When it was 
revealed: “until you can clearly discern the white thread from the black thread 
of the dawn” (2:187), ‘Adi said to the Prophet, “Messenger of Allah, I 
put two strings under my pillow, a white one and a black one, by 
which I recognise night from day.” The Messenger of Allah && said, 
“Your pillow is indeed wide! It is the blackness of night and the 
whiteness of day.” This hadith shows that the day is from the rising 
of dawn until sunset. This figh is applied in oaths and rulings are 
connected to it. If someone swears that he will not speak to a person 
for a day (nahar) and then speaks to him before sunrise, he has 
broken his oath. According to the first view, he has not broken it. 
What the Prophet & said is the criterion for that. As for what is part 
of literal language and derived from the Sunnah is that day begins 
with whitening of the sky. 
and the ships which sail the seas to people’s benefit, 

‘Fulk’ (ships) is a generic term for all watercraft. The meaning of 
the aah is that Allah controls them so that they move on the surface 
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of the water and float in spite of their weight. The first person to 
make one was Nuh, as Allah reports. Jibril showed him how to do it 
and he bequeathed that to everyone. A ship is like a bird, but it is 
reversed so that the sea is under it as the bird 1s in the air above. Ibn 
al-‘Arabi said that. 

This dah and those like it indicate the permission to travel on the 
sea in general, for commerce or for acts of worship such as the hay 
and jihad. In the Sunnah we find the hadith of Abu Hurayrah, ‘A man 
came to the Messenger of Allah 8 and said, “Messenger of Allah, 
we travel on the sea and carry a little water with us.”’ There is the 
hadith of Anas ibn Malik in the story of Umm Haram transmitted by 
the imams, Malik and others. And there are other hadiths to the 
same effect such as what is related from him & by Bundar 
Muhammad ibn Bashshar which contains clear evidence for men 
and women travelling by sea for shad. If it is permitted to travel on it 
for jihad, it is more appropriate for travelling on for the obligatory 
hajj. It is related from ‘Umar ibn al-Khattab and ‘Umar ibn ‘Abd 
al-‘Aziz that it is forbidden to travel on it, but the Qur’an and 
Sunnah refute this view. If travelling on it had been disliked or not 
permitted, then the Prophet & would have forbidden it to those who 
said, ‘We travel on the sea.’ This dyah and what is like it 1s a text. 

As for what the two ‘Umars said about that, it is based on being 
cautious and not endangering oneself in order to seek this world and 
amass it. That is not the case with obligations. Abu “Umar said that 
Malik disliked women embarking on the sea for hajj and even more 
so for the sake of jzhdd. The Qur’an and the Sunnah refute this 
although some of the people of Basra said that Malik disliked that 
because the ships in the Hijaz were small and people could not 
conceal themselves when answering the call of nature because of the 
lack of space and press of people in it. It was possible to travel by 
land from Madinah to Makkah, and therefore Malik disliked going 
by sea. However, there is nothing wrong in using the large ships that 
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the people of Basra have. He said that the basic principle is that hay 
is obligatory for all those who can find a way to perform it, men or 
women, when the route is generally safe. There is no difference 
between land and sea in that respect. 

The Book and the Sunnah both provide evidence that it permitted 
to travel on the sea for worship and for trade. It is a proof and a 
model, although the circumstances of people travelling on the sea 
vary. Many of those who travel on it find it easy and not difficult 
while others find it difficult and are weakened by it, like those 
afflicted by extreme seasickness, and are unable thereby to perform 
the obligation of hajj and similar obligations. The first individual 1s 
permitted to travel on it and the second is forbidden to do so. 

There is no disagreement among the people of knowledge that 
when the sea is rough, however, it is not permitted for anyone to 
embark on it nor to do so at times when it 1s generally unsafe. It is 
permitted to embark on it when it is generally safe. 

The words ‘to people’s benefit’ in this phrase refer to benefit they have 
in trade or anything else which is proper for them. If people criticise 
the Qur’an, saying, ‘Allah revealed in the Book: “We have not omitted 
anything from the Book” (6:38), so where do we find food seasonings like 
salt, pepper and the like?’ the reply is, “They can be found in Allah’s 
words: “to people’s benefit.’” 
and the water which Allah sends down from the sky — 

This, of course, means the rain which brings the world to life and 
makes the plants grow and is conserved in it for use at other times. 
As Allah says: ‘We lodged it firmly in the earth.’ (23:18) 
and scatters about in it creatures of every kind — 

This means separates them and spreads them out. The word 
‘dabbah’ (creatures) includes all animals. Some people say that this 
ayah excludes birds, but this is rejected because they too have feet for 
walking on the earth. 
and the varying direction of the winds, 
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Sending them as sometimes barren sometimes fertilising, 
sometimes as freezing gales, sometimes helping sometimes 
destroying, sometimes hot and sometimes cold, sometimes gentle 
and sometimes tempestuous. It is said that the expression refers to 
just their direction — north, south, east or west — and the way they 
veer from one to the other. It is said that it means that they move 
large ships with full loads as well as small ships and avert what will 
harm them. It is said to refer to their variation from season to 
season. 

Abu Dawud related that Abu Hurayrah reported that he heard the 
Messenger of Allah 8& say, “The wind (7h) is part of the solace (rawh) 
given by Allah. It brings mercy and brings punishment. When you 
see it, do not curse it. Ask Allah for its good and seek refuge with 
Allah from its evil.’ Ibn Majah also transmitted this in his Swnan from 
Abu Bakr ibn Abi Shaybah from Yahya ibn Sa‘id from al-Awza‘l 
from az-Zuhri from Thabit az-Zuraqai from Abu Hurayrah. It is 
also related that Prophet & said, ‘Do not curse the wind. It is from 
the breath of the All-Merciful.’ This means that Allah Almighty puts 
relief, refreshment and comfort in it. We find in Sahih Muslim from 
Ibn ‘Abbas that the Prophet 8 said, ‘I was helped by the east wind 
and ‘Ad were destroyed by the west wind.’ This idea also comes in a 
report that Allah gave His Prophet 8 release with the wind on the 
day of the Confederates as He says: ‘We sent a wind against them and 
other forces you could not see.’ (33:9) The root of wind (7h) comes from 
ruth which is why the plural is avwah. 

Hamzah and al-Kisa’l recited ‘rth’ in the singular which is also the 
case in a number of other sérahs. The rest recite it as ‘riyah’ in the 
plural. If it is in the singular, then it is a generic noun which 
indicates both a little and a lot. If it is in the plural, then it refers to 
the different directions in which the winds blow. The plural is with 
mercy and the singular is with punishment. That is frequent in the 
Qur'an. It is related that the Messenger of Allah 8 used to say when 
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the wind blew: ‘O Allah, makes it winds and do not make it a wind.’ 
That is because the wind of punishment is fierce and cohesive like a 
single body. The wind of mercy is soft and disconnected which 1s 
why the plural is used. 

Scholars say that the wind moves the air and can be strong or 
weak. When the movement of the air starts from the direction of the 
giblah, then the wind called an east wind (saba). When the movement 
begins going towards the qiblah, it is a west wind (dabir). When it 
begins from the right of the gzblah going to its left, it is a south wind. 
When it begins to the left of the giblah going to the right, it is a north 
wind. Each of these winds has its own nature. Its use is according to 
its nature. The east wind is hot and dry. The west wind is cold and 
wet. The south is hot and wet. The north is cold and dry. The 
difference in their natures is like the difference in seasons. 

That is why Allah has made four seasons deriving from the change 
in the winds. The first season — spring — is hot and wet and growth 
starts in it, water descends and earth produces its flowers and its 
plants appear. People begin to cultivate the trees and many crops. 
Animals reproduce and have abundant milk. When spring ends, it is 
followed by summer which 1s like spring in respect of heat but differs 
from it as it is not wet. The weather in summer is hot and dry. In it 
fruits ripen and the grain planted in the spring becomes dry. When 
summer ends, it 1s followed by autumn which is like summer in 
being dry, but is not hot like it. Autumn weather is cold and dry. The 
soundness of fruits ends and they dry up and there is storing. Fruits 
are plucked, grapes harvested and all the trees emptied. When 
autumn ends, it is followed by winter which is like autumn in being 
cold, but is wet rather than dry, because the weather of the winter is 
cold and wet. There is a lot of rain and snow and the ground is inert 
like a body at rest. It does not move until Allah makes the heat of 
spring return to it. When the warmth joins with the moisture, then 
there is growth by Allah’s permission. There are many more winds 
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in addition to what we mentioned, but the bases are these four. 
Every wind between two falls under the ruling of the one that it is 
closest to. 

and the clouds subservient between heaven and earth, 

‘Sahab’ (clouds) take that name because they are dragged (imsihab) 
along in the air. Sahaba means to drag along. Sahb, from the same 
root, means vigorous eating and drinking. They are ‘subservient’ 
because they are moved without resistance from one place to 
another. It is said that their subservience lies in their remaining 
poised between heaven and earth without any support. The first is 
more likely. They can bring either water or punishment. In Muslim, 
Abi Hurayrah reported that the Prophet 8 said, ‘Once, while a 
man was walking in the desert, he heard a voice in a cloud saying, 
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“Water the garden of so-and-so,” and that cloud went and poured 
out its water into a rocky area. There was a certain water channel 
which held all the water and he followed it and found a man 
standing in his garden directing the water with his spade. He asked 
him, “Slave of Allah, what is your name?” He said, “So-and-so,” 
giving the same name he had heard from the cloud. The man then 
said to him, “O slave of Allah, why did you ask me my name?” The 
first man said, “I heard a voice in the cloud which this water came 
from say, ‘Water the garden of so-and-so’ giving your name. What 
are you doing with it?” He said, “Since you have asked this, I will 
[reply]. I wait and see what it produces and give a third of it away as 
sadaqah, and my family and I eat from a third, and I reinvest a third 
back into it.”’ In one version: ‘I devote a third of it to the poor, 
beggars and travellers.’ 

In the Qur’an we also find: Tt 1s Allah who sends the winds which raise 
the clouds which We then drive to a dead land’ (35:9) and ‘...when they have 
lifted up the heavy clouds, We dispatch them to a dead land and send down 
water to it? (7:57) and there are many other similar dyahs. Ibn Majah 
transmitted that ‘A’ishah said, ‘When the Prophet & saw a cloud 
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coming on the horizon, he left what he was doing, even the prayer, 
to greet it. He would say, “O Allah we seek refuge with You from the 
evil of what You have sent.” If it rained, he would say, “O Allah, a 
useful watering” two or three times.” If Allah moved it on and it did 
not rain, he would praise Allah for that.’ ‘A’ishah also said, ‘When it 
was a day of wind and clouds, that could be seen in the face of the 
Messenger of Allah 8. He paced back and forth. If it rained, he was 
happy and that state left him.’ She said, ‘I asked him and he said, “I 
fear that it will be a punishment sent on My community.” When he 
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saw rain, he said, “Mercy.” One variant has: “A’ishah, perhaps it 
will be as the people of ‘Ad said: “When they saw it as a storm cloud 
advancing on their valleys, they said, “This is a storm cloud which will give us 
ran.’ (46:24)” 

These hadiths and dyahs indicate the soundness of the first view that 
their subservience 1s not fixed. Allah knows best. Firmness would 
indicate that there is no change. If the firmness meant is in the air, it 
is neither in heaven or earth, and so it is sound since He says 
‘between’. They are subservient and carry. That shows a greater 
power, as is the case with birds in the air as the Almighty says: ‘Do 
they not see the birds suspended in mid-air up in the sky? Nothing holds them 
there except Allah’ (16:79) and ‘Have they not looked at the birds above them, 
with wings outspread and folded back? Nothing holds them up but the All- 
Merciful.’ (67:19) 

Ka‘b al-Ahbar said, “The clouds are sieves for the rain. Were it not 
for the clouds, when water descended from heaven, it would ruin the 
earth on which it fell.’ Ibn ‘Abbas related that from him. Khatib Abu 
Bakr Ahmad ibn ‘Ali mentioned that Mu‘adh ibn ‘Abdullah ibn 
Khubayb al-Juhani said, ‘Once, when I was among the Banu 
Salamah, I saw Ibn ‘Abbas pass by on a mule. Tubay’*, the son of 
Ka‘b’s wife, passed by him and greeted Ibn ‘Abbas. Ibn ‘Abbas asked 
him, “Did you hear Ka‘b al-Ahbar say anything about clouds?” 
“Yes,” he replied, “he said, “The clouds are sieves for the rain. Were 
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it not for the clouds, when water descended from heaven, it would 
ruin the earth on which it fell.”’ He asked, “Did you hear Ka‘b say 
anything about earth that grows plants one year and then again in 
the following year?” “Yes,” he said. “I heard him say, ‘Seeds descend 
from heaven.” Ibn ‘Abbas said, “And I heard that from Ka‘b.”” 
There are Signs for people who use their intellect. 

Allah’s Signs are evidence of His Oneness and Power. That is why 
these matters are mentioned after the previous dyah, which begins 
‘Your God is One God...’, in order to demonstrate the truth of that 
statement about His Oneness and mentioning His mercy and 
kindness to His creatures. The Prophet & said, ‘Woe to the person 
who reads this dyah and then dismisses it and does not reflect on it or 
ponder it.’ 

If someone were to ask, ‘What will disprove that the earth 
engendered itself?’, he is told that this is impossible because if it had 
engendered itself, it must have been existent or non-existent when it 
did it. If it was non-existent, then it is impossible for it to have done 
it because that must come from one who is alive, knowing, powerful, 
and possessing volition. It is not valid to describe something that 
does not exist with those attributes. If it is existent, then its existence 
would not require engendering. If this were possible, then it would 
be possible for a building to build itself, wood to carve itself or wool 
to weave itself. That is impossible. That which leads to an 
impossibility is impossible. 

Allah does not confine mention of His Oneness to mere reports, 
but also combines that with investigation and reflection on the dyahs 
of the Qur’an. He instructed His Prophet 8 to: ‘Say: “Look at what 
there 1s in the heavens and on the earth.”” (10:101) This is addressed to the 
unbelievers since the Almighty says: ‘But Signs and warnings are of no 
avail to people who do not believe.’ He also says: ‘Have they not looked into the 
dominions of the heavens and the earth’ (7:185) and ‘dominions’ means 
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‘Signs’. He says: ‘...and in yourselves as well. Do_you not then see?’ (51:21) 
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He is saying, “Do they not look at themselves with proper reflection 
and due consideration so that through that they can deduce that it is 
impossible for events and changes to be self-engendered and that 
something engendered requires a Maker to make it, and that that 
Maker must be wise, knowing, powerful, possessing will, hearing, 
seeing, speaking. That is because if He did not possess these 
attributes, a human being would be more perfect than Him and that 
is impossible. 

Allah says: ‘We created man from the purest kind of clay’ (23:12), meaning 
Adam, ‘then made him (meaning his descendants) a drop in a secure 
receptacle... you will be raised again.’ (23:13) When a person reflects on 
the intellect he has been given, he will see that he is managed and 
moved through various states. He was a drop, then a clot, then a 
lump, and then flesh and bones. He knows that he did not move 
himself from being incomplete to being complete because he is not 
capable of moving himself to the best state, which is full use of his 
intellect and full strength of limbs. He is not able to add another 
limb to his lmbs. That indicates that he is in a state of 
incompleteness and weakness and lacks the power to do that. He 
sees himself as a young man, then a mature man, and then an old 
man. He did not move himself from being a strong young man to 
being old and senile. He did not choose it for himself and it is not 
within his capacity to remove his being old and replace it with 
restoration of the strength of youth. By that he knows that he is not 
the one who did those actions on his own and that he has a Maker 
who accomplished this and moved him from state to state. That had 
to be the case, for his states could not have changed without there 
being someone to transfer or manage them. 

A wise man said, ‘Everything in the macrocosm has its like in the 
microcosm, which is the body of the human being. That is why the 
Almighty said: ‘We created man in the finest mould’ (95:4) and: ‘...and in 
yourselves as well. Do you not then see?’ (51:21) The sensory faculties of 
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the human being are more noble than the luminous stars. Hearing 
and sight are in the position of the sun and the moon with regards to 
perceiving things. His limbs become dust when they decay which is 
the genus of the earth. He contains water in the form of veins and 
other fluid components of the body. He contains air in the form of 
the spirit and respiration. He contains fire in the form of yellow bile. 
His veins are like the rivers of the earth. His liver is in the position of 
the springs which supply the rivers as the liver supplies the hepatic 
veins. His bladder is in the position of the sea since the contents of 
the body are poured into it as the rivers pour into the sea. His bones 
are are like trees. As every tree has leaves and fruit, so every limb has 
an action or effect. The hair on the body is like the plants and 
insects on the earth. Then the human being can make the sound of 
every animal with his tongue and his limbs are adapted to the action 
of every animal. So he is the microcosm within the macrocosm, 
created and brought about by One Maker. There is no god but 
Him.’ 
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165 Some people set up equals to Allah, loving them as 
they should love Allah. But those who believe have 
greater love for Allah. If only you could see those who 
do wrong at the time when they see the punishment, and 
that truly all strength belongs to Allah, and that Allah is 
severe in punishment. 
Some people set up equals to Allah, 

In the previous dyah, Allah gave evidence of His Oneness, Power 
and the immensity of His authority and He now adds these cogent 
ayahs, for those with intelligence, about people who set up equals to 
Him. Mujahid says that what is meant are the idols which they 
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worshipped in the same way that they worshipped Allah, giving 
them equal value. 
loving them as they should love Allah. 

They love their false idols as much as the believers love the ‘Truly 
Real. Al-Mubarrad said that. Az-Zajjaj said, “In spite of the lack of 
power of the idols, they love them as the believers love Allah with 
His real power.’ Ibn ‘Abbas and as-Suddi said that it refers to their 
leaders whom they follow in disobeying Allah. Ibn Kaysan and az- 
Zajjaj said that it means that they have equal love for Allah and the 
idols. 

But those who believe have greater love for Allah 

Greater than the love that idolaters have for their idols and 
followers have for those they follow. It is said that they have greater 
love because Allah loved them first and so they love him. When 
someone has the one he loves attest to his love, then his love is more 
complete. Allah says: ‘...a people whom He loves and who love Him.’ 
(5:54) The love that the believers have for Allah and His love of 
them will be explained in Sarat Al Imran, Allah willing. 

If only you could see those who do wrong at the time when they see 
the punishment, 

The reading of the people of Madinah and Syria is ‘you could see’ 
with fa’ whereas the people of Makkah and Kufa read it as ‘they 
could see’ with ya’. Abu ‘Ubayd said, “he meaning is, that if those 
who do wrong in this world were to see the punishment of the Next 
World, they would know when they see it that all strength belongs to 
Allah.’ ‘See’ then would mean actual vision. An-Nahhas says in his 
book, The Meanings of the Qur’an, “This position is the one generally 
held by the people of tafstr.’ In [rab al-Qur’an, Muhammad ibn Yazid 
said that this explanation of Abu ‘Ubayd is unlikely and it is not well 
expressed because it implies ‘if those who did wrong had seen the 
punishment.’ So it is as if he considers it uncertain when Allah has 
made it mandatory. 
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and that truly all strength belongs to Allah, 

Al-Akhfash said that the import of the verb ‘see’ continues so that 
the meaning is, ‘If those who do wrong could see that strength 
belongs to Allah...’ and that the word ‘see’ means ‘know’ in this 
context so it really means: ‘if they knew the reality of the strength of 
Allah and the severity of His punishment.’ Taking the Madinan 
reading, it is a threat: ‘If you, Muhammad, could see those who do 
wrong when they see the punishment and are terrified of it, they 
would affirm that all strength belongs to Allah.’ The Prophet & 
knew that, but he was addressed when his whole community was 
intended, as is often the case. It may also mean: “Say, Muhammad, 
to the wrongdoer...’ 
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166 When those who were followed disown those who 
followed them, and they see the punishment, and the 
connection between them is cut, 

When those who were followed disown those who followed them, 

“Those who were followed’ are the masters and leaders of the 
unbelievers. They will declare themselves free of those who followed 
them in disbelief, as Qatadah, ‘Ata’ and ar-Rabr‘ said. Qatadah also 
said, as did as-Suddi, that they were the shaytans who misguide 
mankind and who will declare themselves free of them on the Last 
Day. It is said that it is general to all who are followed in disbelief. 
and they see the punishment, 

‘They’ are both the followers and the followed. It is said to be 
through the certainty they will have in this world at the time of their 
death about the inevitability of punishment and it is said to refer to 
their being presented before Allah and questioned in the Next 
World. Both may be true: it can mean at the time of death and it can 
mean in the Next World when they actually experience the pain of 
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the punishment. 
and the connection between them is cut, 

This refers to their connection in this world through kinship and in 
other ways, as Mujahid and others said. ‘The root of the word for 
‘connection’ (sabab) is a rope which is tied to a thing so that it can be 
pulled. So what pulls a thing into existence is a sabab, which gives the 
word its usual meaning of means or cause. As-Suddi and Ibn Zayd 
said, “he means are their actions.’ 
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167 those who followed will say, ‘If only we could have 
another chance, we would disown them just as they 
have disowned us.’ In that way Allah will show them 
their actions as a cause of anguish and remorse for 
them. They will never emerge from the Fire. 

those who followed will say, ‘If only we could have another chance, 

The followers claim that they would act righteously if they were 
given another opportunity. ‘“Aurrah’ is a return to a previous state. 

In that way Allah will show them their actions as a cause of anguish 
and remorse for them. 

As Allah will show them the Fire, so He will also show then their 
actions which are the cause of their entering it. This is actual seeing 
with the eye. Ar-Rabr‘ said that these are the corrupt actions which 
they committed which made the Fire mandatory for them. Ibn 
Mas‘ud and as-Suddi said that it refers to the righteous actions 
which they abandoned and thereby forfeited the Garden. ‘There are 
many hadiths to this effect. As-Suddi said, “hey will be shown the 
Garden and will look at it and at their houses there which they 
would have had if they had obeyed Allah. Those houses will be 
divided between the believers.’ They are called ‘their’ actions 
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because they were commanded to do them. ‘Hasarah’ (anguish) is the 
highest degree of regret for something forfeited. It is derived from 
hastr (exhausted), which is when something is cut off and its strength 
gone, like a camel which is completely exhausted. It also means to 
uncover. 

They will never emerge from the Fire. 

This is an indication that the unbelievers will be in the Fire forever 
and never leave it, which is the position of the people of the Sunnah. 
Allah says: “They will not enter the Garden until a camel goes through a 
needle’s eye.’ (7:40) 
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168 Mankind! eat what is good and lawful on the earth. 
And do not follow in the footsteps of Shaytan. He truly is 
an outright enemy to you. 
Mankind! 

It is said that this was revealed about the tribes of Thaqif, 
Khuza‘ah and Banu Mudli about the blessings which they denied 
themselves, but the words bear a general meaning. 
eat what is good and lawful on the earth. 

‘Tayyib’ (good) here means “lawful” and this is emphasised by the 
use of the actual legal term (halal) immediately after it. This is the 
position of Malik about ‘good’. Ash-Shafi‘t said that it means 
‘pleasant and wholesome’ which is why he forbade feeding animals 
filth. Allah willing, this will be dealt with in greater depth in Sirat al- 
An‘am and Siirat al-A ‘raf. 

The term ‘halal’ (lawful) is called that because the bond of 
prohibition has been released (in/ilal) from it. Sahl ibn ‘Abdullah 
said, ‘Salvation lies in three things: consuming the /alal, performing 
the obligations and imitation of the Prophet &.’ Aba ‘Abdullah as- 
Saji, Sa‘id ibn Yazid, said, “Chere are five qualities which complete 
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knowledge: gnosis of Allah Almighty, recognition of the truth, 
sincere action for Allah, acting according to the Sunnah and 
consuming the falal. If even one of them is lacking, the action 1s not 
complete.’ Sahl said, ‘Eating the /a/al is only valid with knowledge, 
and wealth is not fala! until it is free of six things: usury, the haram, 
theft, usurpation, the disliked and the doubtful.’ 

And do not follow in the footsteps of Shaytan. 

It is possible that the word ‘khutuwat’ (footsteps) comes from khati’ah 
(error). The majority say that the phrase means: “Do not follow the 
actions of Shaytan.’ As-Suddi said that it means: ‘do not obey him.’ 
The sound position is that it is general to all customs and laws 
stemming from innovations and acts of disobedience. 

He truly is an outright enemy to you. 

Allah reports that Shaytan is an enemy and His report is true. An 
intelligent person must be cautious about this enemy whose enmity 
has been clear from the time of Adam and who has devoted his 
energy to corrupting the states of mankind. For this reason Allah 
commanded us to be on our guard against him in many places in 
the Qur’an. ‘Abdullah ibn ‘Umar said, ‘Iblis is confined to the lower 
earth. When he moves, every evil in the earth between two or more 
people is set in motion.’ At-Tirmidhi transmitted from Abu Malik 
al-Ash‘ari: ‘I command you to remember Allah. An example of that 
is when a man has an enemy rapidly following his tracks and then 
reaches a fortified fortress and defends himself from him. Similarly 
the only thing that protects a person from Shaytan is remembering 
Allah.’ He said that it is a gharib sound hasan hadith. 
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169 He only commands you to do evil and indecent acts 


and to say about Allah what you do not know. 
He only commands you to do evil and indecent acts 
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The word for evil is si’? because it is bad for the person who does it 
and brings evil consequences in its wake. The root of the word for 
indecent acts (fahsha’) means something which is ugly to look at. 
Shari‘ah is what makes something good or ugly. All that the Shari‘ah 
forbids is ugly and so it is part of the indecent. Muqatil said, 
‘Everywhere the Qur’an mentions “indecency” it implies fornication 
except where Allah says: “Shaytan promises you poverty and commands you 
to avarice (fahsha’),” (2:268) where it means to refuse to pay zakat.’ 

According to this, there is no hadd for ‘evil’, but there is for 
‘indecency’. ‘That is related from Ibn ‘Abbas and others, and Allah 
knows best. 
and to say about Allah what you do not know. 

At-Tabari says that this refers to various animals, like bahirah, 
s@ibah and other such animals which the idolaters made unlawful 
without any basis for doing so. 
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170 When they are told, ‘Follow what Allah has sent 
down to you,’ They say, ‘We are following what we 
found our fathers doing.’ What, even though their 
fathers did not understand a thing and were not guided! 
When they are told, ‘Follow what Allah has sent down on you,’ 

It is generally held that it is the unbelieving Arabs who are being 
addressed here but Ibn ‘Abbas said that it was revealed about the 
Jews. At-Tabari said that the pronoun refers back to ‘mankind’ in 
the last-but-one dyah. Following implies both acceptance and action. 
‘Follow’ is to accept and act accordingly. 

They say, ‘We are following what we found our fathers doing.’ 

The strength of the expression of this aah would seem, on the 
surface, to challenge the whole matter of ¢aglid, which is the 
acceptance of an inherited position without calling it into question, 
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and there are other adyahs which have the same import. This aah and 
the ones like it, however, are connected to what came before them. 
That is because Allah informs us about the ignorance of the Arabs 
in judging by their superstitious customs concerning animals like 
bahirah, sa@’ibah and wasilah, using as evidence the fact that their 
fathers did that, and the command to abandon such customs was 
revealed by Allah to His Messenger. 

Some people, however, believe that this dah censures taking the 
position of taglid since Allah Almighty censures the unbelievers for 
following their fathers in falsehood and imitating them in disbelief 
and disobedience. This is sound where falsehood is concerned. As 
for taqld in respect of the truth, it is one of the principles of the din 
and is a protection for the Muslims to which unlearned people who 
are unqualified to make rulings about matters of the dim should have 
recourse. Scholars disagree about the permissibility of faglid in 
matters of usiél (basic principles), as will be discussed, but it 1s 
universally permitted in respect of secondary rulings. 

According to scholars, the reality of taglid is to accept a position 
without evidence. Accordingly, someone who accepts the Prophet 8 
without looking at his miracles would be a mugallid. Someone who 
looks into them would not be. It is said that it is believing in the 
soundness of the fatwas of someone when the soundness of his 
position is not known. It is derived from the qladah or halter of the 
camel, which is when a rope is placed around its neck so that it can 
be led anywhere. 

Taglid is not a means to knowledge nor does it reach it, either in 
respect of basic principles or secondary rulings. That is the position 
of the majority of intelligent people and scholars, as opposed to what 
is related from the ignorant Hashwiyyah and Tha‘alibiyyah who 
claim that taglid is the sole means to recognise the truth and that it is 
mandatory, and that investigation and consideration are haram. 

The obligation for the common person, who is not able to deduce 


67 


rulings from basic principles because he is not qualified to do so on 
account of his lack of knowledge of the dim, is to head for the person 
with the most knowledge in his time and his land and ask him about 
his problem and follow his fatwa since Allah says: ‘Ask the people of the 
Reminder if you do not know.’ (16:43) He uses ytihad in finding the most 
knowledgeable of the people of his time by investigating until he 
satisfied that he has found the man whom most people agree to be 
the most learned. A scholar must also imitate a scholar who has a 
similar standing to him in a case in which he does not find the 
solution through evidence and his own investigation. Qadi Abu Bakr 
and a group of established scholars believed that. 

Ibn ‘Atiyyah said, “The Community agrees that faglid in respect of 
articles of faith is invalid.’ Others, however, stated that there is 
disagreement about that, like Qadi Abu Bakr ibn ‘Arabi and Abu 
‘Amr ‘Uthman Ibn Dirbas. In al-Intisar, Ibn Dirbas said, ‘Some people 
permit éaglid in respect of tawhid, but this is shown to be wrong by 
the words of Allah: “We found our fathers following a religion” (43:23), so 
He censured their imitation of their fathers and not following the 
Messenger, and this is just what the followers of sects do when they 
imitate their great men and do not follow the din of Muhammad 88. 
It is an obligation for every responsible person to learn tawhid and 
proper understanding of it. That can only be obtained through the 
Book and the Sunnah as we made clear. Allah guides whomever He 
wills.’ 

Ibn Dirbas also said, ‘Many of the people who follow sects say that 
those who cling to the Book and Sunnah are imitators. This is an 
error on their part. This designation is more applicable to them, and 
their scholars are less able since they turn to the position of their 
masters and great men in their deviation from the Book of Allah and 
the Sunnah of His Messenger and the consensus of the Companions. 
So they are included among those whom Allah censures when He 
says: “Our Lord, we obeyed our masters and great men...” (33:67) and: “We 
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found our fathers following a religion and we are simply following in ther 
footsteps.” (43:23) Then He said to His Prophet 8: “Say: ‘What if I 
have come with better guidance than what you found your fathers following?’ 
They say, ‘We reject what you have been sent with.’” Then He says to His 
Prophet 8: “We took revenge on them.” (43:25) 

‘So Allah made it clear that guidance lies in what His Messengers 
brought. It is not what the people of tradition say in their creed: “We 
found our imams, fathers and people taking the Book, Sunnah and 
consensus of the righteous Salaf of the community saying, ‘We found 
our fathers and obeyed our leaders and great men on a path.’” That 
is because these ascribe that to Revelation and following the 
Messenger, and those ascribe their lies to the people of falsehoods 
and are increased in misguidance by that. Do you not see that Allah 
praised Yusuf in the Qur’an when he said: “T have left the religion of a 
people who do not believe in Allah nor do they have faith in the Next World. I 
have followed the religion of my forebears, Ibrahim, Ishaq and Ya‘qiub. We do 
not associate anything with Allah. That 1s part of Allah’s favour to us and to all 
mankind.” (12:37-38) That is because his forefathers were Prophets 
who followed the Revelation, the pure Din with which Allah is 
pleased. Their forefathers’ following it is praised. In what they 
brought, there is no mention of ‘non-essentials’ being connected to 
‘substances’ and being changed in them. It indicates that there is no 
guidance in them.’ 

Ibn al-Hassar said, “This began to be discussed in the reign of al- 
Ma’mun, after 200 AH when the early books were translated and 
there was disagreement in them about the timelessness or 
contingency of the world. They disagreed about substance (jawhar) 
and its stability and the non-essential (‘arad) and its quiddity. 
Innovators, those in whose hearts was deviance, hastened to 
memorise those technical terms and with them they intended to 
impose foreign terms on the people of the Sunnah and to engender 
doubts among the weak people of this religion. This continued until 
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innovation appeared and the innovators became a party. The sultan 
became confused about these matters until it reached the point 
where the ruler proclaimed that the Qur’an was created and 
compelled people to adopt that position and Ahmad ibn Hanbal was 
beaten to force him to accept it. 

“Then men from the people of the Sunnah, such as Shaykh Abu-l- 
Hasan al-Ash‘ari, [bn Kullab, Ibn Mujahid, al-Muhasibi and their 
likes, were entrusted with the task restoring the Sunnah and entered 
into in depth discussions with the innovators using their own 
technical language. They fought and slew them with their own 
weapons. Muslims of this community went forward, holding to the 
Book and the Sunnah, and turned away from the doubts of the 
heretics, not looking into non-essential and substance. Such were the 
Salaf.’ 

Now if someone examines the technical terms of the mutakallimiin to 
the point where he uses that to defend the din, his position is close to 
that of the Prophets, but as for those among the extreme mutakallimiin 
who scorn the method of taking traditions from the believers, 
encourage studying the books of kalam, and only know the truth 
through those technical terms, they are censured for not following 
the path of earlier imams. Allah knows best. As for disputation and 
arguing with evidence and proof, that is clear in the Qur’an. 
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171 The likeness of those who disbelieve is that of 
someone who yells out to something which cannot hear 
it is nothing but a cry and a call. Deaf — dumb — blind. 
They do not use their intellect. 
One understanding of this @ah is that Allah is making a 
metaphorical allusion to Muhammad & who is the warner of the 
unbelievers and the one who calls them to faith. He is saying that he 
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is like a shepherd who calls out to his sheep and camels, but they 
only hear his call but do not understand what he says. Ibn ‘Abbas, 
‘Ikrimah, as-Suddi, az-Zajjaj, al-Farra’ and Stbuwayh explained it 
like that, saying that the unbeliever is not the one who calls out but 
the one called out to. Ibn Zayd said, “Those who disbelieve are 
likened in their calling on their inanimate gods, which do not 
understand, to someone who calls out in the middle of the night and 
an echo is the only answer they receive. So he shouts to what does 
not hear or answer and possesses no reality or benefit.’ 

Qutrub, however, said, “The metaphor refers to the unbelievers 
calling out to something which cannot possibly respond, meaning 
their idols, likening them to a shepherd who calls out to his sheep 
when he has no idea where they are.’ At-Tabari says it means that 
the unbelievers, in calling on their idols, are like people who call out 
to something which is distant and cannot hear. In these latter 
interpretations those calling out are the unbelievers and the idols are 
what they are calling out to. ‘Na‘iq7’ is yelling at sheep to keep them 
back. One uses the term ‘nada’ for what is far and ‘du‘a” for what is 
near. That is why the term ‘nada’ is used for the adhan because it 
calls to those who are far away. 
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172 You who believe! eat of the good things We have 
provided for you and give thanks to Allah if you worship 
Him alone. 

This confirms the first command (2:68) which was to mankind in 
general. The believers are singled out here out of preference and 
what is meant by ‘eating’ is consuming things and using them in any 
way. It is also said that it is eating in the usual sense of the word. In 
Sahih Muslim, the Messenger of Allah & said, ‘People! Allah is good 
and only accepts the good. Allah gives the same command to the 
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believers that He gives the Messengers. Allah Almighty says: “O 
Messengers, eat of the good things and act rightly. I most certainly know what 
you do” (23:51) and He says: “O you who believe! eat of the good things We 
have provided for you ... (this dyah)”’ ‘Then he mentioned a man who 
goes on a long journey, is dishevelled and dusty and stretches out his 
hands to heaven saying, “O Lord! O Lord!’ and said, ‘When his food 
is unlawful, his drink is unlawful, his clothes are unlawful, and his 
whole maintenance is unlawful. How could such a man _ be 
a to?’ 
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173 He has only forbidden you carrion, blood and pork 
and what has been consecrated to other than Allah But 
anyone who is forced to eat it — without desiring it or 
going to excess in it - commits no crime. Allah is Ever- 
Forgiving, Most Merciful. 

He has only forbidden you 

The Arabic expression used here implies limitation and restriction, 
and so Allah moves from the general permission of the previous aah 
to what is forbidden in this one. There is no food forbidden beyond 
this. This is a Madinan dyah and it is reinforced by another dyah 
revealed at ‘Arafah: T do not find in what has been revealed to me, any food tt 
as unlawful to eat except for...” (6:145) So it is completely clear. 

‘Carrion’ applies to animals, which would normally be slaughtered 
but which have died without being slaughtered, and to animals 
which may not be eaten even if they have been slaughtered, such as 
beasts of prey. This will be examined in more detail when we reach 
the relevant passage in Sirat al-An‘am. 

The dyah is general and is qualified by the words of the Prophet 8: 
“Two kinds of carrion are lawful for us: fish and locusts; and the 
blood of the liver and spleen is also lawful. Ad-Daraqutni 
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transmitted it. This is an instance of a hadith qualifying a general 
instruction in the Qur’an. Most of the people of knowledge permit 
the eating of all the animals of the sea, alive or dead, and this is the 
school of Malik. He hesitated about ‘sea pigs’ (dolphins) and said, 
‘You said “pig”! Ibn al-Qasim said, ‘I am cautious about it but do 
not think that it is unlawful.’ 

People disagree about the possibility of the Book of Allah being 
qualified by the Sunnah and they agree that it is not permitted for 
this to take place if the hadith is weak. Ibn al-‘Arabi said that. There 
is evidence that this verse has been qualified by a number of hadiths. 
In Sahih Mushm, ‘Abdullah ibn Abi Wafa said, “We went on seven 
expeditions with the Messenger of Allah & during which we ate 
locusts.’ It is clear that they ate them even though they had died. 
This is what most scholars including ash-Shafil and Abu Hanifah 
say. The Malikis say that they should not be eaten if they have been 
smothered because they are land creatures. 

Scholars disagree about using carrion or anything which is impure 
for purposes other than eating. There are different positions related 
from Malik regarding that as well. Once he said that their use was 
permitted because it is recorded that the Prophet 8 passed by a 
dead sheep and asked, ‘Why didn’t you take its skin?’ Another time 
he said, ‘It is all forbidden and it is not permitted to use any of it nor 
any other impurity in any way,’ so that he did not permit watering 
crops or animals with impure water or feeding animals things which 
are impure or even giving them to dogs and other animals. The 
reason for that 1s the words of Allah: ‘Unlawful for you are carrion and 
blood.’ (5:3). And the Prophet 8% said in another hadith, ‘Do not use 
any part of carrion.’ According to the hadith of ‘Abdullah ibn 
‘Ukaym, ‘Do not use any part of carrion whether the hide or the 
sinews.’ 

When a camel, cow or sheep is slaughtered, and there 1s a foetus 
inside it, it is permitted to eat the foetus without slaughtering it 
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unless it emerges alive in which case it should be slaughtered. If the 
foetus emerges dead after the mother has been slaughtered it is 
considered as one of its limbs. That is clear because it is not 
permitted to sell an animal excluding her unborn foetus and the 
foetus follows the mother just as the limbs do. Jabir related that the 
Prophet 8 was asked about a cow, sheep or camel that is 
slaughtered with a dead foetus inside it. He said, “Eat it if you wish. 
Its slaughtering was the slaughtering of its mother.’ Abu Dawud 
transmitted the same idea from Abu Sa‘id al-Khudri. It is a definite 
text. 

The transmissions from Malik vary about whether the skin of 
carrion is made pure by tanning or not. It is related that it is not, 
and that is the well-known position of his school, and it is also 
related that it is pure, based on the words of the Prophet 8, ‘Any 
skin which is tanned 1s pure.’ It is possible that it means that tanning 
removes external impurities and so it can be used for dry things and 
for sitting on or for holding water, because water is pure as long as it 
is not changed in either taste or smell. 

The hair and wool of carrion is pure since it is related from Umm 
Salamah that the Prophet 8 said, ‘There is no harm in keeping 
carrion when it is tanned and its wool and hair are washed.’ ‘That is 
because it 1s pure if it is taken from it while alive, and so the same 
applies after death, when the flesh is impure, alive or dead. If the 
flesh is impure when alive, then it is like that after death. So the wool 
differs in the state of life and death. This is not obliged for milk and 
the eggs of dead chickens because we believe milk and eggs to be 
pure after death. They are, however, in an impure vessel and 
become impure from the proximity of the vessel, not by death. 

There are two positions when a mouse falls into something. One 
position is when the mouse is removed while still alive: then the 
thing it fell into is pure. If it dies after falling in, there are two 
possibilities. If it is a liquid, then all of it is impure. If it is solid, then 
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what it is touching is impure. It and what is around it is discarded 
and the rest can be used since it is pure based on what is related 
from the Prophet & when he was asked about a mouse that had 
fallen into ghee and died. He 8 said, ‘If it is solid, throw away it and 
what is around it. If it is liquid, then pour it out.’ Scholars disagree 
about washing such a substance. Some say that it is not purified by 
washing because it is liquid impurity and so it is like blood, wine, 
urine and all impurities. Ibn al-Qasim said that it is purified by 
washing because it is a substance made impure by proximity to 
impurity, as is the case with a garment. This is not the case with 
blood which is impure in itself nor with wine or urine because 
washing destroys them. 

Our ruling that it becomes pure by washing refers to its original 
state of purity and other aspects of use, but it should not be sold 
without that being made clear because it is a defect in the eye of 
people which they dislike. Some believe that it is unlawful and 
impure and so it is not permitted to sell it until the defect has been 
made clear as is the case with other defective items. It is not 
permitted to sell it at all before it has been washed because it is not 
permitted to sell impure things, and because it is then an impure 
liquid like wine, and because the Prophet 8% was asked about the 
price for wine and said, ‘Allah cursed the Jews. Fat was made 
unlawful for them and so they collected it and sold it and consulted 
its price.” When Allah makes something unlawful, He makes its price 
unlawful. ‘This liquid is unlawful because it is impure and so its price 
follows the same ruling. 

There is disagreement about when something falls into a pot, flying 
or not, and then dies. Ibn Wahb related that Malik said that what is 
in the pot may not be eaten and is impure since it is mixed with 
what has died in it. It is related from Ibn al-Oasim that any meat 
should washed and the broth poured out. Ibn ‘Abbas was asked 
about this and said that the meat is washed and eaten. There is no 
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disagreement among his people about the broth. Ibn 
Khuwayzimandad mentioned it. 

As for the rennet from carrion and milk from carrion, ash-Shafi‘t 
says that it is impure because Allah’s words are general: ‘Unlawful for 
you are carrion...’ (5:3) Abu Hanifah said that they are pure, saying 
that the impurity of a source has no effect on what is around it. He 
said, “That is why meat is eaten along with its veins in spite of the 
proximity of blood without requiring purification or washing.’ 
Malik’s view is similar to that of Abu Hanitfah: it does not become 
impure by the fact of its death but by the proximity of the impure 
vessel. It is something which cannot be washed. The same is true of 
eges which emerge from a chicken after death because the egg is soft 
like a liquid before it comes out and becomes hard by exposure to 
the air. 

Ibn Khuwayzimandad said: ‘If it is said that your view leads to 
what is contrary to consensus, that is because the Prophet 8 and the 
Muslims after him used to eat cheese which was brought to them 
from foreign lands, and it was known that animals slaughtered by 
the Magians are carrion, and they did not consider whether it was 
from carrion or correctly slaughtered animals. Very little of the 
rennet is used in milk made into cheese and a small amount of 
impurity is ignored when it is mixed with a lot liquid. This is one 
answer. The other answer is that that occurred at the beginning of 
Islam and none of the Companions was able to change the eating of 
cheese from Persia. Cheese is not part of the food of the Arabs. 
When the Muslims spread in the territory of the non-Arabs by 
conquest, they did their own slaughtering. This is why the Prophet 
% and the Companions ate cheese brought from the land of the 
non-Arabs and made from the rennet of their slaughtered animals.’ 

Abu ‘Umar said, “There is nothing wrong in eating the food of 
idolaters, Magians and other unbelievers who have no Scripture as 
long as it is not from their slaughtered animals, except in the case of 
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cheese that may contain the rennet of carrion. We find in the Sunan 
of Ibn Majah about cheese and ghee from Isma‘il ibn Musa as- 
Suddi from Sayf ibn Harun from Sulayman at-Taymi from Abu 
‘Uthman an-Nahdi that Salman al-Farisi said, “The Messenger of 
Allah & was asked about ghee, cheese and wild donkeys. He 
answered, “The lawful is what Allah has made lawful in His Book. 
The unlawful is what Allah has made unlawful in His Book. What 
He remained silent about is excused.” 

blood 

Scholars agree that blood is unlawful and impure and may not be 
eaten or used. [bn Khuwayzimandad said, “Blood is unlawful except 
what is unavoidable and what is unavoidable is excused. That which 
is unavoidable is the blood in meat and veins, and a small amount 
on the body and clothing in which one prays. We have said that 
because the Almighty says: “Unlawful for you are carrion, blood...” (5:3) 
and elsewhere: “Say: ‘I do not find in what has revealed to me, any food it 1s 
unlawful to eat except for carrion, flowing blood...’” (6:145) What 1s 
forbidden is blood that is spilled.’ ‘A’ishah said, ‘We used to cook a 
dish in the time of the Messenger of Allah & and it had a yellow 
colour from the blood but we ate it without dislike.’ Otherwise that 
would entail undue hardship. This is a basic principle in the Law: 
whenever the community is harmed and overly burdened by 
performing an act of worship, that is cancelled for them. Do you not 
see that someone may eat carrion when forced to out of necessity, a 
sick person may break the fast and do tayammum, and the like? 

In this dah Allah forbids blood without qualification and then He 
qualifies it in al-An ‘am (6:145) by the word ‘flowing’ (masfih). Scholars 
agree that this qualifies what is unqualified, and the blood meant is 
that which is spilled out and not that which is mixed with the flesh 
which, by consensus, 1s not forbidden. ‘That is also the case with the 
liver and spleen. There is disagreement about fish blood which 1s 
separated from it. Al-Qabisi related that it is pure and continues to 
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be pure, and that 1s also said by Ibn al-‘Arabi. He said, ‘If fish blood 
had been impure, it would have been prescribed to slaughter them.’ 
Abu Hanifah takes the same view. I heard one of the Hanafis say 
that the evidence for its purity is that when it is dried, it is white 
whereas other blood is black. This is a point that they use in their 
argument against the Shafi‘s. 

and pork 

Allah mentions the meat of pigs to indicate that it is forbidden, 
whether slaughtered or not. It includes the fat, gristle and all other 
parts. The Community agree that the fat of pigs is forbidden. Malik 
and his people used as evidence that if someone who swears not to 
eat fat then eats meat, he has not broken his oath, but if he swears 
not to eat meat and then eats fat, he has broken his oath because fat 
is included with meat. Allah made fat unlawful to the tribe of Israel 
(6:146) but that did not make the meat unlawful. ‘This is the basis for 
the distinction that Malik made. According to the view of ash- 
Shafi‘, Abu Thawr and the people of opinion, if someone swears 
not to eat meat and then eats fat, he has not broken his oath. Ahmad 
said that if he swears not to eat meat and then eats fat, there is no 
harm unless he intended to also avoid fats. 

There is no disagreement that all of the pig is forbidden except for 
the bristles which can be used for stitching. It is reported that a man 
asked the Messenger of Allah & about stitching with pig bristle and 
he said, “There is no harm in it.’ Ibn Khuwayzimandad mentioned 
it and said, “That is because stitching was done in the time of the 
Messenger of Allah 8% and clearly existed after him. We do not know 
that the Messenger of Allah 8 or any of the imams after him 
objected to it. When the Messenger & allows something, it is as if it 
were prescribed from him. 

There is no disagreement that pigs on land are unlawful as we 
mentioned. There is, however, disagreement about ‘sea pigs’ 
(dolphins). Malik refused to give any answer about it and said, “You 
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said “pigs”! It will be dealt with in Strat al-Ma’dah. 
and what has been consecrated to other than Allah. 

This is something over which other than the Name of Allah was 
mentioned when it was slaughtered. It refers to the slaughtering 
done by Magians, idol-worshippers and atheists. The idol 
worshipper sacrifices to an idol, the Magian to the fire, and the 
atheist, who does not believe anything, slaughters for himself: There 
is no disagreement among the scholars that whatever a Magian or 
idol-worshipper slaughters to their idol or fire may not be eaten. 
According to Malik, ash-Shafit and others, what such people 
sacrifice to the fire or idol may not be eaten at all. Ibn al-Musayyab 
and Abu Thawr, however, permit that meat be eaten if it 1s 
slaughtered for a Muslim at his order. This will explained in more 
detail in Sérat al-Ma@idah. 

The word ‘consecration’ (whilla) means ‘to raise the voice’. It is used 
for the cry of a newborn baby. Ibn ‘Abbas said, ‘What is meant is 
what is sacrificed to idols and stones.’ The custom of the Arabs was 
to shout the name of the one intended by the sacrifice. ‘That was 
their usual practice and so it is considered to be tantamount to the 
intention of consecration. Do you not see that when Ghalib, the 
father of al-Farazdaq, slaughtered camels, ‘Ali ibn Abi ‘Talib 
observed the intention and said, ‘It is part of what is consecrated to 
other than Allah’? People left it. Ibn ‘Atiyyah said, ‘In the reports of 
al-Hasan ibn Abi ’l-Hasan, I saw that he was asked about an opulent 
woman who prepared a wedding for her amusement and 
slaughtered a camel. Al-Hasan said, “It is not lawful to eat it. It was 
slaughtered to an idol.” 

Connected to this is what we related from Yahya ibn Yahya at- 
Tamimi, the Shaykh of Muslim, from Jarir that Qabus said, ‘A 
woman sent me to ‘A’ishah and said to greet her and ask her which 
prayer the Messenger of Allah 8 liked best to persevere in. She 
answered, “He used to pray four rak‘ahs before <uhr in which he 
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stood for a long time and did excellent bowing and prostration. As 
for what he never omitted, whether healthy or ill, resident or 
traveling, that was the two rak‘ahs before the Morning Prayer.” At 
that a woman from the people said, “Mother of the Believers, we 
have a nurse from the Persians and they give us gifts on their 
festivals. Can we eat any of it?” She answered, “As for the meat 
slaughtered in the name of that day, do not eat it, but you can eat of 
the fruit of their trees.” 

But anyone who is forced to eat it — 

‘Anyone who is forced’ means ‘compelled by need.’ It is Form VII 
from ‘darirah’ (necessity). Forcing can be either by physical force 
exerted by a wrongdoer or compulsion due to extreme hunger. That 
is the position of most fugaha’ and scholars regarding the meaning of 
the aah: that it is someone who is compelled by need and hunger to 
do that. That is the sound position. It is said that it means that he is 
forced to eat forbidden things. Mujahid said, “Someone can be 
physically forced when he is captured by the enemy and forced to 
eat pork and other things in disobedience to Allah. If someone is 
physically forced by someone to eat something unlawful, that 
renders it lawful for him for the duration of the time that the force is 
being applied.’ 

Hunger can be either persistent or not. If it is persistent, there is no 
disagreement that it is permitted to eat one’s fill of carrion. If 
someone is suffering from hunger and finds the property of a 
Muslim, the value of which is not sufficient to cause his hand to be 
cut off for theft and will cause no annoyance to the owner, such as 
some dates hanging from a tree, a sheep astray in the mountains and 
the like, it is not lawful for him to then eat carrion. There is no 
disagreement about this because of the hadith reported by Abu 
Hurayrah who said, ‘Once, when we were with the Messenger of 
Allah & on a journey we saw some camels tied to the branches of 
some trees. We went to them but the Messenger of Allah called to us 
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and we returned to him. He said, “These camels belong to people 
from a Muslim house. After Allah, it is their strength and fortune. 
Would you like to return to your bags of provisions and find them 
gone? Do you think that that would be fair?” “No,” we replied. He 
said, “This is the same situation.” We asked, “And if we need food 
and drink?” He said, “Eat but do not take anything away with you. 
Drink but do not take anything away with you.’ Ibn Majah 
transmitted it. Ibn Mayjah said, ‘I believe this to be the basic 
principle.’ 

Ibn al-Mundhir said, ‘We asked, “Messenger of Allah, what is 
lawful for someone to take from his brother‘s property if he is 
compelled by hunger?” He replied, “He should eat but not take 
anything away, and drink but not take anything away.’ Ibn al- 
Mundhir said, ‘After that, everyone who disagrees about that is 
referred to Allah’s prohibition of property.’ 

Abu ‘Umar said, “he predominant position is that it is incumbent 
on a Muslim to preserve the life of another Muslim. It is an 
individual obligation for him unless someone else takes care of it. He 
can fight the one who refuses to allow him to do that, even if that 
might prove fatal. According to the people of knowledge, that is the 
case if he is the only one available. Then it is an individual 
obligation for him. If there are several of them or a group, then that 
is a group (kifayah) obligation for them. Water in that and other cases 
is what one can take from another. They do, however, disagree 
about the obligation of paying for the thing which will save his life. 
Some make it obligatory and others do not. Both views are found in 
our School. There is no disagreement among the people of 
knowledge, past and present, about the obligation of saving life 
through something insignificant, which is no loss to the owner, when 
it is feared that someone will die.’ 

Ibn Majah transmitted from Abu Bakr ibn Abi Shaybah from 
Shabbabah, and Muhammad ibn Bashshar and Muhammad ibn 
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Ja‘far from Shu‘bah from Abu Bishr Ja‘far ibn Tyas who heard 
‘Abbad ibn Sharahbil, a man of the Banu Ghubar, say, “We suffered 
in the year of the famine and I came to Madinah and went to one of 
its gardens and took an ear of corn, ground it, ate some and put 
some in my garment. The owner came and beat me and took the 
garment. I went to the Messenger of Allah 8 and told him. He told 
the man, “Why did you not feed him when he was hungry or 
starving? Why did you not teach him since he was ignorant?” He 
commanded him to return the man’s garment to him and ordered a 
wasq or half a wasq of food for him.’ 

This is a sound hadith whose men are agreed upon by Bukhari and 
Muslim except for Ibn Abi Shaybah whom only Muslim has. 
Neither Bukhari nor Muslim transmit anything from ‘Abbad ibn 
Sharahbil al-Ghubari al-Yashkuri. The only thing from him is this 
story from the Prophet & according to Abi ‘Umar. It negates 
cutting off the hand and demonstrates the proper behavior in case of 
famine. 

Abi Dawud transmitted from Samurah that the Prophet & said, 
‘When one of you comes to a flock and the owner is there, he should 
ask his permission to milk and drink. If no one is there, he should 
shout three times. If the person comes, he asks permission. If not, he 
may milk a ewe and drink but may not take anything with him.’ At- 
TIrmidhi mentioned from Yahya ibn Sulaym from ‘Ubaydullah 
from Nafi‘ from Ibn ‘Umar that the Prophet & said, ‘If someone 
enters a garden, he can eat but not take any food away.’ He said that 
this 1s a ghartb hadith which we only know from Yahya ibn Sulaym. 
He mentioned from ‘Amr ibn Shu‘ayb from his father from his 
grandfather that the Prophet 8 was asked about hanging fruit and 
he said, ‘If someone takes what he needs (from hanging fruit) and 
does not take any away, he has done nothing wrong.’ He said that it 
is a hasan hadith. ‘Umar said, ‘When one of you goes past a garden, 
he can eat but not take any away in a container.’ The term used for 
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this refers to something in which a person carries something in but it 
includes carrying something in one’s hands or on one’s back. Abu 
‘Ubayd said, “This fadith means that there is an allowance for 
someone who is compelled by hunger and has nothing with which to 
purchase food, but he may only carry away what is in his stomach.’ 

The fundamental principle which is agreed upon regarding this is 
that the property of other people is forbidden unless they are content 
to let it be used. That was a custom that was followed in the 
beginning of Islam and that now exists in some countries. Then it is 
permitted. That is also applied in times of hunger and dire need as 
we already stated. Allah knows best. 

If the second case exists at a certain time, scholars have two 
different views about it. One is that someone may eat carrion until 
he is full and he is permitted to take provision from it if he fears need 
ahead in a desert or wasteland. When he later finds enough to eat, 
he must discard the carrion. That is the sense of what Malik said in 
the Muwatta’. Ash-Shafi‘t and most scholars say that. The proof for 
that is the principle that necessity removes the prohibition and so 
that which was forbidden becomes allowed. The extent of what 
amounts to need is a state of lack of food. ‘That exists until there is 
food available. The hadith about the whale provides textual evidence 
for that. When the Companions of the Prophet 8 returned from a 
journey and their provision had run out, they went to the sea coast 
and there rose before them on the coast something like an enormous 
mound. When they reached it, it was a beast called a whale. Abu 
‘Ubaydah, the commander, said, ‘Carrion.’ Then he said, ‘No, we 
are the messengers of the Messenger of Allah and are in the 
Cause of Allah. You are in need. Therefore eat.’ He [Jabir] said, 
‘We, being three hundred, stayed with it for a month until we were 
plump.’ So they ate and were filled from what they believed to be 
carrion and took provision from it until they reached Madinah. 
They mentioned that to the Messenger of Allah 8 and he told them 
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that it was lawful. He asked, “Do you have any of its meat with you 
so that you can give it to us to eat?’ They sent some of it to the 
Messenger of Allah 8 and he ate it. 

One group say that you should eat as much as is needed to sustain 
life. ‘That is the position of Ibn al-Majishun and Ibn Habib. The 
people of ash-Shafi‘l distinguish between the state of someone 
resident and someone travelling. They said that someone resident 
should eat only that amount that will sustain his life. A traveller, 
however, may have his fill and take provision. Then, when he finds 
food, he must discard the carrion. If he finds someone else in need, 
he should give it to him without seeking recompense. It is not 
permitted to sell carrion. 

If someone is physically forced to drink wine, he may drink it 
without dispute, but if it is on account of hunger or thirst, he should 
not do so. That is what Malik said according to al-‘Utbiyyah. Wine 
only increases thirst. That is the position of ash-Shafi‘t. Allah 
completely prohibited wine but prohibited carrion provided that 
there is no dire necessity. Al-Abhari says, ‘If wine will remove hunger 
or thirst from someone, he should drink it because Allah says that 
pigs are impure but then permits them in case of necessity. Allah 
calls wine an impurity and it should be included, in necessity, under 
the same permission as that of pigs, going by the apparent meaning 
which is stronger than using analogy. There must be quenching, 
even if only for an instant, and repelling hunger, even if it is only for 
a short time.’ 

Asbagh related that Ibn al-Qasim said, ‘Someone in dire need may 
drink blood but not wine. He may eat carrion but not take 
advantage of lost camels.’ Ibn Wahb also said that. He may drink 
urine but should not go near wine because the hadd punishment is 
obliged for it and so, because of this, the prohibition is stronger. ‘That 
is the correct position for the people of ash-Shafi‘l. 

If someone chokes on food, is drinking wine allowed to relieve it or 


84 


not? It is said that it is not, out of the fear that people will simply use 
that as an excuse. Ibn Habib claims that it is permitted in that 
instance because it is a case of necessity. Ibn al-‘Arabi said, “Someone 
who chokes on something is permitted to do that in respect of what 
is between him and Allah. As for what is between him and us, if we 
see him the circumstances are not hidden from us, in that we can see 
that he is choking on something, and so he is believed if he shows 
those symptoms. If he does not show them, he is given the hadd 
punishment outwardly but is safe from the punishment of Allah 
inwardly if it really was the case.’ 

If someone who is in dire need finds carrion, pork and human 
flesh, he may eat the carrion, because it is lawful for him in that one 
situation, whereas pork and human flesh never are, and so it is better 
to go for the lesser prohibition. Similarly, if someone is forced to 
have sexual intercourse with either his sister or an unrelated woman, 
he should choose the unrelated woman. This is the rule in respect of 
these judgments. He should never eat human flesh, even if that 
results in his death. Our scholars said that and Ahmad ibn Hanbal 
and Dawud related that. The evidence of Ahmad is the words of the 
Prophet 8: ‘Breaking the bones of a corpse is like breaking them 
when the person is alive.’ Ash-Shafii says that he should. It is not 
permitted to kill a dhimmi because his life is respected, or a Muslim 
or a captive, because he is someone else’s property. If he is from the 
abode of war or a muhsan fornicator, it is permitted to kill him and 
eat his flesh. Dawud objected to al-Muzani saying that and said, ‘He 
permits eating the flesh of Prophets!’ Ibn Shurayh overcame him by 
saying, ‘You risk killing Prophets when you forbade them to kill 
unbelievers.’ Ibn al-‘Arabi said, ‘What I consider to be sound is that 
a human being may only be eaten when it is absolutely certain that 
doing that will save a person’s life.’ Allah knows best. 

Malik was asked about someone compelled to eat carrion, who 
then finds property belonging to someone else in the form of dates, 
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crops or sheep. He said, ‘If he is safe from harm to his body, in that 
he will not be considered a thief, and he will be believed if he says 
that he only ate that to assuage his hunger and did not take any of it 
with him, then I prefer that to eating carrion.’ This has already been 
dealt with. If he fears that he will not believed and that he will be 
considered to be a thief, then it is more permissible to eat the carrion 
in my view. In this case there is scope for eating carrion. 

Abu Dawud related from Musa ibn Isma‘l from Hammad from 
Simak ibn Harb from Jabir ibn Samurah that a man camped in the 
Harrah with his wife and children. A man said, ‘One of my camels 
has got lost. If you find it, keep it [for me]. He found it but did not 
find its owner. ‘Then it became ill and his wife said, “Slaughter it.’ He 
refused and it died. She said, ‘Skin it and we can cut its meat and fat 
into strips and eat it.’ He said, ‘Not until I ask the Messenger of 
Allah &&.’ He asked him and he said, ‘Do you have what is enough 
for you?’ ‘No,’ he replied. He said, “Then eat it.’ Its owner came and 
he told him what had happened and he said, ‘Why didn’t you 
slaughter it?? He answered, ‘I was embarrassed because of what you 
said to me.’ 

Ibn Khuwayzimandad said, “here are two proofs in this dah. One 
is that someone who is in need can eat carrion, even if he does not 
fear dying from hunger, because the question is about sufficiency 
and not about fearing for your life. The second is that he can eat, be 
filled, store and take provision because there is permission to store it 
and no stipulation about merely having your fill.’ 

Abu Dawud said, ‘Harun ibn ‘Abdullah related from al-Fadl ibn 
Dukayn that ‘Uqbah ibn Wahb ibn ‘Ugqbah al-‘Amiri heard his 
father relate that al-Fukay‘ al-‘Amiri went to the Messenger of Allah 
8 and asked, ‘What carrion is lawful for us?’ He asked, ‘What is 
your usual food?’ He said, ‘A drink [of milk] in the evening (ghabiiq) 
and another in the morning. (sabih).’ Abu Nu‘aym said that ‘Uqbah 
explained it as a cup of milk in the morning and one in the evening. 
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The Prophet 8 said, “This does not relieve hunger,’ and continued, 
‘He made carrion lawful for them in this situation.” Abu Dawud 
said, ‘Gabiiq is at the end of the day and sabih is at the beginning of 
the day.’ Al-Khattabi said, “Gabiq is evening and sabih is morning. A 
cup of milk in the morning and a cup in the evening keep one alive 
and upright even though the body is not fully nourished or satisfied. 
In that day they were permitted to use carrion. So it proves that it is 
permitted to consume carrion until someone has the nourishment 
they need.’ This is what Malik believed and it is one of the two 
positions of ash-Shafit. Ibn Khuwayzimandad said, ‘If it is 
permitted when they have a drink of milk morning and evening, 
then it is permitted to have one’s fill and take provision from it.’ Abu 
Hanifah, and ash-Shafi‘l in another view, said, ‘A person is only 
permitted to use that amount of carrion that will keep them alive.’ 
That is what al-Muzani believed. They said: “Chat is because if 
someone was in this state in the first place, he would not be 
permitted to eat any of it; so that is also the situation after he has 
obtained it.’ Qatadah said, ‘He should not carry any of it away.’ 
Muagatil ibn Hayyan said, ‘He should not seek any provision beyond 
three morsels.’ The sound position differs from this as was already 
stated. 

As for using any of these things for medical treatment, either in 
their original form or burned, Ibn Habib says that they are only 
permitted for medicinal use if they are altered by burning. Ibn al- 
Majishun said that burning purifies since it changes the character of 
the substance (as in burned bones). It is related in al-‘Utebiyyah that 
Malik said that when marthak, which is made from the bones of 
carrion and then placed on wounds, is used, the person using it 
should not pray until he has washed it off. Sahnun said that carrion 
or pig should never be used for medicinal purposes since something 
else which is lawful can be used. This is not the case with hunger. If 
there is a possible replacement for carrion, when it is to assuage 
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hunger, then the carrion should not be used. 

Wine may not be used for medicinal use either, as Malik stated, 
and that is also the predominant position of ash-Shafi. That was 
preferred by Ibn Abi Hurayrah and his people. Abu Hanifah said 
that it is permitted to drink it for medicinal purposes but not to 
assuage thirst. That is preferred by Qadi at-Tabari among the 
people of ash-Shafi‘. It is also the view of ath-Thawri. Some of the 
Shafit Baghdadis say that it is permitted to drink it to assuage thirst 
but not for medicinal purposes because the harm from thirst is 
immediate which is not the case with medicinal use. It is also said 
that it is permitted to drink it for both reasons. 

Some of the Shafi‘is forbid using anything unlawful for medicinal 
reasons except for camel’s urine, whose use is found in the hadith of 
the ‘Uranis. Some people forbid using anything unlawful for 
medicine, quoting the Prophet’s words, ‘Allah did not put the 
treatment of my community in something He made forbidden for 
them.’ When Tariq ibn Suwayd asked the Prophet % about using 
wine for medicine and he forbade or disliked the use of it. Tariq 
said, ‘But I am using it for medicine.’ His answer was: ‘It is not a 
remedy; it is an illness.’ Muslim transmitted this in the Sahih. It 1s 
possible that this is limited to necessity and it is permitted to use 
poison for medicine, but not to drink it. Allah knows best. 
without desiring it or going to excess in it - 

According to Qatadah, al-Hasan, ar-Rabi‘, Ibn Zayd and ‘Ikrimah 
it means: ‘without desiring to eat more than what is needed of it’ 
and ‘...or going to excess in it’ is eating it in spite of there being a 
substitute for it. As-Suddi said that it is without having an appetite 
for it or taking pleasure in it, and excess is by eating beyond taking 
what is necessary to satisfy one’s hunger. Mujahid, Ibn Jubayr and 
others said that it means ‘not attacking or transgressing against the 
Muslims and so the baht and ‘adi here are considered to be 
highwaymen, those who rebel against the ruler, travellers who cut off 
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ties of kinship, those who raid the Muslims and others.’ This is 
sound. 

The basic linguistic meaning of the word for going to excess, baghi, 
is to aim for and intend corruption. The verb is used of a woman 
who is dissolute as in 24:33. Sometimes it is used for seeking 
something other than corruption. 

The root of ‘di is ‘aid and it is one of the words in which there has 
been a reversal. The basic ruling in this matter, as we have made 
clear, is that Allah permits, in the case of necessity, the consumption 
of all forbidden things if there is no possibility of obtaining permitted 
things. 

Scholars disagree about what the ruling is if criminal acts of 
disobedience lead to such a state of necessity, such as highway 
robbery or causing alarm to people in other ways. Malik, and ash- 
Shafi‘l in one of his positions, forbade using the general permission 
to cover such acts because Allah made the dispensation in order to 
help us, and it is not lawful to help a rebel. If he wants to eat, let him 
repent and eat. Abu Hanifah, and ash-Shafi‘ in another position, 
allow it. They consider the permission to be the same. [bn al-‘Arabi 
said, ‘It is a wonder that someone permits that while the person is 
persisting in disobedience. I do not think that anyone says that. If 
someone does say it, it is a definite error.’ 

The sound view differs from this. Destroying a man on a journey in 
which he is being disobedient to Allah is worse disobedience than 
that in which he is involved. Allah Almighty says: ‘Do not kill 
yourselves.’ (4:29) This is undefined. Perhaps he may repent later and 
his repentance will efface what went before. Masruq said, ‘If 
someone needs to eat carrion, blood, and pork, and then does not 
eat it and dies as a consequence, he will enter the Fire unless Allah 
pardons him.’ Abu-l-Hasan at-Tabari said, ‘Eating carrion in 
necessity is a dispensation but in his case becomes mandatory. If he 
refuses to eat the carrion, he becomes a rebel. Using carrion is not a 
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dispensation connected to travelling, but is a consequence of 
necessity, whether someone is travelling or resident. It is like a rebel 
who is a resident breaking his fast due to illness or like a rebel who is 
travelling and who does tayammum because of the lack of water.’ He 
said, ‘I consider it to be sound. 

There are different transmissions from Malik about that. 
According to what al-Baji mentioned in al-Muntaq@, it 1s well known 
in his school that it is permitted for someone to eat carrion on a 
journey that entails disobedience to Allah, but it is not permitted for 
him to shorten the prayer or break the fast. Ibn Khuwayzimandad 
said, ‘In respect of eating carrion due to necessity, those who are 
obedient and those who are disobedient are the same, because it is 
permitted to use carrion [out of necessity] both on a journey and 
while resident. Someone who departs in disobedience does not have 
the ruling of a resident person cancelled in his case. His situation is 
worse than being resident. That is not the case with breaking the fast 
and shortening the prayer since they are indulgences connected to 
travel. When the journey is one that involves disobedience, then he 
is not permitted to shorten the prayer in it since the indulgence 1s 
particularly connected to the journey itself. That is why we say that 
he can do tayammum when he has no water during a journey of 
disobedience because tayammum is the same for a resident and a 
traveller. So how can it be possible to forbid him to eat carrion and 
do tayammum on account of disobedience, when not eating it would 
lead to death, which is the greatest form of disobedience, and not 
doing tayammum would lead to abandoning the prayer? Is it 
permitted to say that because he has committed disobedience he 
should commit more disobedience? Is it permitted to tell someone 
who drinks wine that he should also fornicate, or tell a fornicator 
that he should also disbelieve? Should one tell them to abandon the 
prayer?’ He mentioned all of this in his Ahkam al-Qur’an and he did 
not say anything different from that coming from Malik or any of his 
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people. 

Al-Bajt said, ‘Ziyad ibn ‘Abd ar-Rahman al-Andalusi said that 
someone who is disobedient on a journey should shorten the prayer 
and break the fast in Ramadan. He considers all of that to be the 
same. That is also the position of Abu Hanifah. There is no 
disagreement that he is not permitted to kill himself by not eating 
[carrion] and that he is commanded to eat it as an obligation. If 
someone is on a journey for a disobedient purpose, the obligations 
and duties of the prayer and fasting are not cancelled for him. He 1s 
commanded to perform them. That is as we have mentioned. The 
meaning behind the first view is that these precepts are permitted on 
journeys when people are in need of them. One is not, however, 
permitted to use them to facilitate disobedience. He has a way to 
avoid killing himself.’ 

Ibn Habib said, “That is so that he can repent. Then he uses the 
carrion after his repentance.’ Ibn Habib connected that to Allah’s 
words: ‘...wethout desiring it or going to excess in it.’ So he stipulated that 
the permission to use carrion is dependent on not being bdghi. A 
traveller who is involved in brigandage, highway robbery or severing 
tires of kingship is “baghi’ and going to excess and therefore does not 
possess the precondition for its being allowed. 

This is a deduction based on an understanding which differs from 
what those who understand fundamental principles believe. The 
construction of the dyah means that the one who 1s forced does not 
desire it and is not going to excess and therefore commits no sin in 
that respect. Allah is silent about others. The basic principle is that it 
is undefined. If someone claims that a matter is removed then he 
must offer proof. 

Allah is Ever-Forgiving, Most Merciful. 

Allah forgives acts of disobedience and so He is more likely to 
forgive something He has given dispensation for. Part of His mercy is 
to grant dispensations. 
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174 Those who conceal what Allah has sent down of the 
Book and sell it cheap, take nothing into their bellies but 
the Fire. On the Day of Rising Allah will not speak to 
them or purify them. They will have a_ painful 
punishment. 
Those who conceal what Allah has sent down of the Book 

These are the Jewish scholars who concealed the part of the Torah 
Allah revealed containing the description of Muhammad & and the 
truth of his Message. The word ‘anzala (sent down) here means 
‘disclosed’ as in 6:93. It is also said that it means ‘revealed’, which is 
its usual meaning. 
and sell it cheap, 

They do this by accepting bribes. ‘The word ‘cheap’ is used because 
what they receive will soon disappear and its result is evil. It is also 
said to mean that the amount of the bribe was small. 
take nothing into their bellies but the Fire. 

This indicates the reality of the consumption since the metaphor of 
actual eating is used. The use of the word ‘bellies’ also alludes to 
their greed and the fact that they have sold the Next World for their 
portion of food in this one. The fact that they will go to the Fire is 
because they consumed something which is unlawful and for which 
Allah will, therefore, punish them. Consuming a bribe 1s called ‘fire’ 
because it leads to the Fire. That is what most commentators say. It 
is said that it is literally fire in their bellies that they will consume as 
a punishment. 

On the Day of Rising Allah will not speak to them 

This denotes Allah‘s anger with them and the removal of His 

pleasure from them. When someone is angry with someone it is said 
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that he does not speak to him. At-Tabari said that it means that He 
will not speak to them saying what they love to hear. We find in the 
Revelation: ‘Slink away into it and do not speak to Me.’ (23:108) It is said 
that it means He will not send them angels with greeting. 

or purify them. 

This means that Allah will not rectify their wrong actions and so 
purify them. Az-Zajjaj says, “He will not praise them or call them 
pure.’ In Sahih Muslim, Abu Hurayrah reported that the Messenger 
of Allah & said, ‘There are three people that Allah will not speak to 
on the Day of Rising, or purify, or look at, and they will have a 
painful punishment: an aged adulterer, a lying ruler and a poor 
person who is arrogant.’ These are singled out for painful 
punishment and intense torment for pure obstinacy in wrong action 
and making light of the things which move them to commit these 
acts of disobedience, since need did not instigate them to do these 
things nor did necessity bring them to do them, as might be the case 
with others. In the Aadith “He will not look at them,’ it means that He 
will not show them mercy or be kind to them. 
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175 Those are the ones who have sold guidance for 
misguidance and forgiveness for punishment. How 
steadfastly they will endure the Fire! 

Punishment follows misguidance as forgiveness follows the 
guidance that they have cast aside. ‘Selling’ is used metaphorically. 
How steadfastly they will endure the Fire! 

Most commentators, including al-Hasan and Mujahid, say that the 
particle mda in this phrase is used to connote wonder and refers to 
creatures. It is as if Allah were saying, “They wonder at how steadfast 
they are in remaining in the Fire!’ This is the meaning which Abu 
‘Ali accepts. Al-Hasan Qatadah, Ibn Jubayr and ar-Rabr‘ said, “They 
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do not have, by Allah, any steadfastness, but how bold they are 
towards people!’ It is a known Yemeni dialectical form. It is said that 
it means ‘How bold they are in actions which bring them to the 
Fire!’ since they do actions which lead them to the Fire. Az-Zajjaj 
says that it refers to the great length of time they will remain in the 
Fire as you say, ‘How steadfastly he endures imprisonment!’ That 
means that he remains in it for a long time. It is said that it means: 
‘How little anxiety they display concerning the Fire!’ and so their 
lack of concern is steadfastness. Al-Kisa’? and Qutrub said, ‘How 
long they persist in the actions of the people of the Fire!’ It is also 
said that md is interrogative and rebuke is intended by it. Ibn ‘Abbas, 
as-Suddi, ‘Ata’, and Abu ‘Ubaydah Ma‘mar ibn al-Muthanna said 
that. It means: ‘What makes them steadfast in doing the actions of 
the people of the Fire?’ It is said that this is to humiliate then and 
make light of them. 
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176 That is because Allah has sent down the Book with 
truth and those who differ from the Book are entrenched 
in hostility. 
That is because Allah has sent down the Book with truth 
“That? means ‘that judgment’, as if Allah were saying, “The 
judgment of the Fire. Az-Zajjaj said, ‘It implies: “The matter is 
that” or “That is the matter” or “That is the punishment they will 
have.” The first ‘Book’ is the Qur’an. “Truth’ here means evidence 
or truthfulness. 
and those who differ from the Book 
The ‘Book’ referred to here is the Torah. The Christians claim that 
it mentioned Jesus and the Jews denied that. It is said that their 
ancestors disagreed about holding to it. It is said that they disagree 
about what was in the ‘Torah regarding the description of 
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Muhammad and differed about that. It is said that the Qur’an is 
meant and those who differed from it were the unbelievers of 
Quraysh when some of them said that it was magic, others said that 
it was nothing but ancient myths, and still others said that it was 
forged. The meaning of ‘hostility was mentioned in the 
commentary on 2:137. 
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177 True goodness does not lie in turning your faces to 
the East or to the West. Rather, those with true 
goodness are those who believe in Allah and the Last 
Day, the Angels, the Book and the Prophets, and who, 
despite their love for it, give away their wealth to their 
relatives and to orphans and the very poor, and to 
travellers and beggars and to set slaves free, and who 
establish the prayer and pay zakat; those who honour 
their contracts when they make them, and are steadfast 
in poverty and illness and in battle. Those are the people 
who are true. They are the people who are godfearing. 
True goodness does not lie in turning your faces to the East or to the 
West. 

There is disagreement about who is being addressed by these 
words. Qatadah said, ‘It was mentioned to us that a man asked the 
Messenger of Allah 8 about true goodness (bi7) and then Allah 
revealed this dah.’ Qatadah continued, “Before the obligatory acts of 
worship were prescribed, when a man testified that there is no god 
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but Allah and Muhammad 1s His slave and Messenger and then died 
affirming that, that was sufficient to assure him of the Garden, and 
so this aah was revealed to redress the balance.’ Qatadah and ar- 
Rabr‘ said that it is the Jews and Christians who are being addressed 
because they disagreed about which direction they should turn 
towards. The Jews faced west towards Jerusalem and the Christians 
east towards where the sun rose. They spoke about a change of 
giblah and each group preferred its own direction. They were told 
that that was not where true goodness lay. Hamzah and Hafs recite 
‘al-bura’ in the accusative. The rest recite ‘al-bzrru’ in the nominative. 
Rather, those with true goodness are those who believe 

Here ‘bir’ (true goodness) is a word which includes all good. Its use 
on its own here implies: ‘But true goodness is the goodness of the 
one who believes...’ but there is an elision. It is said that the 
meaning is: ‘But those with true goodness...’ That is because when 
the Prophet 8 emigrated to Madinah and the obligatory prayers 
were prescribed, the qgzblah redirected towards the Ka‘bah, and the 
statutory punishments (hudiid) were established, Allah revealed this in 
order to say that true goodness does not lie in praying or doing any 
other particular action, but rather that a person who is truly good 1s 
someone who believes in Allah, and all the other things mentioned 
in the dyah. Ibn ‘Abbas, Mujahid, ad-Dahhak, Ata’, Sufyan and az- 
Zajjaj held that view. It is possible for bur to mean barr and barr. Barr 
means kind and benign and filial, while barr also has that meaning, 
but is a little more restricted. 

Our scholars point out that this is an immense @yah, one of the 
matrices of judgment, because it contains sixteen different elements: 

— the requirement to have faith in Allah and His Names and 
Attributes 

— the Resurrection 

— the Gathering 

— the Balance 
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— the Siat 

— the Basin 

— the Intercession 

— the Garden and the Fire 

— the Angels 

— the Books reve...ealed by Allah 

— the Prophets 

— the duty to spend one’s wealth in ways that are both mandatory 

and recommended 

— maintaining ties of kinship and not severing them 

— looking after orphans and the poor and not neglecting them 

— caring for travellers (or guests) and beggars 

— setting slaves free 

All these things will be clarified elsewhere. Also included are 
safeguarding the prayer, paying zakat, fulfilling contracts and 
showing steadfastness in afflictions. Each of these items would 
require an entire book to do it justice. 

There is disagreement about whether one gives voluntary sadaqah 
to an orphan merely because of their being an orphan, in order to 
maintain ties of kinship, even if the orphan is wealthy, or whether 
one only gives to the poor. This is about voluntary sadagah rather 
than obligatory zakat. 
and who, despite their love for it, give away their wealth 

This is used as evidence by those who say that there are legal rights 
on wealth other than just zakat and that they are the means by 
which true goodness is achieved. It is also said that what is meant 
here is obligatory zakat. The first opinion is sounder since ad- 
Daraqutni transmitted from Fatimah bint Qays that the Prophet && 
said, “There is a right on wealth over and above zakat,’ and he 
quoted this dyah in full. Ibn Majah and at-Tirmidhi transmit it in 
their collections as well. He said that the isndd of this hadith is not 
that strong because Abu Hamzah is weak. Bayan and Isma‘ll ibn 
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Salim related this hadith from ash-Sha‘bi, and it is stronger. 

The soundness of this hadith, even if there is something to be said 
about the isndd, is indicated by the words of Allah later in the same 
ayah: ‘establish the prayer and pay zakat’. He mentions zakat with the 
prayer. That indicates that what is meant by this phrase is not 
obligatory zakat because otherwise that would entail an unnecessary 
repetition, and Allah knows best. Scholars agree that, when an 
urgent need for the Muslims exists after the payment of zakat, there 
is a communal obligation to spend money on it. Malik obliged 
people to ransom captives, even if it used up all their wealth. There 
is also consensus on this, and that strengthens what we prefer 
concerning this matter. 

It is said the phrase refers to their love for the wealth they give and 
the pronoun can also refer to the love the giver has for his relatives. 
The same applies to Allah’s words in Sirat al-Insan: ‘They give food, 
despite their love for tt, to the poor.’ (76:8) It can have both meanings. 
those who honour their contracts when they make them, 

It is said that this is added to the earlier sentence, 1.e. “Those with 
true goodness or those who believer and those who honour...’ Al- 
Farra’ and al-Akhfash said that. This refers to contracts between 
themselves and Allah, and between themselves and other people. 
and are steadfast in poverty and illness and in battle 

‘Steadfast’ is in the accusative by way of praise or by the effect of 
an elided verb. The Arabs put the noun in the accusative for both 
praise and censure as if they were trying to isolate the person praised 
or blamed. 

Ba’sa’ is hardship and poverty, and darra’ is illness. Ibn Mas‘ud said 
that. The Prophet & said, ‘Allah Almighty says, “When I test any of 
My slaves in his bed and he does not complain to those who visit 
him, I will replace his flesh with a better flesh and his blood with a 
better blood. If I take him, it is to My mercy. If 1 give him well-being, 
I give him a well-being in which he has no sin.’ He was asked, 
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‘Messenger of Allah, what flesh is better than his flesh?’ He 
answered, ‘A flesh without sin.’ He was asked, ‘What blood is better 
than his blood?’ He answered, ‘Blood without sin.’ Ba’s is the time of 
wat. 

Those are the people who are true. They are the people who are 
godfearing. 

They are described as having integrity and faqwd in their affairs 
and fulfilling them. They are serious regarding the din. This is great 
praise. Truthfulness is the opposite of lying. Someone who is srddiq is 
someone who holds closely to the truth. In a hadith we find: ‘You 
must have integrity. Integrity guides to goodness and goodness 
guides to the Garden. A man continues to be true and takes care to 
remain truthful until he is written with Allah as a true man (srddiq).’ 
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178 You who believe! retaliation is prescribed for you in 
the case of people killed: free man for free man, slave 
for slave, female for female. But if someone is absolved 
the thing by his brother, blood-money should be 
claimed with correctness and paid with good will. That 
is an easement and a mercy from your Lord. Anyone 
who goes beyond the limits after this will receive a 
painful punishment. 
You who believe! retaliation is prescribed for you in the case of 
people killed: 

Al-Bukhari and ad-Daraqutni related that Ibn ‘Abbas said, “There 
was retaliation among the tribe of Israel but no blood money. So 
Allah told this community: “Retaliation 1s prescribed for you in the case of 
people killed: free man for free man, slave for slave, female for female. But if 
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someone is absolved the thing by his brother...” Absolution is to accept 
blood money in cases of homicide. “Blood-money should be claimed with 
correctness and paid with good will.” By saying it should be claimed with 
correctness and paid with good will, Allah is making it easier for us 
than what was imposed on those before us. “Going beyond the 
limits” refers to killing after having accepted blood money.’ This is 
the wording of al-Bukhari from al-Humaydi from Sufyan from ‘Amr 
who heard Mujahid say that he heard Ibn ‘Abbas say that. 

Ash-Sha‘bi said that ‘...free man for free man, slave for slave, female for 
Jemale’ was revealed about two of the Arab tribes that fought each 
other and would say, ‘We will accept so-and-so son of so-and-so for 
our slave.’ Qatadah reported something similar. 

The word ‘kutitba (prescribed) means ‘established and made 
obligatory’. It is also said that this means what was written on the 
Preserved ‘Tablet and previously decreed. ‘Qzsas° (retaliation) is from 
a root meaning someone who follows a trail which has been blazed. 
A gass is a storyteller who follows traditions and reports. Qass also 
means cutting the hair by following its line. It is as if the killer takes a 
path with regard to killing, and retaliation is to follow after him and 
proceed along the same path in that respect. That usage can be seen 
in 18:64. It is said that gass is cutting and that is the source of qusas 
because the retaliator wounds with the same type of wound or kills 
in the same way. The verb is also used for mutilation. 

The form that retaliation takes is that when the relative (walt) wants 
to lall, the killer is obliged to submit to the command of Allah and to 
accept the prescribed retaliation. The relative of the murdered man 
is obliged to stop at the killer of his relative and not to go beyond 
him and kill someone else as well, which is what the Arabs used to 
do before Islam. That is the meaning of the words of the Prophet &&, 
‘On the Day of Rising, the most insolent of people towards Allah 
will be three men: someone who killed other than the killer, someone 
who kills in the Haram, and someone who acts by the blood feuds of 
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the Jahiliyyah.’ 

Ash-Sha‘bi, Qatadah and others said, “The people of the Jahiliyyah 
were excessive and obeyed Shaytan. When a tribe possessed might 
and power and a slave of theirs was killed by the slave of another 
person, they said, “We will only kill a free person for him.” If a 
woman of theirs was killed, they said, “We will only kill a man for 
her.” When a base person among them was killed, they said, “We 
will only kill a noble for them.” ‘They used to say, “Killing safeguards 
against killing.” Allah forbade them such transgression in this aah 
and others.’ 

There is no disagreement that retaliation in killing can only be 
adjudged by those in authority. It is the ruler who imposes 
retaliation, establishes the hudiid and other things, because, although 
Allah Almighty gives all believers the possibility of retaliation, not all 
believers are ready to agree to it. Therefore the ruler represents 
them in the matter of carrying out retaliation and imposing other 
hudiid. Retaliation itself is not obligatory. What is obligatory is not to 
exceed in retaliation or other hudid. If there is consent to forgo 
retaliation and to accept blood money or to pardon, that is 
permitted. 

If it is said that ‘prescribed for you’ means it is obligatory and 
necessary, so how, in that case, can qisds not be mandatory? The 
reply is that it implies ‘if you desire it.’ Know that gisds 1s the limit for 
those who want blood. Qatla is the plural of qaiil. 
free man for free man, slave for slave, female for female. 

There is disagreement about the interpretation of this. One group 
say that the dyah was revealed to clarify the judgment of the category 
of those whose blood is forfeit when someone of the same category is 
killed. So when a free person is killed, someone free is killed in 
retaliation for him, and when a slave is killed, a slave is killed in 
retaliation, and a woman is killed in retaliation for a woman. ‘The 


ayah is a firm ruling which is general and explained by the words of 
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Allah: “..a life for a life’ (5:45) and explained by the Prophet in his 
Sunnah when he killed a Jew in retaliation for a woman. Mujahid 
said that. Ibn ‘Abbas said the same, although it is related from him 
that it is abrogated by the aah in Surat al-Ma%dah. hat is the 
position of the people of Iraq. 

The Kufans and ath-Thawri said that a free man is killed if he has 
killed a slave and a Muslim if he has killed a dhimmi. ‘Their evidence 
is the words of Allah here which are general as well as the d@yah in 
Strat al-Ma‘idah (5:45). (Mentioned in the previous paragraph). ‘They 
said that the blood of a dhimmi has the same inviolability as that of a 
Muslim and should be satisfied by retaliation. It is the inviolability of 
blood which is the principle. Both the Muslim and the dhimmi are the 
people of the Abode of Islam. The thing which verifies that is the 
fact that a Muslim’s hand is cut off for stealing the property of a 
dhimmi which indicates that the property of a dhimmi is the same as 
that of a Muslim. It follows that their blood must be the same since 
property is respected by respect for its owner. Abu Hanifah and his 
people, ath-Thawri, and Ibn Abi Layla agree that a free man is 
killed in retaliation for a slave just as a slave 1s killed in retaliation for 
him. That is the position of Dawud. The same is related from ‘Ali 
and Ibn Mas‘ud and is the position of Sa‘id ibn al-Musayyab, 
Qatadah, Ibrahim an-Nakha‘l, and al-Hakam ibn ‘Uyaynah. 

The majority of scholars do not accept killing a free man in 
retaliation for a slave because of the categories and divisions shown 
in the dah. Abu 'Thawr said, “Since everyone agrees that there is no 
retaliation between slaves and free people in cases less than 
homicide, it is even more likely to be the case where homicide 1s 
concerned. Those who make a distinction in respect of that are 
wrong.’ Furthermore the consensus, if someone accidentally kills a 
slave, is that he only owes the price of that slave. Since slaves do not 
resemble free men where accidental killing is concerned, the same 
should hold true in cases of intentional homicide. Moreover, a slave 
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is a commodity that is bought and sold and can be disposed of by a 
free person and so there 1s no equality between them. 

This consensus is sound. The first view is contradictory. Ibn Abi 
Layla and Dawud said that there is retaliation between free men and 
slaves with regard to life and all limbs. For proof, Dawud used the 
words of the Prophet 8: ‘The blood of the Muslims is the same.’ He 
did not make a distinction between free men and slaves. This will be 
explained in an-Nisa’, Allah willing. 

The majority also agree that a Muslim should not be killed in 
retaliation for an unbeliever since the Prophet 8 said, ‘A Muslim is 
not killed in retaliation for an unbeliever.’ Al-Bukhari transmitted 
this from ‘Ali ibn Abi ‘Talib. They do not consider as sound what is 
related from Rabi‘ah about the Prophet killing a Muslim in 
retaliation for an unbeliever at Khaybar, because its zsndd is broken 
and the hadith of Ibn al-Baylamani, who is weak, from Ibn ‘Umar 
from the Prophet 8 is marfii<, Ad-Daraqutni said, ‘Only Ibrahim ibn 
Abi Yahya has its isndd, and his hadiths are abandoned. What is 
correct is that it is from Rabi‘ah from Ibn al-Baylamani mursal from 
the Prophet &. The hAadiths of Ibn al-Baylamani are weak and not 
used as evidence even when their line of transmission is connected, 
let alone when it is mursal.’ ‘The only thing that is sound regarding 
this topic is the hadith of al-Bukhari which makes the generality of 
this ayah specific. 

It is related from ‘Ali and al-Hasan al-Basri that the dyah was 
revealed to explain the ruling of those mentioned in the dyah and to 
indicate the difference between them and those who would kill a free 
person in retaliation for a slave or a slave in retaliation for a free 
person, or male in retaliation for a female or a female in retaliation 
for a male. They said, ‘When a man kills a woman and her relatives 
want to kill him, they do so and his relatives are paid half of the 
blood price. If they want to let him live, they accept a woman’s blood 
money from him. If a woman kills a man and his relatives want to 
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kill her, they can kill her and take half the blood money or 
alternatively they can take the full blood money and let her live.’ 
Ash-Sha‘bi related this from ‘Ali, but it cannot be sound because 
ash-Sha‘bi did not meet ‘Alt. Al-Hakam related that ‘Alt and 
‘Abdullah said, ‘When a man murders a woman with premeditation, 
he is her retaliation.’ This is contrary to the transmission of ash- 
Sha‘bi from ‘Ali. Scholars agree that when a one-eyed man or a man 
with a withered hand kills a man with sound limbs, his relative 
cannot kill the one-eyed man and take half the blood-money from 
him because the one-eyed man killed someone with two eyes and the 
man with the withered hand killed one with two hands. This 
indicates that blood is equal and it is a life for a life. Children and 
adults are the same in that respect. 

It might be said to those who espouse that position, ‘A woman is 
not equal to a man in that respect and is not included in the words 
of the Prophet 8 about the blood of Muslims being the same. So 
why should she be killed for a man when she is not equal to him and 
half the blood-money taken? And yet scholars agree that blood- 
money and retaliation are not combined and, when blood-money is 
accepted, the life of the killer is sacrosanct and there is no 
retaliation. ‘Therefore your position is baseless and not based on any 
analogy.’ Abu ‘Umar said that. When a free man kills a slave, the 
killer is killed if the owner of the slave so wishes and then he pays the 
blood-money of the free man less the value of the slave. If, instead, 
he wishes, he can be modest and take the value of the slave. This is 
mentioned from ‘Ali and al-Hasan. It is also denied from them. 

Scholars agree that a man should be killed in retaliation for killing 
a woman and a woman in retaliation for killing a man and the 
majority do not think anything is repaid. One group think that the 
difference in the blood money 1s repaid. Malik, ash-Shafit, Ahmad, 
Ishaq, ath-Thawrt and Abu Thawr said that is how retaliation 
proceeds between a man and a woman in respect of what is less than 
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a life. Hammad ibn Abi Sulayman and Abu Hanifah said that there 
is no retaliation between them in injuries which fall short of killing in 
which there is a life for a life. 

Ibn al-‘Arabi said, ‘Ignorance leads some people to say that a free 
man should be killed in retaliation for killing his own slave,’ and a 
hadith is related regarding that from Samurah in which the 
Messenger of Allah & said, ‘We kill the one who kills his slave,’ but it 
is a weak hadith. Our evidence is the words of Allah: ‘If someone is 
wrongly killed, We have given authority to his next of kin. But he should not be 
excesswe mn taking life.” (17:33) In this case this refers to the slave’s 
master. All the scholars agree that if a master kills his slave 
accidentally, the price of the slave is not taken from him for the 
treasury. ‘Amr ibn Shu‘ayb related that a man murdered his slave 
and the Prophet 8 flogged him and exiled him for a year and 
removed his share as a Muslim and did not help him to pay it. 

It might be asked, ‘If a man kills his wife, why do you not say that 
marriage sets up a doubt which would avert retaliation from the 
husband since marriage is a type of slavery?’ Al-Layth ibn Sa‘d said 
that. Our reply is that marriage is a contract between him and her 
with implied restrictions on both sides: he cannot marry her sister or 
four additional wives (making the total five), and she can demand 
her right of intercourse from him just as he can demand it from her. 
He, however, has the merit of guardianship over her, which Allah 
gave him because he supports her from his wealth, according to 
what is obligatory for him in terms of the bride-price and 
maintenance. Ifa doubt had existed, it would exist for both parties. 

This hadith which Ibn al-‘Arabi says 1s weak is, in fact, sound. An- 
Nasa’1 and Abu Dawud transmitted it and its text is complete: ‘If 
someone amputates a part of someone’s body, we amputate that 
from him. If someone castrates someone, we castrate him.’ Al- 
Bukhari said that it is sound that ‘Ali ibn al-Madini heard it from 
Samurah. Al-Bukhari said, ‘I believe that. If the hadith had not been 
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sound, then these two imams would not have believed it. They are 
enough for you!’ A free man is killed for a slave. An-Nakha’l, and 
ath-Thawri in one view, said that al-Hasan only heard the hadith of 
the ‘agigah from Samurah. Allah knows best. They disagree about 
retaliation between slaves in cases less than killing. This is the 
position of ‘Umar ibn ‘Abd al-‘Aziz, Salim ibn ‘Abdullah, az-Zuhri, 
Qurran, Malik, ash-Shafi‘t and Abu ‘Thawr. Ash-Sha‘bi, an-Nakha‘t, 
ath-Thawri and Abu Hanifah said that there is no retaliation 
between slaves except with respect to killing. Ibn al-Mundhir said 
that the first position is sounder. 

Ad-Daraqutni and Aba ‘Isa at-Tirmidhi related that Suraqah ibn 
Malik said, ‘I was present when the Messenger of Allah & judged 
that retaliation should be taken from a son for killing his father, but 
not from a father for killing his son.’ Abii ‘Isa said, ‘We do not know 
this hadith from Suraqah except by this path and its isndd is not 
sound. Isma‘il ibn ‘Ayyash related it from al-Muthanna ibn as- 
Sabbah. Al-Muthanna is weak in hadith. This hadith is related by Abu 
Khalid al-Ahmar from al-Hajjaj from ‘Amr ibn Shu‘ayb from his 
father from his grandfather from ‘Umar from the Prophet 8. The 
hadith 1s related mursal from ‘Amr ibn Shu‘ayb and contains some 
muddling. The normative practice among the people of knowledge 
is that when a father kills his son, he is not killed on that account, 
and when he slanders him, he does not receive the hadd 
punishment.’ 

Ibn al-Mundhir said, “The people of knowledge disagree about a 
man who kills his son deliberately. One group say that no retaliation 
is taken from him, but he must pay blood-money. This is the view of 
ash-Shafi, Ahmad, Ishaq and the People of Opinion. That is also 
related from ‘Ata’ and Mujahid. Malik, Ibn Nafi‘ and Ibn ‘Abd al- 
Hakam said that he is killed in retaliation for him.’ Ibn al-Mundhir 
added, “This is our view based on the literal meaning of the Book 
and the Sunnah. The text of the Book is: “Retaliation 1s prescribed for 
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you in the case of people killed: free man for free man, slave for slave.” What 1s 

confirmed from the Messenger of Allah 8% is his words: “The blood 
of the believers is equal.” We do not know of any firm report that 
makes the father an exception in this regard. Reports which are not 
firm are related regarding it.’ At-Tabari related from ‘Uthman al- 
Batti that a father is killed for killing his son since retaliation is 
general. Something similar is related from Malik. Perhaps they did 
not accept single reports defining the general statements of the 
Qur’an. 

There is no disagreement in the school of Malik that when a man 
deliberately kills his son, such as when he makes him lie down and 
slaughters him, or constrains and kills him in a manner which there 
is no excuse for and there is no way he can claim that it was an 
accident, he is killed in retaliation for him. If he throws a weapon at 
him or chokes him while disciplining him, there are two views in the 
School. One is that he is killed in retaliation for him, and the other is 
that he is not killed, but made to pay a greater than normal sum in 
blood-money. That is the position of a group of scholars. A non- 
relative is killed in a similar case. 

Ibn al-‘Arabi said, ‘I heard our shaykh, Fakhr al-Islam ash-Shashi, 
say in debate, “A father is not killed in retaliation for his son because 
the father is the reason for his existence. How can he be reason for 
his father’s non-existence?” This 1s invalidated by the fact that a man 
is stoned if he fornicates with his daughter even though he is the 
reason for her existence and she is the reason for his non-existence. 
What sort of understanding comes from this? Why should he not be 
the reason for his own non-existence since he disobeyed Allah in 
doing that? There is a report that the Messenger of Allah & said, 
“Retaliation is not taken from a father for killing his son,” but it is a 
false hadith. They added to this by saying that ‘Umar augmented the 
blood-money in the case of a man who had killed his son and none 
of the Companions objected to it. The rest of the fugaha’ consider 
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the case to be allowable, saying, “Retaliation is not taken from a 
father for killing his son.” Malik took it as a judgment which is 
subject to detailed examination of the particular circumstances and 
said, “If he strikes him with a sword, this is a case in which it is 
possible that he intended to kill or did not intend to do so. Fatherly 
compassion provides a doubt which can establish lack of intent and 
so on that basis retaliation is cancelled. If he lays him down, then the 
concealed intent is disclosed and the case follows the basic 
principle.”’ Ibn al-Mundhir said, ‘Malik, ash-Shafit, Ahmad and 
Ishaq say that if. son kills his father, he 1s killed for him.’ 

Imam Ahmad ibn Hanbal used this aah as evidence that a group 
should not be killed in retaliation for the death of one person. He 
said, “That is because Allah stipulated equality, and there is no 
equality between a group and one individual.’ The answer to this is 
that retaliation in this dyah entails killing the one who did the killing, 
whoever that may be. This was to refute the Arabs who wanted to 
kill someone who was not the killer in exchange for someone who 
had been killed and to kill a hundred innocent people in retaliation 
for one or to take advantage of rank and power. Therefore Allah 
commanded fairness and equality so that only those who kill may be 
killed. ‘Umar killed seven men in Sana’, and said, ‘If all the people 
of Sana‘ had participated in the murder, I would have killed them 
all.’ 

‘Ali killed the Kharyites for kilimg ‘Abdullah ibn Khabbab. When 
they were merely guilty of innovation, he held back from killing 
them, but when they murdered ‘Abdullah ibn Khabbab as a sheep 
would be slaughtered and ‘Alt was informed about that, he said, 
‘Allah is greater!’ He called them to bring out the murderers of 
‘Abdulah ibn Khabbab to him. They said, ‘All of us killed him’ three 
times. ‘Ali told his companions, “There are the people.’ ‘Ali and his 
people did not hesitate to kill them all. Ad-Daraqutni transmits both 
reports in his Swnan. 
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In at-Tirmidhi Abu Sa‘id and Abu Hurayrah reported that the 
Messenger of Allah & said, ‘If all the people of heaven and all the 
people of the earth were to participate in shedding the blood of a 
believer, Allah would throw them all into the Fire.’ It is said that this 
is a gharib hadith. Furthermore if a group knew that, if they were to 
kill a person as a group, they would not be killed, then enemies 
would help one another to kill their enemies by participating in their 
killing and achieving their desire for revenge. So it is more fitting to 
follow this rule than the literal words, and Allah knows best. Ibn al- 
Mundhir said, ‘Az-Zuhri, Habib ibn Abi Thabit and Ibn Sirin said, 
“Two are not killed in retaliation for one.’ That is also related from 
Mu‘adh ibn Jabal, Ibn az-Zubayr and ‘Abd al-Malik.’ Ibn Mundhir 
added, “This is sounder and someone who permits killing a group 
for the killing of one person has no proof.’ What we mentioned is 
confirmed from Ibn az-Zubayr. 

The Imam related from Abu Shurayh al-Ka‘bi that the Messenger 
of Allah & said, ‘You company of Khuza‘ah killed this man from 
Hudhayl and I am responsible for him. Whoever has a relative killed 
after these words of mine, is entitled to one of two things: taking the 
blood money or killing in retaliation.’ The wording is that of Abu 
Dawud. At-Tirmidhi said that it is a sound hasan hadith. Abu 
Shurayh related that the Prophet 8 said, ‘The relative of the one 
killed can take life in retaliation, pardon or take blood money.’ ‘This 
is the position of some of the people of knowledge. It is the position 
of Ahmad and Ishaq. 

Scholars disagree about taking blood money from a murderer. One 
group say that the relative of the murdered man has a choice. If he 
wishes, he can take retaliation, and if he wishes he can take blood- 
money, even if the killer does not consent. This is related from Sa‘id 
ibn al-Musayyab, ‘Ata’ and al-Hasan. Ashhab relates this position 
from Malik and it is also the position of al-Layth, al-Awza‘l, ash- 
Shafi‘, Ahmad, Ishaq and Abu Thawr. Their proof 1s the hadith of 
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Abu Shurayh above and it is a legal text (nass) sufficient to resolve 
the dispute. It is also deduced by analysis since blood money is 
imposed on him without his consent because it is an obligation on 
him to save his own life as Allah says: ‘Do not hill yourselves.’ (4:29) He 
says in this aah: ‘But if someone is absolved by his brother,’ in other words, 
he forgoes his right to retaliation in one interpretation and is 
satisfied with blood money, ‘blood-money should be claimed with 
correctness’, meaning that the one with right to retaliation follows it by 
correctly demanding blood money, the killer must pay it with good 
will without delay. 

But if someone is absolved something by his brother, blood-money 
should be claimed with correctness and paid with good will. 

Scholars disagree about the interpretation of the words ‘someone’, 
‘absolved’ and ‘something’ in this dah. One view is that ‘someone’ 
means the killer and ‘absolved’ refers to what the relative of the 
deceased does. The ‘brother’ is the brother of the deceased. The 
‘something’ is his right to retaliation which is absolved and for which 
he takes blood money. This is the position of Ibn ‘Abbas, Qatadah, 
Mujahid and a group of scholars. So absolving, in this case, means 
abandoning the right to retaliation. It means: when the killer is 
absolved by the relative of the deceased of his right to retaliation and 
forgoes it, he takes blood-money and follows it with correctness, and 
the killer pays it with good will. 

Another position is that of Malik which is that ‘someone’ refers to 
the relative and ‘absolved’ is to make easy, not to pardon, and the 
‘brother’ is the killer and the ‘something’ 1s the blood money, so the 
meaning in this case would be that when the relative inclines to 
foregoing retaliation and taking blood money, the killer can choose 
between giving it or surrendering himself. Sometimes it is eased and 
sometimes not. People other than Malik say that if the relatives are 
satisfied with blood money, the killer has no choice: he has to give it. 
This is also related from Malik and many of his people preferred it. 
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Abu Hanifah said that ‘absolve’ here means to spend. That is known 
linguistically. So it is as if the meaning was ‘Whoever is paid some of 
the blood money should accept it and pursue it with correctness.’ 
Some people say that the killer should pay it with good will and 
Allah recommends that the relative of the murder victim should take 
the money when that is easy for the killer. It is a lightening and a 
mercy, as He says after mentioning retaliation in al-Ma‘dah: ‘Tf anyone 
forgoes that as sadaqah, i will be expiration for him.’ (5:45) Allah 
recommends the mercy of absolution and sadaqah, as in this agyah He 
recommends accepting blood-money when the person pays it. The 
relative is commanded to claim it with correctness and _ the 
perpetrator to pay it with good will. 

Some people say that these expressions deal with particular people, 
about whom the entire dah was revealed, and they paid the blood 
money to one another in respect of the injuries outstanding between 
them. The meaning of the dah is about when one group received 
more than the other group, and so ‘absolved’ rather means ‘has 
more than’. Ash-Sha‘bi said explaining this, “There was fighting 
between two tribes of Arabs and several people were killed. One of 
the tribes said, “We will not be content until a man is killed for a 
woman and a woman for a man.” They went to the Prophet 8 and 
he said, “Killing is the same.” They made peace on the basis of the 
payment of blood money and one of the two tribes received more 
than the other. That is what this dah refers to. Whoever has more 
than his brother should pay it correctly.’ Ash-Sha‘bi said that this 
was the reason the aah was revealed. 

Finally there is the statement of ‘Ali about the difference between 
the blood money of a man and a woman, free person and slave, so 
the meaning is that the one who has more should demand it 
correctly. 

This dyah is encouragement from Allah Almighty for correctness on 
the part of the person seeking payment and good will on the part of 
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the payer. Is that obligatory or recommended? The recitation in the 
nominative indicates that it is obligatory, because the meaning is that 
it must be pursued with correctness. 

That is an easement and a mercy from your Lord. 

This alludes to the fact that Allah did not give those before us any 
choice in the matter and they had to take a life for a life, whereas 
Allah has given this Community the advantage of being able to 
accept blood money when the relative of the deceased is satisfied by 
it. Others said that the relative of the dead person can only take 
retaliation and may not take blood money if the killer agrees to that. 
Ibn al-Qasim related that from Malik, and it is well known from 
him. Ath-Thawri and the Kufans also said that. Their evidence is 
the hadith of Anas in the story about ar-Rubayya‘ who broke a 
woman’s tooth. They stated, ‘When the Prophet & judged that there 
should be retaliation, he said, “Retaliation is the Book of Allah. 
Retaliation is the Book of Allah.”’ He did not give the injured 
woman a choice between retaliation and blood money and so the 
judgment of the Book of Allah and the Sunnah of the Messenger is 
that there is retaliation for a deliberate injury. The first position is 
sounder because of the hadith of Abu Shurayh. 

Ar-Rabri‘ related that ash-Shafi‘l said, ‘Abu Hanifah ibn Simak ibn 
al-Fadl ash-Shihabr reported to me from Ibn Abi Dhi’b from al- 
Magpburi from Abi Shurayh al-Ka‘bi that the Messenger of Allah && 
said in the year of the Conquest of Makkah, “If someone is killed, 
[the relative] has a choice between two courses: if he wishes, he can 
take the blood-money, and if he wishes, he can take retaliation.” Abu 
Hanifah said, “I asked Ibn Abt Dhi’b, ‘Do you take this position, 
Abu-l-Harith?’ He struck my chest, shouted at me and got hold of 
me, saying, ‘I relate to you from the Messenger of Allah & and then 
you ask me if I take it? Of course I take it! ‘That is obligatory for me 
and those who hear it! Allah Almighty chose Muhammad 8 from 
among people and guided them by him. He chose for them what He 
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chose for him and on his tongue. Therefore people must follow him, 
willingly and in submission. A Muslim cannot leave that.’””’ 

This was an easement because the people of ‘Torah only had the 
choice of killing and nothing else, and the people of the Gospel only 
had absolution and no retaliation or blood-money. Allah gave this 
easement to this community and whoever wishes can retaliate by 
killing, whoever wishes can accept blood-money, and whoever wishes 
can absolve. 

Anyone who goes beyond the limits after this will receive a painful 
punishment. 

This refers to someone who kills after taking blood-money and 
consequently foregoing the blood of the killer. Al-Hasan said, ‘In the 
Jahiliyyah, when someone killed a person he would flee to his own 
people and the people of the victim would come and negotiate the 
blood-money. The relative of the victim would say, “I will take the 
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blood-money,” and then, when the killer was made secure by this 
and left, the victim’s relative would kill him and throw the blood- 
money back at the killer’s family.’ 

Scholars disagree about someone who kills after taking blood- 
money. A group of scholars, including Malik and ash-Shafi’1, said 
that he is the same as the one who kills in the first place. If the 
relative wishes, he kills him, and if he wishes, he pardons him and he 
will be punished in the Next World. Qatadah, ‘Ikrimah, as-Suddi 
and others said that his punishment is to be killed and it is not 
possible for the relative to pardon him. Abu Dawud related from 
Jabir ibn ‘Abdullah that the Messenger of Allah 8 said, ‘I will not 
pardon someone who kills after having taken blood-money.’ Al- 
Hasan said that his punishment is to return the blood-money and his 
wrong action remains to be dealt with in the Next World. ‘Umar ibn 
‘Abd al-‘Aziz said that his business 1s left up to the ruler who does 
whatever he thinks best. We find in the Sunan of ad-Daraqutni that 
Aba Shurayh al-Khuza‘4l said, ‘I heard the Messenger of Allah & 
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say, “Whoever is killed or lamed can choose one of three things. If he 
wants a fourth, then hold him back. He may retaliate, or absolve, or 
take the blood-money. If he accepts any of those and then attacks 
after that, he will go to the Fire to be in it forever.” 


0 S82 VI be pe Hs 
179 There is life for you in retaliation, people of 
intelligence, so that hopefully you will be godfearing. 
There is life for you in retaliation, people of intelligence 

These are succinct and eloquent words which mean: ‘You should 
not kill one another.’ Sufyan related that from as-Suddi from Abu 
Malik. It means that when retaliation is established and achieved, it 
will deter the one who wants to kill someone else out of the fear that 
retaliation will be taken from him, and so both remain alive. It had 
previously been the case that, when one man killed another, their 
two tribes would fight and that would lead to many deaths. When 
Allah prescribed retaliation, it was a deterrent and they stopped 
fighting. Therefore they had life through that. 

The imams who give fatwa agree that it is not permitted for anyone 
to take retaliation from someone without the involvement of the 
ruler. People cannot do it on their own. The ruler, or someone 
appointed by him, carry that out. Allah appointed the ruler to 
restrain people’s hands from one another. Scholars agree that the 
ruler can take retaliation from himself if he transgresses against one 
of his subjects since he is one of them and has the prerogative of 
looking after them, like a guardian or trustee. That does not 
preclude retaliation and so there is no difference between him and 
anyone else regarding the judgments of Allah in this aah. 

It is confirmed that Abu Bakr as-Siddiq said to a man who 
complained to him about a governor who had cut off his hand, ‘If 
you are telling the truth, I will take retaliation for you from him.’ 
An-Nasa’l reported that Abu Sa‘id al-Khudri said, ‘Once, while the 
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Messenger of Allah 8 was distributing something, a man bent over 
him and the Messenger of Allah jabbed him with a stick he had and 
the man yelled out. The Messenger of Allah & said to him, “Come, 
take your retaliation.” He said, “I absolve you, Messenger of Allah.” 
Abu Dawud at-Tayalisi reported from Abt Firas that ‘Umar gave a 
speech in which he said, “Whoever is wronged by an amir (governor, 
commander) should present his case to me and I will take retaliation 
from him.’ ‘Amr ibn al-‘As stood up and said, ‘Amir al-Mu’minin, if 
one of us disciplines a man who is subject to his authority, will you 
take retaliation from him?’ He replied, ‘How could I not take 
retaliation from him when I saw the Messenger of Allah 8% take 
retaliation from himself!’ Abu Dawud as-Syistani has: “Umar gave a 
speech and said, “I have not sent my governors to beat your bodies 
or take your property. If someone has that done to him, he should 
present his case to me and I will take retaliation from him.” 

so that hopefully you will be godfearing. 

So that you will be careful to avoid killing and will submit to 
retaliation. That obedience leads to other types of obedience. Allah 
makes one firm in obedience through obedience. 

FUMING AF 3 OPS EE Kes 
0 Gat KE Gia a ety 
180 It is prescribed for you, when death approaches one 
of you and if he has some goods to leave, to make a will 
in favour of his parents and relatives, correctly and 
fairly: a duty for all those who are godfearing. 

This is the ‘Ayah of the Will’. The only dahs in the Qur’an that 
deal with wills are this one and the ones we find at 4:12 and 5:106. 
This dyah is the most comprehensive of them. It was revealed before 
the revelation of the statutory shares of inheritance and their laws, as 
will be explained. There is an ‘and’ elided in the words: ‘And it is 
prescribed,’ because it follows on from the previous dyah about 
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retaliation and may well be directed to the one who is about to have 
retaliation inflicted on him which will clearly cause his death. So he 
is someone who knows that death is near him and that this is the 
time when making a will becomes absolutely imperative. 

If it is asked why the word ‘kutiba (prescribed) is in the masculine 
when the word for will (wasiyah) is feminine, the reply is that the act 
of making a will (@s@’) is what is meant and that is masculine. It is also 
said that it is because the verb 1s considerably separated from its 
subject. 
and if he has some goods to leave, 

Here ‘khayr (goods) means wealth. ‘There is no dispute about this 
but there is disagreement about the amount involved. It is said that it 
means a lot of wealth, and that is related from ‘Ali, ‘A’ishah and Ibn 
‘Abbas. They said that seven hundred dinars is a small amount. 
Qatadah and al-Hasan said that it means a thousand dinars or 
more. Ash-Sha‘bi said that the amount intended is from five 
hundred to a thousand dinars. The word ‘waszyyah’ (will) can 
designate anything which someone instructs to be done, whether 
during his lifetime or after his death. Custom, however, has 
designated it to be a declaration of what is to be done after death. 
The plural is wasa@ya. Wasty can be the testator or the executor from 
the verb wasd, a verb also used to describe dense vegetation and such 
a land is called ‘waseyah’. 

Scholars disagree about whether it is obligatory for those who leave 
property to make a will, although they agree that it is mandatory for 
those who hold deposits and have debts. Most scholars believe that a 
will is not mandatory for those who have neither of these. That is the 
position of Malik, ash-Shafi‘t and ath-Thawri, whether a person is 
rich or poor. Another group including az-Zuhri and Abu Mijlaz say, 
judging by the literal text of the Qur’an, that making a will is 
mandatory whether a person has a little or a lot of wealth. Abu 
Thawr said that making a will is only mandatory for a man who has 
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a debt or wealth belonging to someone else, and then it is 
mandatory for him to write a will, saying what he owes. As for 
someone who has no debts or deposits, it is not mandatory for him 
to make one unless he wishes to do so. 

Ibn al-Mundhir said, “This is good because Allah has made it 
obligatory to return trusts to their owners but it is not mandatory for 
someone who holds goods on trust to make a will.’ The people with 
the first view use what is related from Ibn ‘Umar as evidence. He 
said that the Messenger of Allah && said, ‘It is not right for a Muslim 
man who owes something, which he should specify in a will, to 
spend two nights without making a written will.’ One variant says 
three nights. ‘Abdullah ibn ‘Umar said about it: ‘Not a night has 
passed, since I heard the Messenger of Allah & say that, without me 
having my will with me.’ Those who argue the opposite say that, if it 
was mandatory, it would not have been left to the discretion of the 
one making the will. It would have been necessary for him in every 
case. Although its literal meaning would make it obligatory, it is 
refuted that it is obligatory; that is actually only the case for someone 
who has money that belongs to other people in his possession, which 
it is feared might be lost, as Abu Thawr said. The same is true if 
other people owe him money which he fears might be lost to his heir. 
There is no disagreement that he is obliged to make a will in such a 
case. 

If it is said that Allah’s use of the words, ‘prescribed for you’ means 
that it is mandatory, the answer to that is found in the previous dyah. 
It is only when you want to make a will, and Allah knows best. An- 
Nakha‘l said, ‘The Messenger of Allah 8 died without making a 
will. Abu Bakr made a will. It is good to make a will but there is 
nothing wrong in not making one.’ 
to make a will in favour of his parents and relatives, 

Allah did not explain in His Book the amount that one should 
make a will for. He says: ‘¢fhe has some goods (khayr)’ and ‘khayr’ means 
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‘wealth’ as in other d@yahs such as 2:272 and 100:8. Scholars disagree 
about the amount constituted by that. It is related that Abu Bakr as- 
Siddiq left a fifth in bequests. ‘Ali said, “There is a fifth from the 
booty of the Muslims.’ Ma‘mar said that Qatadah said that ‘Umar 
left a quarter in bequests. Al-Bukhari mentioned that from Ibn 
‘Abbas. It is related that ‘Alt said, ‘I prefer to make a bequest of a 
fifth to that of a quarter and I prefer making a bequest of a quarter 
to that of a third.’ 

If someone has little wealth and many heirs, one group prefer that 
he should not make any bequests. That was related from ‘Al, Ibn 
‘Abbas and ‘A’ishah #. Ibn Abi Shaybah related that Ibn Abt 
Mulaykah said to ‘A’ishah, ‘I want to make a will.’ She asked, ‘How 
much do you have?’ “Three thousand,’ he replied. She asked, ‘How 
many dependants do you have?’ ‘Four,’ he answered. She said, ‘Allah 
says “khayr’ and this is something insignificant. It is better for you to 
leave it to your dependants.’ 

The majority of scholars believe that it is not permitted for anyone 
to will away more than a third of their property, except for Abu 
Hanifah and his followers who said: ‘If a person does not have any 
statutory heirs, he is permitted to will away all his wealth.’ They said 
that on the basis that limiting the legacy to a third is in order to 
leave the statutory heirs with sufficient property since the Prophet && 
said, ‘It is better for you to leave your heirs well provided for than to 
leave them needy, begging from other people.’ ‘The imams related it. 
They say that if he is not someone with an heir, he is not one of 
those meant by the hadith. This view is related from Ibn ‘Abbas. It is 
also the view of Abu ‘Ubaydah and Masruq. Ishaq believed that and 
it is one of the two views of Malik. It is also related from ‘Ali. The 
reason for the disagreement regarding what we mention is the 
disagreement about whether the Treasury is an heir or a caretaker. 

Scholars agree that people who die with statutory heirs should not 
will away all of their wealth. It is related that when he was dying, 
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‘Amr ibn al-‘Asg said to his son ‘Abdullah, ‘I want to make a bequest,’ 
and his son said to him, “Go ahead and make a bequest and what 
you will can be paid from my property.’ He called for a paper and 
dictated. ‘Abdullah said, ‘I said to him, “I think that you have 
exhausted both my property and your property. I will summon my 
brothers and ask them to permit it.” 

They agree that anyone can change his will and retract any part of 
it if he wishes. They disagree about doing that in respect of a slave 
who has a specific contract by which he is to be freed after his 
owner’s death (mudabbar). Malik said, “The position agreed upon 
among us is that when someone makes a will, whether he is healthy 
or ill, in which he frees a slave or something else, he can change 
whatever of it he wants to and add or delete whatever he likes until 
he dies. If he wants to cancel that will, he can do so — with the 
exception of a éadbir contract which there is no way to change 
because the Messenger of Allah & said, “It is not right for a Muslim 
who has anything to will to remain for two nights without having a 
written will in his possession.”’ Abu-l-Faraj al-Maliki said, ‘A 
mudabbar 1s analogous to someone who will be set free after a month 
because it is a term which must come.’ They agree that someone 
cannot make an oath to set free and to set free at a certain term. 
That is also the case with a mudabbar. That is the position of Abu 
Hanifah. Ash-Shafi‘, Ahmad and Ishaq said that it is a bequest and 
it is part of the third like any other bequests. They permit a man to 
have sex with a female mudabbar which nullifies the making of a 
mudabbar analogous to someone set free at a certain term. It is 
confirmed that the Prophet 8 sold a mudabbar and that ‘A’ishah 
made her slavegirl a mudabbarah and then sold her. That is the view 
of a group of the Tabi‘un. One group say that a man can change 
anything he wishes in his will except for emancipation. ‘That is also 
the position of ash-Sha‘bi, Ibn Sirin, Ibn Shubrumah and an- 
Nakha‘t. It is also the view of Sufyan ath-Thawri. 
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There is disagreement about what happens when a man tells his 
slave, “You are free after I die,’ intending to make that a bequest. 
Malik says that he can retract it. If he says, “So-and-so is a mudabbar 
after I die,’ he cannot retract that. If he meant a fadbir by his first 
statement, most of the people of Malik say that he cannot retract it. 
Ash-Shafii, Ahmad, Ishaq and Abu Thawr said that he can retract 
any of that since it is part of the third, and all that is in the third is a 
bequest. However, ash-Shafi‘t said, “The tadbir can only be retracted 
by the removal of the mudabbar from his possession through sale or 
gift. If the mudabbar does not leave his possession until he dies, then 
he is set free at his death.’ In his earlier position, he said that he can 
retract the tadbir as he can any other bequest. Al-Muzani preferred 
that based on their consensus that a person can retract a bequest of 
emancipation. Abu Thawr said, ‘When he says, “I have retracted my 
tadbir,” then it is invalidated and the slave is not set free when he 
dies.’ Ibn al-Qasim and Ashhab disagreed about someone who says, 
‘My slave is free after I die’ without intending a bequest or tadbir. 
Ibn al-Qasim said that it is a bequest. Ashhab said that he is a 
mudabbar even he did not mean it as a bequest. 

Scholars disagree about whether this dah is abrogated or is one 
which contains an active legal judgment. It is said to be the latter. Its 
literal expression 1s general and its meaning 1s only specific in respect 
of someone whose parents do not inherit automatically, because they 
are unbelievers or slaves for instance, and in respect of relatives other 
than a person’s statutory heirs. Ad-Dahhak, Tawus and al-Hasan 
held that view and at-Tabari preferred it. Az-Zuhri said that a will is 
mandatory whether someone has a little property or a lot. Ibn al- 
Mundhir said, ‘All of those of import among the people of 
knowledge agree that it is permitted to make a bequest in favour of 
parents and relatives who do not inherit.’ 

Ibn ‘Abbas, al-Hasan and Qatadah said that the ayah is general and 
its judgment was confirmed for a period of time and then abrogated 
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in respect of all those who automatically inherit by virtue of the ayahs 
specifying the statutory shares of inheritance. It is said that the ayahs 
about the shares is not the only thing that abrogates it, but it is also 
abrogated by the words of the Prophet #&: ‘Allah has given everyone 
with a due his due and there is no bequest in favour of an heir.’ Abu 
Umamah related it. At-Tirmidhi transmitted it and said that it is a 
sound hasan hadith. So the abrogation of the dyah is by the firm 
Sunnah, not only by the dyahs explaining the shares of inheritance, 
according to the sound position of scholars. If it were not for this 
hadith, it would be possible to combine this dah with the dyahs 
specifying the statutory shares of inheritance by receiving property 
from the testator both by statutory inheritance and by bequest. ‘This 
hadith and the consensus derived from it prevent that happening. 
Although ash-Shafit and Abu-l-Faraj deny that the Book can be 
abrogated by the Sunnah, it is sound that it is permitted by the proof 
that all is Allah’s judgment and comes from Him, even if the name 
for it differs. This idea was already mentioned. Even if this report 
has reached us as a single report, the fact that the consensus of the 
Muslims is added to it — that it is not permitted to make a bequest to 
an heir — it is evident that the obligation to make bequests to 
relatives who are heirs is abrogated by the Sunnah and it 1s agreed 
upon. Allah knows best. 

Ibn ‘Abbas and al-Hasan say that making a bequest to parents 1s 
abrogated by their statutory shares in Sérat an-Nisa’, but that is 
confirmed in the case relatives who do not inherit automatically. 
That is the position of ash-Shafi‘l, most Malikis and a group of the 
people of knowledge. In al-Bukhari Ibn ‘Abbas said, ‘It used to be 
that all the property belonged to the child and the parents only 
inherited through a will, so Allah abrogated what He wished in 
respect of that. He gave males the portion of two females and gave 
each of the parents a sixth. A wife receives an eighth or a quarter, 
and the husband has half or a quarter.’ 
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Ibn ‘Umar, Ibn ‘Abbas and Ibn Zayd said that the dah is abrogated 
while the recommendation to make a bequest remains. That is 
similar to Malik’s position and an-Nahhas mentioned it from ash- 
Sha‘bi and an-Nakha‘t. Ar-Rabr‘ ibn Khuthaym said that there is no 
bequest. ‘Urwah ibn Thabit said, ‘I said to ar-Rabr‘ ibn Khuthaym, 
“Make me a bequest of your copy of the Qur’an.” He looked at his 
son and recited: “Blood relations are closer to one another in the Book of 
Allah.” (8:75) Tbn ‘Umar did something similar. 

‘Aqrabin (relatives) is the plural of gartb. Some people say that it is 
better to make a will in favour of your relatives rather than non- 
relatives because of this text from Allah regarding them. For this 
reason ad-Dahhak says, ‘A person who makes a bequest to other 
than his relatives ends his actions with disobedience.’ It is related 
that Ibn ‘Umar made a bequest of four hundred thousand (dirhams) 
to each of his slave-girls who bore him children. It is related that 
‘A’ishah willed her household utensils to a freed slave of hers. The 
like of that is related from Salim ibn ‘Abdullah. Al-Hasan said, ‘If a 
bequest is made to non-relatives, it is returned to the relatives. If it is 
made to someone completely unrelated, he shares with them. It is 
not permitted to give to someone other than them while omitting 
them.’ 

When Abu-l-‘Aliyah died, people said, ‘Astonishing! A woman of 
Riyah freed him but then he leaves his property to the Banu 
Hashim!’ Ash-Sha‘bi said that he could not do that, even for honour. 
Tawus said, ‘If he makes a bequest to non-relatives, it is returned to 
relatives and his action is nullified.’ Jabir ibn Zayd said that. This is 
also related from al-Hasan. Ishaq ibn Rahawayh said that. Malik, 
ash-Shafit, Abu Hanifah, al-Awza‘, and Ahmad ibn Hanbal said 
that if someone leaves a bequest to non-relatives and leaves his 
relatives in need, he has committed a wrong action. If he does that, 
however, his bequest stands and is carried out, whether the person 


receiving it is rich or poor, relative or not, Muslim or unbeliever. It is 
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the meaning of what was related from Ibn ‘Umar and ‘A’ishah. It is 
the view of Ibn ‘Umar and Ibn ‘Abbas. 

The first view is better. In the case of Abu-l-‘Aliyah, it is possible 
that he thought that the Banu Hashim were more entitled than the 
woman who freed him because of him keeping the company of Ibn 
‘Abbas, him teaching him and joining him to the rank of the scholars 
in this world and the Next. Although this parenthood is spiritual, it is 
actual. The purpose of the woman who freed him was to connect 
him to free men in this world and the reward of emancipation is 
enough for her. Allah knows best. 

The majority of scholars believe that a very sick person is legally 
debarred from disposing of his property. The Zahiris have an 
aberrant view, saying that he is not debarred. Both the hadith and the 
idea refute them. Sa‘d said, ‘The Messenger of Allah && visited me 
during the Farewell Hajj when I was ill and expecting to die and I 
said, “Messenger of Allah, my illness has reached what you see. I 
have wealth but only have one daughter as an heir. Can I give two- 
thirds of my wealth away as sadaqah?” “No,” he said. I said, “A 
half?” and he said, “No.” He then added, “No, but (give) a third, 
and a third is a lot. It is better for you to leave your heirs wealthy 
than to leave them in need, begging from people.” 

The Zahiris also forbid leaving more than a third, even if the heirs 
allow it. All allow it if the heirs agree to it, and it is sound because 
the sick person is forbidden to make a bequest of more than a third 
in order to protect the rights of the heirs. When the heirs forgo their 
right, then that is permitted and it is like a gift from them. Ad- 
Daraqutni related from Ibn ‘Abbas that the Messenger of Allah 8 
said, ‘It is not permitted to make a bequest to an heir unless the 
heirs want it.’ It is related that ‘Amr ibn Khariyah said that the 
Messenger of Allah 8 said, ‘There is no bequest to an heir unless 
the heirs allow it.’ 

They disagree about those who allow a bequest to an heir while the 
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testator was alive rescinding it after his death. One group say that it 
was permitted by them so they cannot rescind it. This is the view of 
‘Ata’ ibn Abi Rabah, Tawus, Ibn Sirin, Ibn Abi Layla, az-Zuhri, 
Rabr‘ah and al-Awza‘t. Another group says that they can rescind it if 
they wish. That is the view of Ibn Mas‘ud, Shurayh, al-Hakam, 
Tawus, ath-Thawri, al-Hasan ibn Salih, Abu Hanifah, ash-Shafi‘, 
Ahmad and Abt Thawr. Ibn al-Mundhir preferred it. Malik made a 
distinction and said, “When they allow it when he is healthy, then 
they can rescind it. When they allow it when he is in his final illness 
and is, therefore, debarred from acting on his property, that decision 
is binding on them.’ It is the view of Ishaq. The people who hold the 
first view argue that the prohibition comes from the heirs, so when 
they allow it, it is allowed. They agree that when he makes a bequest 
of more than a third to a non-relative, it is allowed when they allow 
it. That is the case. The people with the second view argue that they 
allowed something over which they had no ownership at that 
moment. The property only came into their possession after his 
death. The heir whose permission was asked may die before him 
and then he is no longer an heir; someone else inherits. If someone 
who has no entitlement gives permission, nothing is obliged. Malik 
argued that when a man is healthy, he is more entitled to all his 
wealth and can do whatever he wishes with it. When they give him 
permission when he is healthy, they have abandoned something not 
obliged for them. When they give their permission when he is ill, 
then they have abandoned that to which they are entitled. Therefore 
they cannot retract that when he carries it out. 

If the sick person does not carry that out, then the heir can rescind 
it because it has not been achieved. Al-Abhari said that. Ibn al- 
Mundhir mentioned from Ishaq ibn Rahawayh that the position of 
Malik in this question is closer than others to the Sunnah. Ibn al- 
Mundhir said, ‘Malik, ath-Thawri, the Kufans, ash-Shafil and Abu 
Thawr agree that if they allow that after his death, it 1s binding.’ 
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They disagree about a man who makes a bequest of property to 
one of his heirs and says in his will: ‘If the heirs allow it, it is his. If 
they do not allow it, it is for the Cause of Allah,’ and then they do 
not allow it. Malik said, ‘If the heirs do not allow it, it reverts to 
them.’ The view of ash-Shafit, Abu Hanifah and Ma‘mar, the 
companion of ‘Abd ar-Razzaq, say that it is for the Cause of Allah. 

There is no disagreement about a will made by a sane adult whose 
dealings are not legally competent. They disagree about others. 
Malik said, “Che generally agreed way of doing things among us 1s 
that a simpleton, an idiot, or a lunatic who has moments of recovery 
can make their wills as long as they are made while they are sound 
of mind and know what they are doing. The same is true for a child 
when he understands what he is bequeathing and does not say 
anything untoward: his will is permitted and carried out.’ Abu 
Hanifah and his people said that a bequest made by a child is not 
permitted. Al-Muzani said, ‘It is analogous to the view of ash- 
Shafi‘, but I do not find any actual mention or text from ash-Shafi‘t 
about that.’ His people have two different views. One is like that of 
Malik and the other is like that of Abu Hanifah. Their argument is 
that neither the divorce nor emancipation of such a minor is 
allowed. Retaliation is not taken from him for an injury and he 
receives no hadd punishment for slander. So he is not like a legally 
incompetent adult. ‘The same is true of his will. 

Abu ‘Umar said, “These scholars agree that the will of an adult 
legally debarred from financial dealings is permitted. It is known 
that intelligent children can make wills, and therefore his situation is 
the same as someone who is legally debarred from dealing with his 
wealth. The reason that he is legally incompetent is that he might 
squander and destroy it. That reason is removed from him when he 
dies. In his incompetency concerning his property he resembles the 
madman who has no wits. It is mandatory to allow his bequest and 
this is further supported by what has come regarding it from ‘Umar 
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#5. Malik said, ‘It is the generally agreed way of doing things among 
us in Madinah. Success is by Allah.” Muhammad ibn Shurayh said, 
‘When a child or adult makes a bequest, it is a right which Allah has 
decreed on his tongue. There is no averting the truth.’ 

correctly and fairly: 

This means with justice, no more, no less. It is entrusted to the 
discretion and opinion of the one making the will, and then Allah 
decided that on the tongue of His Prophet 8 who said, ‘A third, and 
a third is a lot,’ as we have already mentioned. The Prophet && said, 
‘Allah has given you a third of your wealth at your death so that you 
can increase your good deeds and make it purification for yourself.’ 
Ad-Daraqutni transmitted that from Abu Umamah from Mu‘adh 
ibn Jabal from the Prophet 8. Al-Hasan said, ‘Only a third is 
permitted in bequests.’ Al-Bukhari believed that and cited as 
evidence His words: ‘Fudge between them by what Allah has sent down’ 
(5:49) and the judgment of the Prophet & that a third is a lot. That 
is the ruling that Allah has sent down. Anyone who exceeds the limit 
of the Messenger of Allah & and makes it more than a third has 
done something the Prophet 8 forbade. If he knows the judgment of 
the Messenger of Allah 8 and does that, then he becomes a rebel. 
Ash-Shafii said that his statement means that a third is not a small 
amount. 

a duty for all those who are godfearing. 

In other words it is a confirmed and established practice but there 
is no obligation to do it, since Allah says it is for the godfearing. This 
indicates that making a will is recommended because if it were 
obligatory, Allah would have said that it was a duty for all Muslims, 
not just the godfearing. 

Scholars have said that the exhortation to hasten to make a will is 
not taken from this dah but from the hadith of Ibn ‘Umar. It is 
increased security for it to be written and witnessed. ‘That is the will 
that is agreed upon and used. If reputable witnesses testify orally to 
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it, it should be acted upon, even if not a single line is written down. 
If a person writes it in his hand without witnesses, the position of 
Malik does not vary about not acting on it, unless it contains 
affirmation of a right which is not suspect and therefore must be 
carried out. 

Ad-Daraqutni related that Anas ibn Malik said, “They used to 
write at the beginning of their wills, “This is the will of so-and-so son 
of so-and-so who testifies that there is no god but Allah alone with 
no partner and that Muhammad is His slave and Messenger. The 
Hour is coming. There is no doubt about it and Allah will raise up 
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those in the graves.”’ A man would command those who survived 
him to fear Allah as He should be feared, act correctly towards one 
another and to obey Allah and His Messenger, and would advise 
them as Ibrahim and Ya‘qub had advised their sons: ‘My sons! Allah 


has chosen this din for you, so do not die except as Muslims.’ (2:132) 
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181 Then if anyone alters it after hearing it, the crime is 
on the part of those who alter it. Allah is All-Hearing, All- 
Knowing. 

This refers to altering the wording of a will. “Hearing it’ can mean 
hearing the testator himself or alternatively hearing what is 
confirmed from him by two witnesses. “he crime’ refers to the 
alteration, meaning the crime of alteration. 

This dyah indicates that when a person mentions a debt in his will, 
it should be paid immediately, since it is his first responsibility, and 
the executor must produce what is demanded and receives a wage 
for carrying it out. It is a sin for him to delay paying it. 

There is no disagreement that when a person makes a bequest of 
something which is not permitted, such as wine, pigs or any act of 
disobedience, it is permitted to change the will and it is not 
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permitted to carry it out, in the same way that it is not permitted to 
carry out bequests of more than a third. 

‘Allah 1s All-Hearing, All-Knowing.’ By naming these two attributes, it 
is clear that no bias on the part of the testators or alteration on the 
part of the witnesses can be hidden from Him. 
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182 But if someone fears bias or wrongdoing on the part 
of the person making the will, and puts things right 
between the people involved, in that case he has not 
committed any crime. Allah is Ever-Forgiving, Most 
Merciful. 

The word ‘khdfa (fears) can also mean ‘knows of? in this instance. 
The root is khawf. “The person making the will’ is recited by Abu 
Bakr from ‘Asim, Hamzah and al-Kisa’i as ‘muzwassi’ while the rest 
recite it as ‘mist’. The second reading is clearer because 
grammarians use the first (Form II) for a more extensive meaning. 
‘Janaf (bias) means ‘inclining towards something’. It is related that 
‘Ali recited ‘hayf rather than khawf, meaning ‘injustice’. Mujahid said 
that this dah means ‘someone who fears that the testator will be 
biased and cut off the inheritance of some people and deliberately 
cause harm, or even bring that about without doing it deliberately’. 
This kind of unconscious bias is not necessarily a wrong action, 
although it is definitely a wrong action if it is deliberate. The dyah 
means that someone who warns a testator about that and averts him 
from doing it, thereby putting things right between him and his heirs 
and between the heirs themselves, does nothing wrong. Allah is 
‘Ever-Forgiving’ to the testator when he acts on the warning and 
retracts the injury he would have inflicted. 

Ibn ‘Abbas, Qatadah, ar-Rabi‘ and others say that the meaning of 
the aah is that anyone who knows the testator was biased and 
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intended injury to some of his heirs should act after his death and 
put right the disturbance and schism which then arises between the 
heirs. He does nothing wrong by doing this when the change is in 
the best interests of the people concerned. The alteration that is 
sinful is that which arises from inclination to one heir. 

The a@yah is addressed to all Muslims. They are told: if you fear that 
a testator will be biased in his bequest, turn from what is the right, 
fall into wrong action and not do what is correct by inclining to his 
daughter’s husband or his daughter’s child, for instance, so that the 
money will go to his daughter, or to the son of his son when he wants 
it to go to his son, or he wills it to someone distant and neglects his 
nearer relatives, then they should hasten to put things right between 
them. Putting things right will remove the wrong action from the 
one who does it. It is a fard kifayah so if no one does it, everyone is 
guilty of wrong action. 

The @ah provides evidence for judging based on opinion, because 
if someone thinks that corruption is intended, he is obliged to strive 
to put things right. If the corruption is verified, it is no longer 
considered under the category of putting things right because it 
becomes a different kind of judgment: one concerned with averting 
and putting an end to corruption. 

There is no disagreement that giving sadagah is better when one is 
alive and healthy than when one is dead since, when the Prophet 8 
was asked, ‘Which sadaqah is better?’ he said, “That you give sadaqah 
when you are desirous of money and healthy.’ The people of the 
Sahih transmitted it. Ad-Daraqutni related from Abu Sa‘id al-Khudri 
that the Prophet & said, ‘It is better for a man to give one dirham 
while he is alive than a hundred when he is dead.’ An-Nasa’i related 
from Abu-d-Darda’ that he & said, “The metaphor of someone who 
spends or gives sadaqah after his death is that of someone who gives 
food after he is full.’ 

Provided it does not harm anyone, it is permitted for someone to 
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pay any zakat he neglected to pay during his lifetime by means of his 
will. Ad-Daraqutni related from Mu‘awiyah ibn Qurrah from his 
father that the Messenger of Allah 8 said, ‘When someone who is 
dying makes a will, his will is based on the Book of Allah. It expiates 
any of his zakat he failed to pay.’ 

Ad-Daraqutni related from Ibn ‘Abbas that the Messenger of Allah 
8 said, ‘Harming people through a bequest is one of the major 
wrong actions. Abu Dawud related that Abu Hurayrah reported 
that the Messenger of Allah && said, ‘A man or woman can act in 
obedience to Allah for sixty years and then, when they are about to 
die, harm someone in their will and end up in the Fire because of it.’ 
An-Nasa’l speaks about about praying over someone who was biased 
in his will: ‘Ali ibn Hajar reported from Hushaym from Mansur ibn 
Zadhan from al-Hasan that ‘Imran ibn Husayn said that a man 
freed six slaves he had when he died and that was the only property 
he possessed. The Prophet & heard about that and was angry and 
stated, ‘I wish that I had not prayed over him.’ Then he brought the 
man’s slaves and divided them into three parts and then drew lots 
and freed two and left four as slaves. Muslim transmitted it, but 
instead of ‘I wish that I had not prayed over him’, he has, “He said 
harsh words about him.’ 
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183 You who believe! fasting is prescribed for you, as it 
was prescribed for those before you — so that hopefully 
you will become godfearing — 184 for a specified number 
of days. But any of you who are ill or on a journey 
should fast a number of other days. For those who are 
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able to fast [only with difficulty and do not fast], their 
fidyah is to feed the poor. And if someone does good of 
his own accord, it is better for him. But that you should 
fast is better for you, If you only knew. 

You who believe! fasting is prescribed for you, 

Allah mentions two injunctions for Muslims — retaliation and 
making a will — and then mentions a third, saying that fasting is also 
prescribed for them and obligatory and mandatory for all. There is 
no disagreement about this. The Prophet & said, ‘Islam is based on 
five: the testimony that there is no god but Allah and Muhammad is 
the Messenger of Allah, establishing the prayer, paying zakat, fasting 
Ramadan and hay.’ Ibn ‘Umar related it. Linguistically ‘seyam’ 
(fasting) means refraining from something and not moving from one 
state to another. Silence is called fasting because it is refraining from 
speaking, as we find when Allah says in Sérat Maryam: ‘T have made a 
vow of silence (sawm) to the All-Merciful.’ (19:26) ‘The verb is also used to 
refer to the wind being still, to an animal when it goes off its food, 
and to the day when it reaches its midpoint. Masam is when the sun 
reaches midday. In terms of the Shari‘ah, fasting means to refrain 
from all those things which break the fast, having made the intention 
to fast, between dawn and sunset, and it is completed and perfected 
by avoiding all forbidden things and not falling into any prohibited 
actions, as the Prophet & said, ‘If someone does not abandon lying 
and acting by it, Allah has no need of him abandoning food and 
drink.’ 

The benefits of fasting are huge and its reward enormous. There 
are many good and excellent reports attesting to that. Sufficient 
evidence for the excellence of fasting les in the fact that Allah 
singled it out for ascription to Himself as is confirmed in the hadith in 
which the Prophet 8 reports his Lord as saying, ‘Allah Almighty 
says, “Every action of the son of Adam is his except for fasting. It is 
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Mine and I reward it.”” He singled out fasting as being His, even 


131 


though all acts of worship are in fact His, for two reasons which 
make fasting different from other acts of worship. The first is that 
fasting curtails the enjoyment and appetites of the lower self which 
other acts of worship do not. The second is that fasting is a secret 
between the slave and his Lord that only He knows. All other acts of 
worship are outward and may contain some artifice and showing off, 
which is not the case with fasting. That is why it is specially for Him. 
Other things are said as well. 

as it was prescribed for those before you — 

Ash-Sha‘bi, Qatadah and others said that the comparison refers to 
the time of fasting and amount of fasting, Allah had prescribed 
fasting Ramadan for the people of Misa and ‘Isa but they altered it. 
The priests added ten days due to a vow made by one of them and 
eventually, due to further oaths, the Christian fast became fifty days 
and that was too arduous in the heat, so it was moved to the spring. 
An-Nabhas preferred this view and said that it is closer to what is in 
the aah. There is also a hadith which indicates its soundness from 
Daghfal ibn Hanzalah in which the Prophet 8 said, “The Christians 
were obliged to fast a month and then one of their men became ill. 
They said, “If Allah heals him, we will add ten days.” ‘Then another 
ate meat and had a pain in his mouth. They said, “If Allah heals 
him, we will add seven days.” ‘Then a king fell ill and they said, “We 
will complete the seven days as ten and move our fast to the spring.” 
So it became fifty days.” Mujahid said, ‘Allah prescribed the fast of 
Ramadan for every nation.’ It is said that they took a covenant and 
fasted a day before the thirty days and a day after it, generation after 
generation, until their fast reached fifty days. It was difficult for them 
in the heat and so they moved it to the spring. An-Naqqash said, 
“There is a hadith about that from Daghfal ibn Hanzalah, al-Hasan 
al-Basri and as-Suddi. 

Allah knows best, but this is why it is disliked to fast the Day of 
Doubt and the six days of Shawwal continuously after the day of the 
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Td. Ash-Sha‘bi said, ‘Even if I were to fast all of the six, I would not 
fast the Day of Doubt. That is because the Christians were obliged 
to fast the month of Ramadan as we are obliged to fast it. Then they 
changed it to the spring because it used to coincide with the heat of 
summer. They did thirty days. Then after them some of them made 
a covenant imposing on themselves to fast a day before and after the 
thirty. That continued to be the custom until it reached fifty days. 
That is the import of His words: “as it was prescribed for those before 
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you. 
It is said that the comparison applies to the fact of the obligation to 


fast, not to the time or amount of fasting. It is said that the 
comparison is in respect of the description of fasting, as it is denial of 
food, drink and sexual intercourse. Even if the end of the fast comes 
and someone is asleep, he does not do any of these things. That is 
how it was with the Christians and at the beginning of Islam. Then 
Allah abrogated it by His words: ‘On the night of the fast it is lawful for 
you to have sexual relations with your wwes.’ (2:187) As-Suddi, Abu- 
1-‘Aliyah and ar-Rabr' said that. 

Mu‘adh ibn Jabal and ‘Ata’ said that the comparison is in respect of 
fasting, not the manner or the number of days, although the two 
fasts differ in being more or less in terms of time. Fasting three days 
of every month and the Day of ‘Ashura’ ‘...prescribed_for you, as tt was 
prescribed for those before you,’ meaning the Jews. According to Ibn 
‘Abbas, it was three days of every month and the Day of ‘Ashura’. 
This was then abrogated for the Muslims by the prescription of the 
month of Ramadan. Mu‘adh ibn Jabal said that it was abrogated by 
‘a specified number of days’ and then by the days of Ramadan. 
so that hopefully you will become godfearing — 

You are weak. When you only eat a little, your appetites are 
weakened. When the appetites are weakened, acts of disobedience 
are lessened. This is a good metaphorical interpretation. It is also 
said it means so that you will be wary of acts of disobedience. It 1s 
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said that it is general because fasting, as the Prophet 8 said, ‘is a 
covering and hope’ and a means to becoming godfearing because it 
subdues appetites. 

for a specified number of days 

This refers to the month of Ramadan. This differs from what is 
related from Mu‘adh, and Allah knows best. 

But if any of you who are ill or on a journey should fast a number of 
other days. 

There are two possibilities for someone who is ill. One is that he 
cannot fast at all and it is obligatory for him to break it. The second 
is that he is able to fast but only with difficulty. This person is 
recommended to break his fast and only an ignorant person fasts in 
that condition. Ibn Sirin said, ‘When a person is in a state which can 
be called illness, he can break the fast, analogous with a traveller 
who does so by reason of travelling, even if he does not have to.’ 
Tarif ibn Tammam said, ‘I visited Muhammad ibn Sirin in 
Ramadan and he was eating, When he finished he said, “I have 
something wrong with this finger.” 

Most scholars, however, say that a person may only break the fast 
when he has an illness which pains or harms him or when he fears 
that the illness will last longer or increase if he fasts. Ibn ‘Atiyyah 
said, “This is the position of the people of Malik who possess 
extensive knowledge.’ Ibn Khuwayzimandad said that there were 
different transmissions from Malik about the kind of illness that 
permits breaking the fast. One view was that the illness had to be 
one in which there was fear of someone dying if they fasted. Another 
was that it was a serious illness and there was fear of it getting worse 
and causing hardship, and this is the sound position of his school. 
That is based on the literal wording because the ‘illness’ is 
unspecified. Therefore it is allowed in the case of any illness except 
that for which there is specific evidence: headache, fever and minor 
illness which 1s unaffected by fasting. Al-Hasan said, ‘If someone is 
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unable to pray standing due to illness, then he should break the fast.’ 
An-Nakha‘l said that. One group said that you should only break 
the fast when the illness actually forces you to. When the difficulty 
accompanying it can be endured, then the fast should not be broken. 
This is the view of ash-Shafi'. 

However, the fairest thing concerning this topic, Allah willing, is 
what Ibn Sirin said, and al-Bukhari reports a similar position from 
Ishaq ibn Rahawayh. He said, ‘I fell ill in Nishapur with a minor 
illness in the month of Ramadan. Ishaq ibn Rahawayh visited me 
with a group of his companions. He asked me, “Have you broken 
the fast, Abu ‘Abdullah?” “Yes,” I answered. He said, “I feared that 
you would be too weak to take advantage of the allowance.” I said, 
“Abdullah ibn al-Mubarak related to me that Ibn Jurayj asked ‘Ata’, 
‘For what illness may I break the fast?’ He replied, ‘For any illness, 
since Allah Almighty says: “But if any of you who are il.”””’ Al-Bukhari 
said that Ishaq did not have that hadith. Abu Hanifah said, ‘If a man 
who is fasting fears that if he does not break the fast his pain or fever 
will increase, then he should break the fast.’ 
or on a journey 

Scholars disagree about the length of journey on which it is 
permitted to break the fast and shorten the prayer although there is 
a consensus about the journey being one which is in obedience to 
Allah, such as hay or jzhdd, or a journey to visit relatives or seeking 
necessary livelihood. As for journeys for trade and other permitted 
things, there is disagreement about whether it is forbidden or 
permitted on these. That it is permitted is more likely. As for a 
journey for the sake of disobedience, there is also disagreement 
about whether it is permitted or prohibited to break the fast during 
it, and prohibited is more likely. Ibn ‘Atiyyah said that. 

According to Malik, the distance which must be travelled to break 
the fast is the same as that for which the prayer can be shortened. 
Scholars disagree about exactly what that is. Malik said, ‘A day and 
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a night,’ and then he retracted that and said, ‘Forty-eight miles.’ Ibn 
Khuwayzimandad said, “That appears to be the position of his 
school.’ He is once reported as saying forty-two miles, or thirty-six 
miles, or a day and night, or two days, which is the position of ash- 
Shafi‘1. And there is a difference between land and sea journeys. It is 
said that a sea journey must be a day and a night whereas on land 
the stipulation is forty-eight miles. It is said in the School that it 1s 
thirty miles, and three miles is said outside the School. Ibn ‘Amr, Ibn 
‘Abbas and ath-Thawri said that you should break the fast on a 
journey of three days, as Ibn ‘Attyyah also related. 

Scholars agree that someone travelling in Ramadan is not 
permitted to break the fast at home before setting out because a 
traveller does not become a traveller by intention and remains a 
resident who is a resident until he becomes a traveller by action and 
actually setting out. A resident does not need any action because by 
the intention to remain he immediately becomes a resident. 
Residency does not need any other action. Therefore the two are 
different. They say that there is no disagreement about the fact that 
someone who intends to travel is not permitted to break the fast 
before he actually leaves. If he does break it, Ibn Habib says that if 
he has made preparations to travel and has begun the process, he 
owes nothing provided that the journey actually takes place. That is 
also related from Asbagh and Ibn al-Majishun. If he is then 
prevented from travelling, he owes kaffarah. ‘Isa related from Ibn al- 
Qasim, however, that he only has to make up that day because he 
was following a legal interpretation in breaking the fast. Ashhab says 
he owes nothing whether he travels or not. Sahnun says that he owes 
kaffarah whether he travels or not and that he is like a woman 
expecting her period who breaks the fast for that reason. Then he 
reverted to the position of ‘Abd I-Malik and Asbagh, saying, ‘He is 
not like a woman because a man can start a journey when he wishes 


and a woman cannot make her period start.’ 
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The position of Ibn al-Qasim and Ashhab about not owing kaffarah 
in this case 1s good because it is an action which people are 
permitted to do and do not incur liability for. Nothing is established 
about it except by certainty and there is no certainty when there is a 
disagreement about what is demanded by the words ‘...0n a journey’. 
Abu ‘Umar said, “This is the soundest of their views on this question 
because it does not intentionally detract from the inviolability of 
fasting. It is based on a legal interpretation. If someone eats while 
only intending to travel (and then does not travel), then he must owe 
kaffarah because that which is cancelled after setting out is not 
cancelled before setting out. If you reflect on that, you will find it to 
be the case. Allah knows best.’ 

Ad-Daraqutni related from Abu Bakr an-Naysaburi from Isma‘ll 
ibn Ishaq ibn Sahl in Egypt from Ibn Abi Maryam from 
Muhammad ibn Ja‘far from Zayd ibn Aslam from Muhammad ibn 
al-Munkadir that Muhammad ibn Ka‘b said, ‘I went to Anas ibn 
Malik in Ramadan when he was intending to travel. His camel was 
loaded and he had his travel clothes on. It was close to sunset. He 
called for food, ate, and then mounted. I asked him, ‘Sunnah?” 
“Yes,” he replied.’ It is also related that Anas said, ‘Abu Musa said to 
me, “Have I not informed you that when you leave, you leave 
fasting, and when you arrive, you arrive fasting? When you leave, 
leave not fasting and when you arrive, arrive not fasting.” Al-Hasan 
al-Basri said, ‘If you wish, you can break it in your house before 
leaving.’ Ahmad said that someone may break the fast when he goes 
beyond the houses (of the settlement where he is resident). Ishaq 
said, ‘No, it is when he puts his foot in the stirrup.’ 

Ibn al-Mundhir said, “The view of Ahmad is sound, because when 
someone starts the day healthy and then becomes ill, he is told not to 
fast for the rest of the day. Similarly, when he starts the day at home 
and then sets out on a journey, he can break the fast.’ One group 
said that he should not break the fast that day, even when he starts a 
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journey. That is what was stated by az-Zuhri, Makhul, Yahya al- 
Ansari, Malik, al-Awza‘l, ash-Shafit, Abu Thawr and the People of 
Opinion. 

They disagree about what happens if he does break it. Most of 
them say that he makes it up, but does not do kaffarah. Malik said 
that it was because the journey is an incidental reason and it is 
similar to when he becomes ill. It is related from some of Malik’s 
people that he makes it up and does kaffarah. ‘That is the view of Ibn 
Kinanah and al-Makhzumi. Al-Baji related that position from ash- 
Shafi‘. Ibn al-‘Arabi preferred that and stated it. He said that that is 
because the journey is something that occurred in his case after the 
act of worship became binding. Illness and menstruation are 
different because illness permits breaking the fast and menstruation 
makes it unlawful to fast. A journey does not authorise that and 
therefore kaffarah is incurred by a person who breaks the fast under 
those circumstances for violating the inviolability of fasting. Abu 
‘Umar said, “This is not the case because Allah has permitted 
breaking the fast in the Book and the Sunnah. When they say that 
he should not break it, that is a recommendation for what he has 
contracted. If he takes up the dispensation that Allah has given, then 
he must simply make it up. ‘There is no reason for kaffarah. Someone 
who makes it mandatory has made mandatory something which 
neither Allah nor His Messenger made mandatory.’ Regarding this 
question, it is related that Ibn ‘Umar said that he can break it on 
that day when he sets out on a journey. It is the view of ash-Sha‘bi, 
Ahmad and Ishaq. 

Al-Bukhari has a chapter entitled ‘Someone breaking his fast on a 
journey in such a way that people will see him’. He has a hadith from 
Ibn ‘Abbas: ‘The Messenger of Allah $& went out from Madinah to 
Makkah and fasted until he reached ‘Usfan. Then he called for 
water and raised it in his hand so that the people would see him and 
ceased fasting until he reached Makkah. That was during 
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Ramadan.’ Muslim also transmitted that Ibn ‘Abbas said in it: ‘He 
called for a vessel which contained something to drink and drank 
from it in the day so that people would see him. Then he ceased 
fasting until reached Makkah.’ This is a clear text on the topic and 
so there is no opposition to it. Success is by Allah. 

It also contains evidence for those who say that one does not fast 
on a journey. That is related from ‘Umar, Ibn ‘Abbas, Abu Hurayrah 
and Ibn ‘Umar. Ibn ‘Umar said, ‘If someone fasts on a journey, he 
should still make it up when he becomes resident.’ ‘Abd ar-Rahman 
ibn ‘Awf said, ‘Someone who fasts on a journey is like someone who 
does not fast when resident.’ Some of the Zahiris take that position 
and cite as evidence ‘a number of other days.’ There is also what is 
related that Ka‘b ibn ‘Asim said, ‘I heard the Messenger of Allah & 
say, “Fasting on a journey is not part of piety.” 

There is also evidence in it for those who say that if someone on a 
journey intends at night to fast the next day, he can break the fast, 
even without an excuse. That is the view of Mutarrif and one of the 
views of ash-Shafi‘t. It is held by a group of the people of hadith. 
Malik said that he must make it up and do kaffarah because he has a 
choice between fasting and not fasting. When he chooses to fast and 
makes an intention to do so during the night, it is binding on him 
and he may not break the fast. If he breaks the fast deliberately 
without an excuse he must make it up and do kaffarah. It is also 
related from him that he does not have to do kaffarah. That is the 
view of most of his people except for ‘Abd al-Malik. He said, ‘If he 
breaks his fast through sexual intercourse, then he must do kaffarah 
because doing that does not relate to having sufficient strength for 
the journey and so he has no excuse. A traveller is permitted to 
break his fast in order to be strong enough for the journey by doing 
that. The rest of the fugaha@ in Iraq and the Hyaz, including ath- 
Thawri, al-Awza‘, ash-Shafi, Abu Hanifah and the rest of the 
Juqaha@’ of Kufa, say that he owes no kaffarah. Abu ‘Umar also said 
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that. 

Scholars disagree about which is better: breaking the fast or fasting 
on a journey. Malik and ash-Shafi‘l said that fasting is better for the 
one who is strong enough to do it. The majority opinion in the 
school of Malik is that there is a choice, which is also the position in 
the school of ash-Shafi‘l. Ash-Shafil and those who follow him also 
say that he has a choice, without giving details. That is also the view 
of Ibn ‘Ulayyah based on the hadith of Anas who said, ‘We travelled 
with the Prophet 8 during Ramadan and those who were fasting 
did not criticize the non-fasters and the non-fasters did not criticize 
those who were fasting.’ Malik, al-Bukhari and others transmitted it. 
It is related that ‘Uthman ibn Abi ’I-‘As ath-Thaqafi and Anas ibn 
Malik, the Companions of the Messenger of Allah &&, said, ‘Fasting 
is better for those who are strong enough to do it.’ That is the 
position of Abu Hanifah and his people. Ibn ‘Umar and Ibn ‘Abbas 
said, “Taking advantage of the dispensation is better,’ as did Sa‘id ibn 
al-Musayyab, ash-Sha‘bi, ‘Umar ibn ‘Abd _al-‘Aziz, Mujahid, 
Qatadah, al-Awza‘, Ahmad and Ishaq. ‘They say that not fasting 1s 
better because of the words of the Almighty: ‘Allah desires ease for you. 
He does not desire difficulty for you.’ (2:185) 
should fast a number of other days. 

There is an elision here, 1.e. ‘whoever among you 1s ill or on a 
journey should break the fast and then make up...’ The majority of 
scholars say that when the people of the land fast twenty-nine days 
and a man is ill, when he recovers, he makes up twenty-nine days. 
He makes up the days he missed. Some people, including al-Hasan 
ibn Salih ibn Hayy, said, ‘He makes up the month without reference 
to the number of days.’ At-Tabari said, “This is unlikely because 
Allah says, “a number of other days” and did not say, “a month of other 
days.”’ ‘Number’ (%ddah) demands fulfilling the number of days he 
did not fast. There is no doubt that if he misses some of Ramadan, 
he must make up the same number of days he missed. It is the 
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number of days that one considers rather than ‘the month’. 

People disagree about whether it is obligatory for the days to be 
continuous or not when someone is making them up. Ad-Daraqutni 
mentioned both in his Sunan and related that ‘A’ishah said that 
originally the dyah said ‘fast a continuous number’ and then 
‘continuous’ was dropped. This report has a sound zsndd. Abu 
Hurayrah reported that the Messenger of Allah 8& said, ‘Anyone 
who owes a fast for Ramadan, should do it continuously and not 
break it.’ Its zsm@d contains ‘Abd ar-Rahman ibn Ibrahim who is 
weak. Ibn ‘Abbas, however, says about making up Ramadan, ‘Fast it 
however you wish.’ Ibn ‘Umar said, ‘Fast them as you broke them.’ 
It is traced to Abu ‘Ubaydah ibn al-Jarrah, Ibn ‘Abbas, Abu 
Hurayrah, Mu‘adh ibn Jabal and ‘Amr ibn al-‘As. Muhammad ibn 
al-Munkadir said, ‘I heard that the Messenger of Allah 8 was asked 
about breaking up the fast of Ramadan and said, “That is up to you. 
If someone had a debt and repayment is done in amounts of one or 
two dirhams, does he not repay it? Allah is more entitled to pardon 
and forgive.”’ Its wndd is good although it is mursal and not 
confirmed as connected. We find in the Muwatta’ from Malik from 
Nafi‘ that Ibn ‘Umar used to say, ‘Someone who breaks the fast in 
Ramadan because he is ill or travelling should make up the days he 
has missed consecutively.’ Al-Baji said in al-Muntaga: ‘It is possible 
that the report means that it is mandatory, and it is possible that it 
means that it is recommended. Most jugaha’ say that it is 
recommended. It is allowed to fast them separately. ‘That is the view 
of Malik and ash-Shafi. The evidence for the soundness of this 1s 
His words, “a number of other days” without specifying whether they 
are separate or continuous. If he does them separately, he has fasted 
a number of other days and so it necessarily satisfies it.’ Ibn al-‘Arabi 
said that consecutiveness is mandatory during the month since it is 
specified. It is not specified in making up the days and so it is 
permitted to break them up. 
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When Allah says, ‘a number of other days’, it indicates the obligation 
to make it up without specifying a time for doing it because the 
phrase applies to times, which are not distinct. We find in the two 
Sahth collections that ‘A’ishah said, ‘Sometimes I owed fasting for 
Ramadan and was unable to make the days up until Sha‘ban since I 
was busy with the Messenger of Allah &&.’ This is a text and further 
explanation of the dah. That refutes what Dawud said about it 
being obligatory to make it up on the second day of Shawwal. In his 
view, someone who dies without having fasted it has sinned. Based 
on that, if he is obliged to free a slave and finds a slave on sale for 
eight, he cannot go beyond him and buy another because he was 
obliged to free the first slave he finds and the obligation is not 
satisfied by another slave. If the slave the person owns dies, then the 
emancipation is not invalidated, as it would be invalidated in the 
case of someone who vows to free a particular slave who then dies. 
In that case, his vow is invalidated. Some scholars of fundamentals 
say that if a person dies after the second day of Shawwal, he is not 
disobedient provided that he has resolve. What is sound is that he 
does not sin and is not negligent. That is the majority position, 
although it is, however, recommended for him to hurry to make 
them up so that he does not die before having completed them, still 
owing an obligation. 

If someone must make up days of Ramadan and enough days pass 
after Ramadan in which he could have made them up and he delays 
doing so until something prevents him from making them until the 
following Ramadan, he does not have to feed anyone because he 
was not negligent since he was permitted to delay. This is the 
position of the Baghdadi Malikis and they relate it as the position of 
Ibn al-Qasim in the Mudawwana. 

If someone delays making up the fast until Sha‘ban has ended, 
which is the usual time for making it up, does he owe ftdyah? Malik, 
Ahmad, ash-Shafit and Ishaq said that he does but Abu Hanifah, al- 
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Hasan, an-Nakha‘I and Dawud said he does not. This is what al- 
Bukhari believed based on the words he mentioned mursal from Abu 
Hurayrah and Ibn ‘Abbas that he should feed people, even though 
Allah does not mention feeding but fasting a number of days. ‘There 
is a hadith from Abu Hurayrah about the person who neglects to 
make up the days he owes of Ramadan until the next Ramadan. He 
said that he fasts it with the people and then fasts what he missed 
and feeds a poor person for every day. Ad-Daraqutni transmitted it 
and said that it has a sound zsnad. It is related from him that the 
Prophet & said about a man who breaks the fast in Ramadan due to 
illness and recovers and does not make it up until the next 
Ramadan: “He fasts the month he is in and then fasts the month in 
which he broke the fast and feeds a poor man for every day.’ Ibn 
Nafi‘ and Ibn Wajih are in the zsnad and they are weak. 

If someone’s illness continues and he does not recover until the 
next Ramadan, ad-Daraqutni related from Ibn ‘Umar that he 
should feed a poor person a mudd of wheat for every day and does 
not have to make it up. It is related that Abu Hurayrah said, ‘If he 
does not recover between the two Ramadans, then he fasts for the 
current one and feeds for the other and does not have to make it up. 
If he recovers but does not fast until the next Ramadan, he fasts the 
current one and feeds for the past one. When he breaks the fast, he 
makes it up.’ It has a sound zsnad. 

Our scholars say that the positions of the Companions which use 
different analogies are also used as evidence. It is related from Ibn 
‘Abbas that a man came to him and said that he had been ill through 
two Ramadans. Ibn ‘Abbas asked him, ‘Was it a continuous illness or 
did you recover between the two?’ He answered, ‘I recovered.’ He 
said, ‘Fast the two Ramadans and feed sixty poor people.’ ‘This 
replaces his statement that if his illness continues, he does not have 
to make it up. This is similar to their school about pregnant and 


nursing women feeding and not making up as we will mention. 
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There is disagreement about the amount someone is obliged to 
give in feeding, Abu Hurayrah, al-Qasim ibn Muhammad, Malik 
and ash-Shafi‘ say that it is a mudd for every day. Ath-Thawri said 
that it is half a sa‘ for every day. 

There is disagreement about what is incurred by someone who 
breaks the fast or has sex while making up Ramadan. Malik said, 
‘Someone who breaks the fast out of forgetfulness during a day when 
he is making up Ramadan owes nothing except making up. It is 
recommended that he continue to fast, because of the disagreement 
about that, and then make it up. If he breaks it intentionally, then he 
sins, but he only has to make up that day. He does not continue to 
fast that day because there is no point in refraining from what a 
faster refrains from since he is not fasting when he deliberately 
breaks the fast according to a group of scholars. There is no 
disagreement among Malik and his people that no kaffarah is obliged 
for that. That is the view of a group of scholars. Malik said, 
‘Someone who breaks the fast on a day that he is making up 
Ramadan, by having sex with his wife or something else, owes no 
kaffarah.’ bn al-Qasim related from Malik that someone who breaks 
the fast on a day he is making up Ramadan owes two days. Ibn al- 
Qasim gave that fatwa and then retracted it. Then he said, ‘If he 
breaks the fast deliberately while making up, he must fast two days 
in its place, in the same way that someone who spoils his hay by 
having sex with his wife and then makes fay in the following year 
and again spoils it by having sex with his wife: he owes two haj’s.’ 
Abu ‘Umar said, ‘Ibn Wahb and ‘Abd al-Malik disagreed with him 
about the hay. There is no analogy when something is disputed.’ 
What I believe is correct, and Allah knows best, is that in both cases 
he only has to make up one day because it is one day that he spoiled 
twice. 

What is demanded by the words is that when someone fasts one 
day in place of the one in which he broke the fast in Ramadan, he 
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has performed what is obligatory for him and nothing else is obliged. 
Allah knows best. 

Most believe that if someone breaks the fast in Ramadan because 
of illness and then dies of that illness, or travels and dies on his 
journey, he owes nothing. Tawus and Qatadah said that if a sick 
person dies before he recovers, feeding is done on his behalf. 

They disagree about someone who dies owing some days of 
Ramadan that he has not made up. Malik, ash-Shafit and ath- 
Thawri said that no one may fast on behalf of someone else. Ahmad, 
Ishaq, Abu Thawy, al-Layth, Abu ‘Ubayd and the literalists say that 
it is possible to fast on behalf of someone else unless the fast is 
incurred by a specific vow. Something similar is related from ash- 
Shafi‘. Ahmad and Ishaq said that feeding can be done on behalf of 
someone to make up days of Ramadan they missed. Those who say 
that fasting is possible cite as evidence what Muslim related from 
‘A’ishah that the Messenger of Allah && said, ‘If someone dies owing 
fasting, then his relative should fast on his behalf.’ This is a general 
statement about fasting which is made specific by Muslim’s report 
that Ibn ‘Abbas said, ‘A woman went to the Messenger of Allah && 
and said, “Messenger of Allah, my mother died while owing a vow 
to fast (one variant has ‘fast for a month’). Can I fast on her behalf?’ 
He answered, ‘Do you think that if your mother owed a debt you 
would pay it for her?’ ‘Yes,’ she answered. He said, ‘Fast on behalf of 
your mother.’ Malik and those who agree with him, however, cite as 
evidence the words of the Almighty: ‘No burden-bearer can bear another’s 
burden’ (6:164), and: ‘Man will have nothing but what he strives for’ (53:39) 
and: ‘What each self earns 1s for itself alone.’ (6:154) They also cite what 
an-Nasa’I transmitted from Ibn ‘Abbas stating that the Prophet && 
said, ‘No one may pray on behalf of another and no one may fast on 
behalf of another, but on their behalf one can feed people with a 
mudd of wheat for every day they owe.’ 

This hadith is general, but his statement that no one may fast on 
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behalf of another might mean the fast of Ramadan whereas it is 
permitted to do so in the case of unfulfilled vows, as is indicated by 
the hadith of Ibn ‘Abbas and others. Sahih Muslim also has a hadith 
from Buraydah similar to that of Ibn ‘Abbas. One version has: *...to 
fast for two months. Can I fast on her behalf?’ He replied, ‘Fast on 
her behalf.’ She said, “She did not perform hay. Can I perform hay 
on her behalf?’ He answered, ‘Do not perform fay on her behalf.’ 
The fact that she said ‘two months’ means that it is unlikely that it 
was for Ramadan. Allah knows best. Malik’s argument is 
strengthened because it was the practice of the people of Madinah 
and is supported by clear analogy. It is a physical act of worship 
which does not involve any wealth and so she is not doing it for 
someone who owes something like the prayer. The hay does not 
contradict this because money plays a part in it. 

Those who say that you do not fast on a journey and must always 
make it up use this dyah as evidence. Allah says: ‘Any of you who are ill 
or on a journey should fast a number of other days.’ hat means that the 
person concerned owes a number and there is no elision in the 
words. They also cite the words of the Prophet 8: ‘Fasting on a 
journey is not part of piety.’ Something that is not part of piety is 
sinful. That indicates that it is not permitted to fast on a journey. 
Most say that there is something elided in it, 1.e. ‘...should not fast 
and...’, as we already mentioned. It is sound based on the hadith of 
Anas already mentioned: ‘We travelled with the Prophet & during 
Ramadan and those who were fasting did not criticise the non- 
fasters and the non-fasters did not criticise those who were fasting.’ 
For those who are able to fast, their fidyah is to feed the poor 

‘Poor’ (masakin) is a plural. Ibn ‘Abbas recited it in the singular: 
‘miskin’. That is related by al-Bukhar1, Abu Dawud and an-Nasa’1 
from ‘Ata’. It is a good reading because it explains the ruling for 
each day. Abu ‘Ubayd said that. It is the reading of Abu ‘Amr, 
Hamzah and al-Kisa’1. Abu ‘Ubayd said that it makes it clear that 
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the ruling is to feed one poor person per day and so the singular can 
designate the plural while the plural cannot designate the singular. 
The meaning is that one poor person must be fed for each day. 
Feeding is fidyah. 

Scholars disagree about exactly what is meant by this aah. The 
majority say that it is abrogated. Al-Bukhari related from Ibn 
Numayr from [al-A‘mash] from ‘Amr ibn Murrah from Ibn Abi 
Layla from the Companions of Muhammad & that Ramadan was 
sent down and it was difficult for them. Those who fed a poor 
person for every day left fasting to those who were able to fast. An 
indulgence was granted to them regarding that and then it was 
abrogated by: ‘But that you should fast 1s better for you’. On this basis, the 
majority reading of ‘those who are able to fast? means ‘those who can do 
it’ because that 1s how the obligation of fasting was: those who wish 
to do so should fast, and those who wish to do so should feed a poor 
person. Ibn ‘Abbas said that this was revealed about the dispensation 
for old people and the infirm who do not fast when they are able to 
do so, which was abrogated by: ‘Any of you who are resident for the month 
should fast ut.’ So the dispensation is now only for those who are 
unable to fast. 

Al-Farra’ said that the pronoun in the words can refer to fasting, in 
which case it means: ‘those who cannot fast should feed people when 
they do not fast’ and this was then abrogated. It is also possible that 
the words apply, not to fasting, but to paying fidyah. If the verb in the 
aah is recited as ‘yutawwaginahu’, which means those for whom 
fasting is difficult, such as those who are ill or pregnant, and they 
can fast but with undue hardship for themselves, they can fast and 
satisfy the requirement or they can pay fidyah instead. Ibn ‘Abbas 
gives that interpretation. Abu Dawud related from Ibn ‘Abbas that 
that judgment is confirmed for pregnant and nursing women. It is 
also related from him that it is a dispensation for very old men and 
women who are nevertheless still capable of fasting: they may feed a 


147 


poor person for every day they do not fast. If pregnant and nursing 
women fear for their child, they do not fast and pay ftdyah instead. 
Ad-Daraqutni transmitted from him that there is a dispensation for 
old people to not fast but to feed a poor person for every day and 
they do not have to make up the days. It has a sound zsnad. It is also 
related that he said that the ayah is not abrogated and refers to old 
men and women who cannot fast: they feed a poor person for every 
day. This is sound. It is related that he told his wmm walad who was 
pregnant or nursing: “You are one of those unable to fast. You must 
pay fidyah, but do not have to make it up.’ It also has a sound zsnad. 

It is confirmed with sound isnads from Ibn ‘Abbas that the dyah is 
not abrogated, but is one of judgment in respect of those who are 
mentioned. The first view is also sound although it is possible that 
the term ‘abrogation’ can mean the qualification of an earlier 
judgment and a lot of earlier people used that meaning for the word 
naskh. Allah knows best. Al-Hasan al-Basri, ‘Ata’ ibn Abi Rabah, ad- 
Dahhak, an-Nakha‘l, az-Zuhri, Rabr‘ah, al-Awza‘ and the People of 
Opinion say that pregnant and nursing women should not fast and 
do not have to feed anyone, as is the case with a sick person who 
breaks his fast and then makes it up. Abu “‘Ubayd and Abu Thawr 
said that. Abu ‘Ubayd related that from Abt Thawr and Ibn al- 
Mundhir preferred it. That is the position of Malik about pregnant 
women when they do not fast. When nursing women do not fast, 
however, they must make it up and feed people. Ash-Shafit and 
Ahmad say that both categories should not fast but should feed 
people as well as making it up. They all agree that old men and 
women who cannot fast, or who can fast, but only with undue 
hardship, do not fast. 

They do, however, disagree about what they owe in that case. 
Rabr‘ah and Malik said that they owe nothing, although Malik did 
say, ‘I prefer for them to feed a poor person for every day.’ Anas, Ibn 
‘Abbas, Qays ibn as-Sa’ib and Abu Hurayrah said that they 
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definitely owe fidyah. ‘That is the position of ash-Shafi‘l, the People of 
Opinion, Ahmad and Ishaq, following the position of the 
Companions & and this dyah. Those who are not ill or travelling 
owe fidyah. Malik’s argument is that this category do not fast because 
of an existing excuse like old age and therefore it is not mandatory 
for them to feed people, as is the case with those who are travelling 
or ill. This is also related from ath-Thawri and Makhul. Ibn al- 
Mundhir preferred it. 

There is disagreement about the amount owed by people who have 
to pay fidyah. Malik said it is a mudd of the Prophet & for every day 
and ash-Shafit also said that. Abu Hanifah said that it is a sa‘ of 
dates or half a sa‘ of grain. It is related from Ibn ‘Abbas that it is a sa‘ 
of grain. Ad-Daraqutni mentioned it. It is related that Abu 
Hurayrah said, ‘If someone becomes elderly and cannot fast, then 
he owes a mudd of wheat for every day. It is related from Anas ibn 
Malik that if someone is too weak to fast for a month, he should 
prepare a bowl of food and invite thirty poor people to it and give 
them their fill. 
and if someone does good of his own accord, it is better for him. 

Ibn Shihab said that this refers to anyone who wants to feed as well 
as fast. Mujahid said that it is about giving more than a mudd when 
paying fidyah. Ibn ‘Abbas said that it is to feed another poor person. 
Ad-Daraqutni mentioned it and said that its zsnd@d is sound and firm. 
‘Isa ibn ‘Amr, Yahya ibn Waththab, Hamzah and al-Kisa’i recited 
‘yattawwa’ while the rest have ‘tattawwa ‘a’. 

But that you should fast is better for you if you only knew. 

Fasting is better than breaking the fast. This was before the 
abrogation. It is said that it refers to travelling and any illness which 
is not serious. Allah knows best. It is encouragement for fasting, Le. 
‘Know that and fast.’ 
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185 The month of Ramadan is the one in which the 
Qur’an was sent down as guidance for mankind, with 
Clear Signs containing guidance and discrimination. 
Any of you who are resident for the month should fast it. 
But any of you who are ill or on a journey should fast a 
number of other days. Allah desires ease for you; He 
does not desire difficulty for you. You should complete 
the number of days and proclaim Allah’s greatness for 
the guidance He has given you so that hopefully you will 
be thankful. 
The month of Ramadan 
Historians state that the first person to fast Ramadan was the 
Prophet Nuh when he left the Ark. We have already mentioned that 
Mujahid said that Allah made fasting the month of Ramadan 
obligatory for every nation and it is known that there were nations 
before Nuh, and Allah knows best. The word for month, shahr, is 
derived from zshhar which means to make something known in such 
a way that it is not difficult for anyone to know it. The verb is also 
used for a sword being unsheathed. The name ‘Ramadan’ is derived 
from ramad, which is burning, because the belly of the faster is 
burning from thirst. Ramda’ is intense heat. A hadith states: “The 
prayer of the penitent is like when young camels are burned 
(ramidat).’ ‘This is when the feet of young camels are burned and they 
kneel because of the intense heat. It is said the month was named 
because it was the time of intense heat and so it 1s derived from 
ramda’. Al-Jawhari said that the plural is ramadanat and armida’. It is 
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said that when the names of the month were transferred from the 
ancient tongue, they were named after the times in which they 
occurred and this month coincided with the days of intense heat and 
that is the source of its name. It is said that it is called that because it 
burns up wrong actions by means of righteous actions. It comes 
from wmdad, which means ‘burning’, the verb used when one’s feet 
are burned by the heat. The verb can also be used for a matter 
hurting (literally ‘burning’) someone. It is said that it is because, in it, 
the hearts take the heat of admonition and reflection about the Next 
World as the sand and stones are burned by the heat of the sun. 
Ramda@’ are also burned stones. The verb is also used for putting a 
blade between two stones and beating it to make it thin. Such a 
blade 1s called ramid and marmid. The month is called that because 
they used to prepare their weapons in Ramadan so that they could 
fight with them in Shawwal before the arrival of the Sacred Months. 
Al-Mawardi related that its name in the Jahiliyyah was Natiq. 

The statement implies: ‘Obligatory for you is the fasting of the 
month of Ramadan’ or ‘part of what has been prescribed for you is 
the month of Ramadan.’ It is also said that this phrase is just 
descriptive. ‘Month’ is mentioned a second time in the aah for 
esteem as occurs elsewhere in the Qur’an. 

There is disagreement about whether one can say just ‘Ramadan’ 
rather than ‘the month of Ramadan.’ Mujahid disliked that and said 
that it should be said in the manner that Allah said it. We find in a 
report: ‘Do not say “Ramadan”. Attribute it as Allah attributed it in 
the Qur’an. He said, “the month of Ramadan”.’ He used to say, ‘I 
have heard that it is one of the names of Allah.’ That is why he 
disliked using the plural. He argued from the premise of what he 
related about it being one of the names of Allah. This is not sound. 
It comes from the hadith of Abu Ma‘shar Nujayh who is weak. What 
is sound is that it is permitted to say ‘Ramadan’ on its own as is 
confirmed in as-Szhah and elsewhere. 
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Muslim related from Abi Hurayrah that the Messenger of Allah 
said, ‘When Ramadan comes, the gates of mercy are opened, the 
gates of the Fire are closed and the shaytans are chained.’ We find in 
the Sahth of al-Busti that the Messenger of Allah 8% said, ‘When 
Ramadan comes, the gates of mercy are opened, the gates of Hell 
are closed and the shaytans are chained.’ It is related from Ibn 
Shihab from Anas ibn Abi Anas from his father that he heard Abu 
Hurayrah say this. Al-Busti said that this Anas ibn Abr Anas was the 
father of Malik ibn Anas and the name of Abu Anas was Malik ibn 
Abi ‘Amir. He was one of the trustworthy people of Madinah. His 
full name is Malik ibn Abi ‘Amir ibn ‘Amr ibn al-Harith ibn 
‘Uthman ibn Juthayl ibn ‘Amr from the Dhu Asbagh from the tribes 
of Yemen. 

An-Nasa’l related from Abu Hurayrah that the Messenger of Allah 
88 said, ‘Ramadan, a blessed month, has come to you. Allah has 
prescribed that you fast it. In it the gates of heaven are opened, the 
gates of Hell are closed and the recalcitrant shaytans are chained. It 
contains a night better than a thousand months. Anyone who is 
deprived of its good is truly deprived.” Abu Hatim al-Busti also 
transmitted it. “Recalcitrant’ defines the ‘shaytans’. An-Nasa’l related 
from Ibn ‘Abbas that the Messenger of Allah 8% said to a woman of 
the Ansar, ‘Perform ‘wmrah in Ramadan. An ‘umrah in it is equivalent 
to a hay. An-Nasa’l also related from ‘Abd ar-Rahman ibn ‘Awf that 
he related that the Messenger of Allah 8 said, ‘Allah Almighty 
obliged the fast of Ramadan for you and I have made it sunnah for 
you to pray at night in it. Anyone who fasts and prays at night in it 
in faith and in expectation of the reward emerges from his wrong 
actions like the day his mother bore him.’ There are many traditions 
like that, all of which omit the word ‘month’. 

The excellence of Ramadan is immense and its reward is huge. 
That is indicated by the meaning of its being derived from being 
something that burns up wrong actions and as well as the hadiths we 
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have mentioned. 

Allah imposed fasting from the start of the month of Ramadan, 
which is when its new moon appears, and that is why the moon is 
sometimes called a ‘month’, as in the hadith, ‘When the month is 
clouded over for you’ meaning the new moon. If it 1s cloudy, 
Sha‘ban is counted as thirty days, or, if the end of Ramadan is 
cloudy, it itselfis counted as thirty days so that there will be certainty 
in respect of worship and certainty that it has ended. Allah says in 
His Book: ‘We have sent down the Reminder to you so that you can make clear 
to people what has been sent down to them.’ (16:44) 

Reliable imams relate that the Prophet 8& said, ‘Fast by seeing the 
moon and break the fast by seeing it. If it is cloudy, calculate it.’ 
Mutarrif ibn ‘Abdullah, one of the great Tabi‘un, and Ibn 
Qutaybah, the linguist, said, ‘One can rely on reckoning when it is 
cloudy by observing the stages of the moon, taking the hadith of the 
Prophet &, “If it is cloudy, calculate it,” to mean to use its stages as 
evidence and complete the month accordingly. The majority, 
however, say that “calculate” means to complete the number which 
is elucidated by the hadith reported by Abu Hurayrah which says 
specifically: “Complete the number.’ Ad-Dawudi mentioned that 
“calculate” means to calculate the stages of the moon. We do not 
know of anyone who takes this position except for some Shafi‘tIs who 
say that one can consider the statement of astronomers regarding 
this matter, but the overwhelming consensus is the argument against 
them. Ibn Nafi‘ related from Malik that, if a ruler does not fast by 
sighting the moon or break it by sighting it and fasts and breaks it by 
calculation, you should not follow him or imitate him.’ Ibn al-‘Arabi 
said, ‘Some of our people have erred and related that ash-Shafit 
said that one can rely on calculation. That is a stumble. May they 
rise from it!’ 

Malik and ash-Shafi disagree about whether the new moon of 
Ramadan is confirmed by a single witness or whether it needs two. 


153 


Malik says, ‘A single testimony is not accepted for it because it is the 
testimony of a new moon, and not less than two is accepted for it.’ 
The basis is sighting the new moon of Shawwal and Dhu-l-Hyjah. 
Ash-Shafil and Abu Hanitfah say that one witness is accepted based 
on what is related by Abu Dawud that Ibn ‘Umar said, “The people 
sighted the new moon and so I informed the Messenger of Allah & 
and he fasted and ordered the people to fast.’ Ad-Daraqutni 
transmitted it and said that only Marwan ibn Muhammad has it 
from Ibn Wahb and he is trustworthy. Ad-Daraqutni related that a 
man. testified that he had seen the new moon in the presence of ‘Ali 
ibn Abi Talib and he fasted. He said, ‘I think that he said, “and he 
ordered the people to fast.”’ He said, ‘I prefer to fast a day of 
Sha‘ban than to not fast a day of Ramadan.’ Ash-Shafi‘t said, ‘If 
most of the people do not see the new moon of the month of 
Ramadan and one reputable man sees it, I think that he is accepted 
because of the tradition and out of caution.’ Ash-Shafi‘t later said, ‘It 
is not permitted to fast Ramadan except with two witnesses.’ Ash- 
Shafi‘l and some of our people say, ‘It is only accepted with two 
witnesses. That is based on an analogy regarding everything which is 
not present.’ 

They disagree about someone who sees the new moon of 
Ramadan or that of Shawwal when he is alone. Ash-Shafi‘t is 
reported as saying, ‘If someone sees the new moon of Ramadan on 
his own, he should fast, and if someone sees the new moon of 
Shawwal on his own he should break the fast but conceal it.’ Ibn 
Wahb reported from Malik that someone who sees the new moon of 
Ramadan alone should fast because he should not eat knowing that 
it is one of the days of Ramadan. If someone sees the new moon of 
Shawwal on his own, he should not eat on it because the people 
would suspect anyone among them who broke the fast and he would 
not be safe unless they say that they have seen the new moon. That 
is the position of al-Layth ibn Sa‘d and Ahmad ibn Hanbal. ‘Ata’ 
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and Ishaq said, ‘He should not fast and break the fast.’ Ibn al- 
Mundhir said, ‘He fasts and breaks the fast.’ 

They disagree about what happens when someone reports about 
the sighting of the moon in another land. If it is near, their ruling 
should be followed; if it is far away, then the people of each land 
should sight it separately. This is related from ‘Ikrimah, al-Oasim 
and Salim. It is related from Ibn ‘Abbas and Ishaq also said it. 
Bukhari indicated it in a chapter entitled: “The people of each land 
sight it.’ Others said that when it is established among people that 
the people of a land have sighted it earlier, then they must make up 
any days they did not fast. That is what al-Layth and ash-Shafi'‘t 
said. Ibn al-Mundhir said, ‘I only know that to be the position of al- 
Muzani and al-Kufi.’ 

At-Tabari mentioned in Ahkam al-Qur’an: “The Hanafis agree that 
when the people of one country fast thirty days by sighting and the 
people of another land fast only twenty-nine days, those who fasted 
twenty-nine have to make up one day. The Shafi‘ts do not think that, 
since the moon rising in different places can vary. ‘The evidence of 
the Hanafis is the words of the Almighty: “Complete the number.” It 1s 
established by the sighting of the people of a land that the number is 
thirty and so those people must complete it. Those who differ from 
them argue by the words of the Prophet &, “Fast by sighting it and 
break the fast by sighting it.” That necessitates considering the 
custom of every people in their land.’ Abu ‘Umar reported the 
consensus that one does not pay attention to sighting in distant 
lands, like Andalusia in relation to Khorasan. He said, ‘Each land 
sights it, except for those areas neighbouring large cities.’ 

Muslim related from Kurayb that Umm al-Fadl bint al-Harith sent 
him on a mission to Mu‘awtyah in Syria. He said, ‘I came to Syria 
and did what she asked me to do. Ramadan began while I was in 
Syria and I saw the new moon on a Friday night. Then I came to 
Madinah at the end of the month and ‘Abdullah ibn ‘Abbas asked 
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me about when I had seen the new moon. “Friday night,” | replied. 
“You yourself saw it?” he asked. “Yes,” I said, “and the people saw it 
and fasted and Mu‘awtyah fasted.” He said, “But we saw it on 
Saturday night. We will continue to fast until it 1s the full thirty days 
or we see it.” I asked, “Is it not enough that Mu‘awiyah saw the 
moon and fasted?” “No,” he said, “that is what the Messenger of 
Allah & commanded us to do.” 

Our scholars said, “The statement of Ibn ‘Abbas, “That is what the 
Messenger of Allah { commanded us to do”, is a clear statement 
that goes back to the command of the Prophet 8%, and that is 
evidence that when the lands are far from each other as Syria is far 
from the Hijaz, the people of each land must act according to their 
own sighting. If that is confirmed with the overall leader [1.e. the 
Caliph], he cannot impel people to follow him in that. But if he 
does, it is not permitted to oppose him.’ 

At-Tabari said, ‘It is possible to interpret his words, “That is what 
the Messenger of Allah 8% commanded us to do” as referring to the 
words of the Messenger of Allah 8: “Fast by sighting it and break 
the fast by sighting it.”’ Ibn al-‘Arabi said, “There is disagreement 
about the interpretation of the words of Ibn ‘Abbas. It is said that it 
is refuted because it is a single report. It is said that it is refuted 
because breaking the fast varies according to different times of moon 
rising. That is sound because Kurayb did not testify. He merely 
reported about a ruling that was confirmed by sighting. There is no 
disagreement that it is permitted to have a firm ruling based on a 
single report. An example of that is that when it is confirmed with 
the people of Aghmat that the new moon is seen on Friday and with 
the people of Seville that it is seen on Saturday, then each acts 
according to their sighting since the sky was clear in Aghmat but not 
in Seville. This indicates a difference in risings.’ 

The position of school of Malik regarding this question related by 
Ibn Wahb and Ibn al-Qasim in al-Mamii‘ah is that when the people 
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of Basra saw the new moon of Ramadan and then news of it 
reached the people of Kufa, Madinah, and Yemen, they had to fast 
or make it up. Qadi Abu Ishaq related from Ibn al-Mayishun that if 
it was confirmed at Basra as a generally known fact which does not 
require testimony and witnesses (because of the large number of 
people who had seen it), then it was obligatory for the people of 
other lands to make it up. If it was confirmed with the ruler only by 
the testimony of two witnesses then it was not obliged for other 
countries. It is only obliged for those under that ruler’s rule. But if it 
was confirmed with the Amir al-Mu’minin, then the whole 
community of Muslims must make it up. That is the position of 
Malik. 

Most people recite ‘month’ in the nominative as a khabar of an 
elided ibtida’, meaning “That is the month’ or ‘Fasting it, the month 
of Ramadan, is prescribed for you.’ It is said that it is in the 
accusative as the object of something not named: ‘Prescribed for you 
is the month of Ramadan.’ 
is the one in which the Qur’an was sent down as guidance for 
mankind 

This provides textual evidence that the Qur’an was revealed during 
the month of Ramadan. It explains the words of the Almighty: “Ha 
Mim, by the Book which makes things clear. We sent it down on a blessed night’ 
(44:1-3), meaning the Night of Power, and: ‘We sent tt down on the Night 
of Power’ (97:1). This also indicates that the Night of Power is only in 
Ramadan. There is no disagreement that the Qur’an was sent down 
from the Preserved ‘Tablet on the Night of Power all at once. It was 
then lodged in the House of Might in the lowest heaven. Then Jibril 
brought it down, piece by piece, with commands and prohibitions 
brought about by different situations over the course of the following 
twenty years. Ibn ‘Abbas said, “he Qur’an was sent down from the 
Preserved Tablet all at once to the scribes in the lower heaven. Then 
Jibril brought it down in instalments, meaning as one or two @yahs at 
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a time, at different times over twenty-one years.’ Muqatil said, ‘It 
was sent down every year from the Preserved Tablet on the Night of 
Power to the lowest heaven. Then it was sent down from the 
Preserved Tablet to the scribes over twenty months and Jibril 
brought it over twenty years.’ This indicates what al-Hasan said 
about the Night of Power being on the night of the twenty-fourth, as 
will be mentioned. 

The word ‘Qur’an’ designates the Words of Allah Almighty and 
means ‘recited’. This is a common linguistic usage in Arabic as 
‘maktib’ (written) 1s a book. It is also said that it is a verbal noun. 

We find in Sahth Muslim from ‘Abdullah ibn ‘Umar that in the sea 
there are imprisoned shaytans who were shackled by Sulayman who 
are close to emerging and reciting something to people. Sirat al-Isra’ 
uses the word “Qur’an’ to mean ‘recitation’ (17:78) The Arabs often 
use a verbal noun for a passive participle. This common usage 1s 
known legally and the Qur’an is a name for the Word of Allah so 
that it can be said that the Qur’an which 1s recited is not created. 
‘That means what is recited, not the recitation itself. Sometimes the 
word is also used for the bound book (mushaf) in which the words of 
the Qur’an are written down. The Prophet 8 said, ‘Do not travel to 
the land of the enemy with the Qur’an,’ meaning a copy of the 
Qur’an. It is derived from the root gara’a, to collect something. It is 
said that it is a name for the Book of Allah without any derivation, 
like Torah and Gospel. This is related from ash-Shafi‘. What is 
sound is that all of it is derived. 
as guidance for mankind, with Clear Signs containing guidance and 
discrimination. 

The Qur’an guides them. It is also clarification, as it makes things 
clear to them. This refers to the entire Qur’an, its firm judgments 
and ambiguous expressions, its abrogating and abrogated dyahs, and 
Allah here lays emphasis on the Clear Signs in it, meaning by that 
the lawful and unlawful, and its warnings and rulings. Its 
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‘discrimination’ 1s that it distinguishes truth from falsehood. 
Any of you who are resident for the month should fast it. 

The verb ‘shahida’ means ‘to be resident’. It implies: ‘Any of you 
who are resident in a city during the month, sane, adult, healthy and 
resident should fast it.’ This qualifies the command to fast. ‘Month’ 
here is not an object, but an adverb of time. 

Scholars disagree about the interpretation of this. ‘Alt ibn Abt 
Talib, Ibn ‘Abbas, Suwayd ibn Ghafalah and ‘A’ishah, four 
Companions, as well as Abu Miljaz Lahiq ibn Humayd and ‘Abidah 
as-Salmani, said: ‘Whoever is resident at the beginning of the month 
in his town should complete his fast, whether he travels or remains 
resident after that. He may break his fast on a journey when 
Ramadan starts while he is travelling’ They think that if Ramadan 
arrives while someone is travelling, he may not fast and then must 
make it up with a number of other days. If Ramadan arrives while 
someone is resident, he should fast. The majority of the community 
say that whoever is present at the beginning and end of the month 
should fast as long he is resident. If he travels, then he may break the 
fast. This is sound and 1s backed up by firm hadiths. Al-Bukhari has a 
chapter entitled: ‘If someone fasts some days of Ramadan and then 
sets off on a journey.’ ‘Abdullah ibn Yusuf related from Malik from 
Ibn Shihab from ‘Ubaydullah ibn ‘Abdullah ibn ‘Utbah that Ibn 
‘Abbas reported that the Messenger of Allah 8 set off for Makkah in 
Ramadan and continued fasting. When he reached al-Kadid, he 
broke his fast and the rest of the people broke their fast with him. 

It is possible that what ‘Ali and those who agree with him said 
means that this is during a recommended journey, such as one for 
visiting brothers among the righteous, or a permissible one, such as 
one for seeking provision beyond what is merely sufficient. As for a 
mandatory journey, such as one for seeking necessary provision or 
conquering a land when that is certain or to repel enemies, a person 
can choose, and it is not mandatory for him to fast. Indeed, it 1s 
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better to not fast so as to increase strength. If the month arrives 
when he is in his home town, he fasts some of it there based on the 
hadith of Ibn ‘Abbas and others. There is no disagreement about this, 
Allah willing. Allah knows best. 

Abu Hanifah and his people say that if Ramadan comes when 
someone is resident and meets its preconditions and is neither mad 
nor unconscious, he should fast it. If Ramadan comes when he is in 
a state of insanity and he continues to be in that condition until the 
end of the month, then he does not have to make it up because he 
was not present when the month arrived in a manner which would 
oblige him to fast. If someone is insane at the beginning and then 
again at the end of the month, he makes up the days of his insanity. 

It is confirmed that the obligation of fasting is made binding by 
being Muslim, by adulthood, and by having knowledge of the 
month. When an unbeliever becomes Muslim, or a child becomes 
an adult, before dawn in Ramadan, they must fast the following day. 
Ifit is already dawn, then it is recommended for them not to eat, but 
they do not have to make up the past days of the month, only the 
day they became adult or Muslim. Scholars disagree about when an 
unbeliever becomes Muslim on the last day of Ramadan and 
whether he is obliged to make up all of that Ramadan or not. Is he 
obliged to make up the day on which he became Muslim? Imam 
Malik and the majority say that he does not have to make up what 
has passed because he is only present at the month at the time he 
became Muslim. Malik said, ‘I prefer him to make up the day on 
which he became Muslim.’ ‘Ata’ and al-Hasan said, ‘He should fast 
what remains and makes up what has passed.’ ‘Abd al-Malik ibn al- 
Majyishun said, ‘He should refrain from eating for that day and then 
make it up.’ Ahmad and Ishaq said something similar. Ibn al- 
Mundhir said, ‘He does not have to make up either the rest of the 
month or that day.’ Al-Baji said, “Those of our people who say that 
unbelievers are subject to the laws of Islam, which is what is entailed 
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by the position of Malik and most of his people, oblige him to fast 
for the rest of the day.’ Ibn Nafi‘ related that in the Mudawannah from 
Malik. Shaykh Abu-l-Oasim said that. Those of our people who say 
that unbelievers are not subject to the laws of Islam say that he is not 
obliged to fast for the rest of the day. That is demanded by what is 
stated by Ashhab and ‘Abd al-Malik ibn al-Majishun. Ibn al-OQasim 
also said that. It is sound based on Allah’s words: ‘You who believe!’ So 
the believers are addressed rather than others. This is clear. 
Therefore the convert is not obliged to fast for the rest of the day or 
to make up what has passed. This was discussed in 2:184. 
Allah desires ease for you; He does not desire difficulty for you 

One group recite yusr (ease) as_yusur and ‘usr’ (difficulty) as ‘usur. 
They are dialectic usages. Mujahid and ad-Dahhak said that the 
word ‘ease’ refers to not fasting on a journey and the word 
‘difficulty’ to fasting on it. The meaning, however, can be general to 
all matters of the din because the Almighty says: ‘He has not placed any 
constraint upon you in the din.’ (22:78) The Prophet & said, “The din is 
ease,’ and he further said, ‘Make things easy and do not make things 
difficult.’ ‘Yusr’ is easiness. An aspect of this is the fact that wealth is 
sometimes referred to as yasar. The left hand (yusra) is used for good 
fortune because it makes the things easier by helping the right hand. 

The @ah indicates that Allah wills by His pre-eternal timeless Will 
which is distinct from His Essence. This is the position of people of 
the Sunnah, in the same way that He knows by knowledge, has 
capacity through power, lives by life, hears by hearing, sees by sight 
and speaks by speech. These are all attributes which exist before 
time and are distinct from the Essence. The philosophers and the 
Shi‘ah believe these attributes are negated. Allah is greatly exalted 
above the words of deviants and atheists! That which demolishes the 
position of the atheists is the fact that it is said: ‘If it had not been 
true that He possesses will, then He would not have will. If that had 
been true, then everything that lacks a will is inferior to that which 
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has a will. Someone who possesses the qualities of will can make 
something specific or not make it specific. A sound mind would 
conclude that that is perfection not imperfection. Were it to be 
imagined that He is divested of that, then His prior state would have 
been more perfect than his second state and that which is not 
described would be more imperfect that what is described. This is 
clearly impossible. How then can it be imagined that something 
created is more perfect than the Creator and the Creator more 
imperfect than something created? That instinctively is reyected and 
nullified.’ 

Allah Almighty describes Himself as possessing will. He says: ‘He as 
the Doer of what He wills’ (11:107) and: ‘Allah desires ease for you; He does 
not desire difficulty for you’ (2:185) and: ‘Allah desires to make things lighter 
Jor you’ (4:28) and: *...when He desires something, He says to ut, “Be!” and tt 
is.’ (36:82) A knower may possess ultimate wisdom, perfection, order 
and exactitude, but nevertheless it is possible for him to exist or not 
exist. That which is singled out for existence must possess will, power 
and knowledge. If a being does not possess knowledge and power, 
then it is not valid for anything to issue from it. If it does not possess 
knowledge but does possess power, then what issues from it is not 
arranged with wisdom and precision. If it does not possess will, then 
it cannot specify any permissible things with states and times rather 
than other things since they all have the same relationship to it. So 
they have said that if it is confirmed that Allah possesses power and 
will, then He must also have life since life is a precondition for these 
attributes. Someone who is alive must be hearing, seeing and 
speaking. If it is not confirmed that something possesses these 
qualities, then it must be described by their opposites, like being 
blind, deaf and mute as is known in the visible world. The Almighty 
Creator is too exalted and pure to be described by something that 
would oblige His Essence to be imperfect. 

You should complete the number of days 
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There are two interpretations of this. One is that someone who 
breaks the fast on a journey or due to illness must complete the 
number by fasting the days he missed. The second is that it refers to 
the number of days in the month, whether it is twenty-nine or thirty. 
Jabir ibn ‘Abdullah said that the Prophet & said, ‘The month is 
twenty-nine. This refutes the interpretation of the one who 
interprets the words of the Prophet 8: ‘The month is counted, and 
Ramadan and Dhu-l-Hijah are not reduced’ to mean that they are 
not less than thirty days. Abu Dawud transmitted it. Most scholars 
interpret that to mean that the reward is not reduced and errors are 
expiated whether it is twenty-nine or thirty days. 

There is no consideration given to a claimed sighting of the new 
moon of Shawwal on the 30th of Ramadan during the daytime. 
That moon belongs to the coming night. This is what is sound. 
Transmitters from ‘Umar differ about his matter. Ad-Daraqutni 
related that Shaqiq said, “Umar’s letter arrived when we were at 
Khaniqan. It said: “Some new moons are larger than others. When 
you see the new moon in the day, do not break the fast until there 
are two witnesses who said that they saw it the day before.”’ Abu 
‘Umar mentioned it from the hadith of ‘Abd ar-Razzaq from Ma‘mar 
from al-A‘mash from Abu Wa’il. Abu ‘Umar said that ‘Alt ibn Abi 
Talib related the like of what ‘Abd ar-Razzaq mentioned. It is also 
the view of Ibn Mas‘ud, Ibn ‘Umar, and Anas ibn Malik. Malik, ash- 
Shafi‘, Abu Hanifah, Muhammad ibn al-Hasan, al-Layth and al- 
Awza‘l said that. It is also stated by Ahmad ibn Ishaq. Sufyan ath- 
Thawri and Abu Yusuf said that if it is seen after midday, it belongs 
to the coming night, but if it is seen before midday, it belongs to the 
previous night. Something similar is related from ‘Umar. ‘Abd ar- 
Razzaq mentioned from ath-Thawri from Mughirah from Shibak 
that Ibrahim said, “Umar wrote to ‘Utbah ibn Farqad: “If you see 
the new moon in the daytime before midday, the thirty are 
completed, so break the fast.” If you see it after midday, then do not 
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break the fast until evening.” ‘Ali related something similar, though 
nothing is sound regarding this topic in respect of the zsnad from ‘Alt. 
A similar statement to that of ath-Thawri is related from Sulayman 
ibn Rabi‘ah. ‘Abd al-Malik ibn Habib said that. He gave a fatwa to 
that effect in Cordoba. 

Different things are reported from ‘Umar ibn ‘Abd al-‘Aziz about 
this matter. Abu ‘Umar said that the meaning contained in the hadith 
from ‘Umar is what is believed by Malik, ash-Shafit and Abu 
Hanifah. It is a connected transmission while what is related with 
the position of ath-Thawri is broken. It is better to accept what is 
connected. Those who take the position of ath-Thawri cite as 
evidence the hadith of al-A‘mash which is general and does not 
mention whether it is before or after midday. The hadith of Ibrahim 
has accompanying explanation and so it 1s better to follow it. 

What is related from Umar as connected and mavwgiit is related 
marfii’ by ‘Nishah, the wife of the Prophet 8, who said, ‘The 
Messenger of Allah 8 was fasting on the morning of the 30th and 
saw the new moon of Shawwal in the daytime. He did not break the 
fast until evening.’ Ad-Daraqutni transmitted from al-Waqidi that 
Mu‘adh ibn Muhammad al-Ansari said, ‘I asked az-Zuhri about the 
new moon of Shawwal when it is seen in the morning. He said that 
he heard Sa‘id ibn al-Musayyab say, “When the new moon of 
Shawwal is seen after dawn until ‘Asr, or until sunset, it belongs to 
the coming night.” Abu ‘Abdullah said, “This is agreed upon.’ 

Ad-Daraqutni related from Rib‘iyy ibn Hirash that one of the 
Companions of the Prophet & said, ‘People disagreed about the last 
day of Ramadan. Two Bedouins came and testified in the presence 
of the Prophet 8 that they had seen the new moon the previous 
evening. The Messenger of Allah 8 commanded people to break the 
fast and go to their prayer place.’ Ad-Daraqutni said that this has a 
sound firm isndd. Abu ‘Umar said, “There is no disagreement from 
Malik and his people that the “d prayer may only be performed on 
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the day of the Yd and, even on the day of the ‘Jd, not after midday. 
That is related from Abu Hanifah. Ash-Shafi‘'’s position on this 
matter varies. Sometimes he took the view of Malik. Al-Muzani 
preferred that and said, ‘If it is not permitted to pray after midday 
on the day of the ‘Id, then the second day is even further away, and 
so it 1s less fitting to pray then.’ There is another transmission from 
ash-Shafi’ which says that it can be prayed before noon on the 
second day. Al-Buwayti said, ‘It may only be prayed if there is a 
hadith established about it.’ Abu ‘Umar said, ‘If the ‘d prayer were 
to be made up after its time has passed, then it would resemble the 
obligatory prayers but they all agree that the rest of the sunnahs are 
not made up and this prayer is like them.’ 

Ath-Thawri, al-Awza‘t and Ahmad ibn Hanbal said that people 
should go out on the following day, and Abu Yusuf said that in al- 
Imi@. A\-Hasan ibn Salih Hayy said that they do not go out then for 
the ‘Id of Fitr, but do for the ‘Id al-Adha. Abi Yusuf said that the 
prayer for the Yd al-Adha can be performed even on the third day. 
Abi ‘Umar said, ‘That is because all the days of Adhd are days of ‘Id 
and the ‘/d prayer can be done on any of them. The ‘Id al-Fitr is only 
one day. If it is not prayed on that day, it is not made up on another 
day, because it is not one of the obligatory prayers that can be made 
up.’ Al-Layth ibn Sa‘d said, ‘People go out during the morning on 
Fitr and Adha.’ 

The view about going out is sounder, Allah willing, because of the 
firm sunnah regarding it. That does not prevent the Lawgiver 
making any exception he wishes regarding the sunnahs and 
commanding that the prayer should be made up after its time. At- 
Tirmidhi related from Aba Hurayrah that the Messenger of Allah 
said, ‘If someone does not pray the two rak‘ahs of Fajr, he should 
pray them after sunrise.’ Abu Muhammad says that it is sound. At- 
Tirmidhi said, ‘Some of the people of knowledge act on this.’ It is 
the position of Sufyan ath-Thawri, ash-Shafi‘l, Ahmad, Ishaq and 
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Ibn al-Mubarak. It is related that ‘Umar did it. 

Our scholars say that if the time is short for someone and he prays 
Subh and omits the two rak‘ahs of Fajr, he can pray them after sunrise 
if he wishes. It is also said that he does not pray them then. If we say 
that he does pray them, is he making them up or performing two 
two rak‘ahs whose reward replaces the reward for the rak‘ahs of Fajr? 
Shaykh Abu Bakr said, “This follows the basic principle of the 
School. “Making up” is metaphorical.’ 

It is not unlikely that the ruling of praying the Fir prayer on the 
second day is based on this source, especially since it is once in the 
year as is confirmed in the Sunnah. An-Nasa’l related from ‘Amr ibn 
‘Ali from Yahya from Abu Bishr from Abu ‘Umayr from his uncles 
that some people saw the new moon and went to the Prophet & and 
he commanded them to break their fast after it was well into the day 
and they went out to the Yd on the following day. One variant says: 
‘they went out to their prayer place the next day.’ 

Aba Bakr from ‘Asim, Abi Bakr in part of what was related from 
him, al-Hasan, Qatadah and al-A‘raj recited ‘h-tukammili’ in Form I 
while the rest have ‘l-tukmili’. Al-Kisa’l prefers the second since it 
agrees with 5:30. An-Nahhas said that these are two dialectical 
forms with the same meaning, This is an excellent view. 
and proclaim Allah’s greatness 

This is encouragement to say the takbir at the end of Ramadan 
according to the position of the majority of interpreters. People 
disagree about its definition. Ash-Shafii says that it is reported that 
Sa‘id ibn al-Musayyab, ‘Urwah, and Abu Salamah used to say the 
takbir on the Night of the Yd and praise Allah. He said that that night 
resembles the Night of Sacrifice. Ibn ‘Abbas said, ‘It is a duty for the 
Muslims, when they see the new moon of Shawwal, to say the takbir.’ 
It is related that he said, ‘One says the éakbir from the sighting of the 
moon to the end of the khutbah, stopping when the imam comes out, 
and then saying the takbir with his takbir (during the khutbah).’ Some 
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people say that one says the takbir from the sighting of the moon 
until the imam comes out for the prayer.’ Sufyan said that it is the 
takbir on the day of Fitr. Zayd ibn Aslam said, “They say the takbir 
when they go out to the place of prayer. When the prayer ends, the 
‘Td ends. This is the school of Malik.’ Malik said, ‘It is said from the 
time he leaves his house until the imam comes out.’ 

Ibn al-Qasim and ‘Ali ibn Ziyad said, ‘If you go out before sunrise, 
you do not say the takbir on the way, nor when you sit, until the sun 
rises. In the morning after sunrise, you say the takbir on the way to 
the place of prayer and when you sit, until the imam comes out.’ 
According to Malik, /vtr and Adhd are the same in that respect. That 
is also the view of ash-Shafi‘. Abu Hanifah, however, said that you 
say the takbir for Adhd but not for Fitr. 

The evidence for the [first] position is that Allah says: ‘proclaim 
Allah’s greatness’, and also because this is a day of ‘Id which does not 
recur in the year. Therefore the sunnah is to say that takbir when 
going out to it as is the case with Adha. Ad-Daraqutni related that 
Abu ‘Abd ar-Rahman as-Sulami said, “They put more weight on 
doing the takbir for Fitr than than for Adhd.’ It is related from Ibn 
‘Umar that the Messenger of Allah 8 used to say the takbir on the 
Day of fitr from when he left his house until he reached the prayer 
place. It is also related from him that on the morning of Adha and 
Fitr he & would say the takbir aloud until he arrived and then would 
say that ¢akbir until the imam appeared. 

Most of the people of knowledge among the Companions of the 
Prophet 8 and others said the takbir on the ‘“d al-Fitr as Ibn al- 
Mundhir mentioned, stating that al-Awza‘l related that from Ilyas. 
When he saw the new moon of Shawwal, ash-Shafii said, ‘I like 
people to say the takbir in groups and alone. They should continue to 
say it, and do so aloud, until they come to the prayer place up until 
the imam comes out for the prayer. I also like it on the night of Adha 
for those not on haj.’ The ruling of the two ‘Id prayers and the takbir 
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on them will come in al-A ‘Ta and al-Kawthar, Allah willing. 

The form of the takbir according to Malik and a group of scholars 
is to say: ‘Allahu akbar. Allahu akbar. Allahu akbar’ three times. That is 
related from Jabir ibn ‘Abdullah. Some scholars say the takbir, 
shahadah and glorification are all included here in the takbir. Some 
people say, ‘Allahu akbar kabiran wa-l-hamdu lillahi kathiran wa subhana- 
llahi bukratan wa asila.’ (Allah is very much greater. Praise belongs to 
Allah and glory be to Allah morning and evening.) Ibn al-Mubarak 
used to say when he left home on the day of Fitr: ‘Allahu akbar. Allahu 
akbar. La uaha illa-llah. Allahu akbar lillahi-l-hamd. Allahu akbar ‘ala ma 
hadana.’ Ibn al-Mundhir reported that Malik did not specify any 
particular form. Ahmad ibn Hanbal said that there is leeway. Ibn 
al-‘Arabi said, ‘Our scholars prefer the simple takdir. It is the literal 
text of the Qur’an, and I incline to that view.’ 
for the guidance He has given you 

It is said that this is mentioned because the Christians went astray 
by altering their fast and it is said that it refers to replacing what was 
done in the past, because the practice of the Jahiltyyah involved 
boasting about ancestors and rivalry based on lineage and titles. It is 
also said that 1t means to esteem Allah for the laws He has guided us 
to, in which case the phrase has a general significance. This was 
discussed in 2:52. 

VSL e VAT 563 Cet 5 2 32 alts Hold 
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186 If My slaves ask you about Me, | am near. | answer 
the call of the caller when he calls on Me. They should 
therefore respond to Me and believe in Me so that 
hopefully they will be rightly guided. 
If My slaves ask you about Me, 
‘If they ask you Who it is that they worship, then tell them that I 


am near and I reward obedience and answer the one who makes 
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supplication to Me.’ Allah knows what His slaves do in respect of 
fasting, prayer and other things. ‘The commentators disagree about 
the reason this dah was revealed. Muqatil said that ‘Umar had 
sexual intercourse with his wife after he had prayed ‘Jsha’ and 
regretted that and wept. He went to the Messenger of Allah & and 
informed him and returned deeply upset. That was before the 
permission to do so was revealed. ‘Then this dah was revealed. 

| am near. 

This is in respect to the response. It is said to mean ‘near by My 
knowledge’, and it is said to mean ‘near to My friends through My 
favour and blessing to them.’ 
| answer the call of the caller when he calls on Me. 

This means: ‘I accept the worship of the one who worships Me.’ 
The calling means worship and the answer means acceptance. The 
evidence for that is what Abu Dawud related from an-Nu‘man ibn 
Bashir that the Prophet & said, ‘Supplication is worship. Your Lord 
says, “Call on Me and I will answer you.”” So calling (du‘@’) is the same 
as worship. Evidence for that can be found in the words of the 
Almighty: ‘Those who are too proud for My worship will enter Hell abject.’ 
(40:60) Here it means supplication. 

So Allah Almighty commanded us to make du‘@ and encouraged it 
and called it worship and promised that He would answer it. Layth 
related from Shahr ibn Hawshab that ‘Ubadah ibn as-Samit 
reported that the Prophet 8 said, ‘My Community have been given 
three things that only Prophets were given previously. Whenever 
Allah sent a Prophet, he said, “Call on Me and I will answer you.” 
He told the whole of this community, “Call on Me and I will answer 
you.” When Allah sent a Prophet, he said to him, “I have not placed 
any constraint on you in the din.” He told the whole of this 
community, “I have not placed any constraint on you in the din.” 
When Allah sent a Prophet, He made him a witness against his 
people, and He made the whole of this community witnesses against 
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mankind.’ 

Khalid ar-Rib‘iyy said, ‘I was amazed at this dah: “Call on Me and I 
will answer you” (40:60), in which Allah commands us to make 
supplication and promises the response without any precondition. 
Someone asked, “What kind of precondition might there be?” The 
answer was, “Such as we find in His words: ‘Gwe good news to those who 
believe and do right actions.’ (2:25) This is a precondition. He says 
elsewhere: “Gwe good news to those who believe that they are on a sure 
footing.” (10:2) There is no precondition here. He says: “Call upon 
Allah, making your din sincerely His.” (40:14) This is a precondition. He 
says: “Call on Me and I will answer you” (40:60) There is no 
precondition here. Nations used to resort to their Prophets for their 
needs so that the Prophets could ask for that for them.’ 

If it is asked, ‘Why would a caller call if he did not expect to be 
answered?’ the reply is that the words of Allah in the two dyahs, 
‘answer’ and ‘respond’ do not absolutely necessitate an answer for 
every supplicator in detail nor every seeker in detail. Allah says in 
another dyah: ‘Call on your Lord humbly and secretly. He does not love those 
who overstep the limits.’ (7:55) Everyone who persists in a major wrong 
action, knowingly or ignorantly, is a transgressor and Allah tells us 
that He does not love transgressors and so how could He answer 
such a one? The categories of transgression are numerous and, Allah 
willing, they will be mentioned in Sérat al-A ‘raf. Some scholars say: 
‘He can answer if He wishes as He says: “Uf He wills, He will delwer you 
JSrom whatever tt was that made you call on Him.” (6:41) This is an aspect 
of the knowledge of what is general and what is defined. The 
Prophet 8 made three supplications and was granted two and 
denied one as will be made clear in Sérat al-An‘am, Allah willing. 

It is said that what is intended by this statement is to acquaint all 
believers with the fact that their Lord answers the call of those who 
call in general, and that He is close to His slave and hears his 
supplication and knows his need and responds to whatever He 
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wishes and in whatever way He wishes. ‘Who ts further astray than the 
one who calls other things besides Allah, which will not respond to them?’ (46:5) 
A master answers his slave and a father his child but may not give 
them the thing they are asking for. So it is not inevitable that what is 
asked for will be granted. 

It is related through Ibn ‘Umar that the Prophet && said, ‘Whoever 
has the door of supplication opened to him has the doors of the 
answer opened to him as well.’ Allah revealed to Dawud, “Tell My 
wrongdoing slaves not to call on Me for I have made it incumbent 
on Myself to answer those who call on Me and when | answer 
wrongdoers, I curse them.’ People have said that Allah answers 
every supplication and that the answer either appears in this world 
or takes the form of expiation of sins or is stored up in the Next 
World. Aba Sa‘id al-Khudri reported that the Prophet 8 said, 
“There is no Muslim who calls on Allah Almighty with a 
supplication which does not contain a request for anything wrong or 
severance from his kin, without Allah giving him one of three things: 
He either hastens it to him, or stores it up for him or turns away the 
like of it in evil from him.’ They asked, ‘What about when we do a 
lot of supplication?’ ‘Allah has more,’ he replied. Abu ‘Umar ibn 
‘Abd al-Barr transmitted this and Abu Muhammad said that it is 
sound. The Muzatta’ has it with a severed isndd. Abu ‘Umar said, 
“This hadith 1s transmitted in commentary on the words of the 
Almighty: “Call on Me and I will answer you” (40:60). All of this is part 
of the answer.’ Ibn ‘Abbas said, ‘Everyone who makes supplication 1s 
answered. If someone prays for provision in this world, Allah gives it, 
and if he does not receive it in this world, then it is stored up for him 
in the Next World.’ 

Although the hadith of Abu Sa‘id al-Khudri allows the answer to 
come in one of three ways, it indicates to you the soundness of what 
was said about avoiding any transgression that prevents the answer 
coming by saying: ‘which does not contain a request for anything 
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wrong or severance from his kin’. Muslim added, ‘As long as he does 
not seek to hasten it.’ It is related from Abu Hurayrah that the 
Prophet & said, ‘I continue to answer My slave as long as he does 
not ask for anything wrong or severance from his kin and as long as 
he does not seek to hasten it.’ He was asked, ‘Messenger of Allah, 
what is seeking to hasten it?’ He replied, ‘It is that he says, “I asked 
and I asked and have not had any answer.” Then he is saddened by 
that and stops making supplication.’ Al-Bukhari, Muslim and Abu 
Dawud related from Aba Hurayrah that the Messenger of Allah & 
said, ‘You receive an answer as long as you do not seek to hasten it, 
saying, “I asked and was not answered.” 

Our scholars said that it is possible that he is reporting about the 
obligatory nature of the answer and reporting about how it will 
occur. So it is a report about the obligation and its occurrence. The 
answer can come in any of the three ways mentioned above. When 
someone says, ‘I asked and was not answered,’ that voids the 
occurrence of one of these three things and the supplication is then 
detached from all of them. 

The answer to the supplication can also be denied because of 
consumption of the unlawful and other such things. The Prophet && 
said, ‘A man is on a long journey with his hair disheveled and 
covered in dust. He stretches his hands to heaven, saying, “O Lord! 
O Lord!” But his food is unlawful, his drink is unlawful, his clothing 
is unlawful and his nourishment is unlawful. How can he be 
answered when he is in that state?’ This question conveys the fact 
that it is unlikely for his supplication to be accepted when he is like 
that. 

The answer to the supplication is dependent on the necessary 
preconditions being met in respect of the one making the 
supplication, the supplication itself; and what he asks for. The 
preconditions in the case of the one making the supplication is that 
he knows that only Allah can bring about his need and that the 
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means are in His hand and subject to Him; that he makes the 
supplication with a sincere intention and with presence of the heart, 
as Allah does not answer the supplication of someone with a 
heedless heart; that he avoids unlawful consumption; and that he 
does not become impatient with respect to his supplication. The 
precondition regarding what is being asked for is that it is something 
permissible to seek or lawful to do, confirmed by his words, ‘as long 
as he does not ask for anything wrong or severance from his kin’. 
‘Wrong’ includes all forms of wrong actions, and ‘kin’ includes all 
the rights and wrongs of other Muslims. 

Sahl ibn ‘Abdullah at-Tustart said, ‘Supplication has seven 
preconditions: humble entreaty, fear, hope, constancy, humility, 
universality, and consumption of the lawful.’ Ibn ‘Ata’ “illah said, 
‘Supplication has pillars, wings, means and times. When the pillars 
are in order, it is strong. When its wings are in order, it flies to 
heaven. When its times are in order, it is successful. When its means 
are in order, it will succeed. Its pillars are: the presence of the heart, 
goodness, humility and submission. Its wings are sincerity. Its time is 
before dawn. Its means is the prayer on the Prophet 8.’ It is said 
that it has four preconditions. They are guarding the heart when 
alone, guarding the tongue when with people, guarding the eye and 
keeping it from looking at what is not lawful, and guarding the belly 
from what is unlawful. It is said that one of its preconditions is that 
supplication be free of grammatical errors as the poet says: 


He calls to his Lord in ungrammatical Arabic. 
Perhaps when he supplicates like that it will not be answered. 


Ibrahim ibn Adham was asked, ‘Why do we make supplication and 
not get an answer?’ He answered, “Because you knew Allah but did 
not obey Him. You knew the Messenger but did not follow his 
Sunnah. You knew the Qur’an but did not act by it. You consumed 
the blessings of Allah but did not thank Him properly for them. You 
knew of the Garden but did not seek it. You knew of the Fire but did 
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not flee from it. You knew Shaytan but did not fight him and instead 
agreed with him. You knew of death but did not prepare for it. You 
buried the dead but did not reflect on it. You ignored your own 
faults and busied yourselves with the faults of others.’ 

‘Ali said to Nawf al-Bikali, ‘Nawf, Allah revealed to David, “Tell 
the tribe of Israel that they should not enter any of My Houses 
except with pure hearts, lowered eyes and clean hands. I do not 
answer the supplication of any of them as long as they act unjustly 
towards any of my creatures.” Nawf, do not be a poet, tax-collector, 
or tax assessor. David rose in at an hour in the night and said, “This 
is an hour in which no one makes a supplication without it being 
answered unless he is an appraiser, a policeman, a lute-player or a 
drummer.” 

Our scholars say that no one should say, ‘O Allah, give to me if 
You wish! O Allah, forgive me if You wish! O Allah, show mercy to 
me if You wish.’ His request should be free of saying, ‘If You wish.’ 
He makes the request with the full knowledge that Allah will not do 
it unless He wishes. Furthermore, the expression ‘If You wish’ 
contains a degree of not needing His forgiveness, gift and mercy. It is 
like someone saying, ‘If you wish to give me this, then do so.’ That 
form of expression is only used when someone is not really in need 
of the thing he is asking for. If someone is truly in need of something, 
then he shows resolve in asking and asks in the manner of someone 
truly in need of what he is asking for. The imams related from Anas 
ibn Malik that the Messenger of Allah 8 said, ‘When one of you 
makes supplication, he should be definite in the request and should 
not say, “O Allah, give to me if You wish.” No one can force Him to 
do anything.’ We find [added] in the Muzwatta’: ‘O Allah, forgive me 
if You wish. O Allah, show mercy if You wish.’ 

Our scholars say that the words ‘he should be definite in the 
request’ is evidence that a believer must strive in supplication and 


hope for an positive response. He should not despair of Allah’s 
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mercy because he is calling on one who is generous. Sufyan ibn 
‘Uyaynah said, ‘No one should be prevented from making 
supplication by what he knows about himself. Allah answered the 
supplication of the worst of creation, Iblis when he said, “Lord, defer 
me until the Day they are resurrected.” He replied, “You are one of 
those deferred.” 

There are certain times and situations at which supplication 1s 
more likely than at others to be answered, such as the time before 
dawn, the moment of breaking the fast, between the adhan and the 
igamah, between <uhr and ‘Asr prayers on Wednesday, at moments of 
great need, while travelling and while ill, when rain descends and 
when lining up in the cause of Allah. All of that comes in traditions 
and they will be explained in the proper place. Shahr ibn Hawshab 
related that Umm ad-Darda’ said, “Shahr, do you suffer from the 
shakes?’ ‘Yes,’ he answered. She said, ‘Pray to Allah. Supplication 
for that condition is answered.’ Jabir ibn ‘Abdullah said, “The 
Messenger of Allah 8 made supplication in the Masjid al-Fath on 
three days: Monday, Tuesday and Wednesday. It was answered for 
him on Wednesday between the two prayers. I could see the joy in 
his face.’ Jabir added, ‘Nothing important happened to me but that I 
aimed for that time and made supplication in it and had an answer.’ 
They should therefore respond to Me... 

Abu Raja’ al-Khurasani said: “They should call on Me.’ Ibn 
‘Attyyah said that this means: “hey should seek for My response.’ It 
is Form X of the verb which is to seek for something. Mujahid and 
others said that the meaning is: “They should respond to Me 
regarding what I call them to in respect of faith,’ in other words, 
they should obey Allah and act on His commands. 
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187 On the night of the fast it is lawful for you to have 
sexual relations with your wives. They are clothing for 
you and you for them. Allah knows that you have been 
betraying yourselves and He has turned towards you 
and excused you. Now you may have sexual intercourse 
with them and seek what Allah has written for you. Eat 
and drink until you can clearly discern the white thread 
from the black thread of the dawn, then fulfil the fast 
until the night appears. But do not have sexual 
intercourse with them while you are in retreat in the 
mosques. These are Allah’s limits, so do not go near 
them. In this way does Allah make His Signs clear to 
people so that hopefully they will be godfearing. 
On the night of the fast it is lawful for you to have sexual relations 
with your wives. 

The way that this is expressed indicates that it was at first 
forbidden and then that prohibition was abrogated. Abu Dawud 
reported from Ibn Abi Layla that, when a man broke the fast and 
then went to sleep before eating again, he would not break his fast 
until the following morning. One day ‘Umar came home and went 
to his wife and she told him she had already slept. He thought she 
was making an excuse and had intercourse with her. In another 
incident a man of the Ansar wanted to eat and they said, ‘We will 
heat something up for you,’ and he fell asleep. In the morning, this 
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ayah was revealed. 

Al-Bukhari related that al-Bara’ said, Among the Companions of 
Muhammad 8 if ever a man was fasting and the time of fast- 
breaking came but he went to sleep before he had broken his fast, he 
would not eat that night or the following day until evening. Qays ibn 
Sirma al-Ansari was fasting and when the time of fast-breaking 
came, he went to his wife and asked her, “Do you have any food?” 
She said, “No, but I will go and look for something for you.” He 
worked during the day and sleep overcame him. His wife returned 
to him and when she saw him, she said, “You are disappointed.” In 
the middle of the day, he fainted and it was mentioned to the 
Prophet &. Then this dyah was sent down: “On the night of the fast it is 
lawful for you to have sexual relations with your wwwes.” Then they were 
very happy, and it was revealed: “Eat and drnk until you can clearly 
discern the white thread from the black thread of the dawn.’” 

We find in al-Bukhari, also from al-Bara’: ‘When the fast of 
Ramadan was revealed, they used to not approach their wives 
through all of Ramadan. Some men betrayed themselves and so 
Allah revealed: “Allah knows that you have been betraying yourselves and He 
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had turned towards you and excused you.’” Betrayal here means to have 
sexual intercourse during the nights of the fast. If someone disobeys 
Allah, then he has betrayed himself because he has brought down 
the punishment on himself. Al-Outabr said, “Che root meaning of 
betrayal is that a man is entrusted with something and does not fulfil 
his trust.’ At-Tabari said that one night ‘Umar returned after having 
conversed in the night with the Prophet & and found that his wife 
had slept. He desired her and she told him, ‘But I have slept!’ He 
said, ‘But I have not slept!’ and had sex with her. Ka‘b ibn Malik did 
the same thing, In the morning ‘Umar went to the Prophet 8 and 
said, ‘I apologise to Allah and to you! My self impelled me and I had 
sex with my wife. Do you find any indulgence for me?’ He said, “You 
were not entitled, ‘Umar.’ When he reached his house, he sent for 
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him and told him about the excuse in the aah of the Qur’an. An- 
Nahhas and Makki mentioned it. 

The word ‘rafath’ (sexual relations) is an allusion to sexual 
intercourse because Allah is noble and prefers to use an allusion. Ibn 
‘Abbas, as-Suddi and az-Zajjaj said, ‘Rafath is a word which denotes 
all that a man does with a woman.’ Al-Azhari also said that. Ibn 
‘Arafah said that it is sexual intercourse. It is also said that rafath is 
obscene language. 

They are clothing for you and you for them. 

The metaphor of clothing is used because a married couple are 
close to one another like garments and garments cling to the body. 
Someone said that it is because they cover and protect a thing and 
so each of them protects the other from what is not lawful as we find 
in a tradition. It is also said that it is because each of them protects 
the other from the eyes of other people in respect of what occurs 
between them. Abu ‘Ubayd said others said a wife is called one’s 
‘garment’, ‘bed’, and ‘waist-wrapper’. Ar-Rabi‘ said, “They are a 
bed for you and you are a cover for them.’ Mujahid said, “They are a 
repose for you, 1.e. you each find repose in one another.’ 

Allah knows that you have been betraying yourselves and He has 
turned towards you and excused you. 

Betraying yourselves was by having forbidden sexual intercourse 
and eating after sleeping during the nights of fasting. It 1s possible 
that it means each of them betrays himself and it is called that 
because of the harm that reverts to him. Allah’s turning towards 
them has two possible meanings. One is that He accepts their 
repentance for having betrayed themselves and the other is that it 
refers to Him making it easier for them through His indulgence and 
His allowing them to do what had previously been forbidden, as 
when He says elsewhere: ‘He knows that you will not keep count of it, so He 
has turned towards you,’ (73:20) meaning He has lightened it for you. 
There is also His words about accidental killing: ‘Anyone who does not 
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find the means should fast two consecutwe months. Ths 1s a concession 
(tawbah) from Allah.’ (4:92) It means a lightening because the person 
who did the accidental killing did not do anything for which he 
should repent. He says: ‘Allah has turned towards the Prophet, and the 
Muhaprin and the Ansar, those who followed him at the “time of difficulty”.’ 
(9:117) No repentance was obliged from the Prophet &. 

So the words ‘excused you’ can refer to the wrong action or it can 
mean making things wide and easy, as the Prophet 8 said, ‘The 
beginning of the time is the pleasure of Allah and the end of it is the 
pardon of Allah.’ Therefore it means that Allah knew that you 
would do this and He turned to you after it occurred and lightened 
things for you. So ‘‘afa’ means ‘to make easy’. Ibn al-‘Arabi said, 
‘Scholars of asceticism say that that happened so that there could be 
divine concern and a noble station. ‘Umar betrayed himself and 
Allah made it part of the Shari‘ah and things were made easier for 
the community. Allah was pleased with him and he was pleased with 
Allah.’ 

Now you may have sexual intercourse with them 

It is lawful for you now to do what was forbidden before. 
‘Mubashara’ (sexual intercourse) is so called because of the contact of 
skin to skin. This is the literal meaning of the word. Ibn al-‘Arabi 
said, “This indicates that the reason for the revelation of the dyah was 
‘Umar having sex with his wife, not the hunger of Qays, because if 
the hunger of Qays had been the reason, he would have said, ‘Now 
you may eat’ as that would have been the reason for the revelation of 
the aah. 
and seek what Allah has written for you. 

Ibn ‘Abbas, Mujahid, al-Hakam ibn ‘Uyaynah, al-Hasan, as-Suddi, 
ar-Rabi‘, and ad-Dahhak said that this refers to seeking to have a 
child, indicating that it refers directly back to the previous statement 
about having sexual intercourse. Ibn ‘Abbas said, ‘What Allah has 
written for you is the Qur’an.’ Az-Zajjaj said, ‘It means: “Seek in the 


179 


Qur’an for what is permitted to you and for what you have been 
commanded to do.”” Ibn ‘Abbas and Mu‘adh ibn Jabal reported that 
it refers to looking for the Night of Power. It is also said that it 
means: “Take advantage of the allowance and dispensation Allah has 
granted you,’ and this was what Qatadah and Ibn ‘Attyyah said. It is 
said that it means to seek slavegirls and wives. 

Eat and drink until you can clearly discern the white thread from the 
black thread of the dawn, 

When it is clear that dawn has arrived it is not lawful for anyone to 
eat, even if there is still some time until sunrise. There is 
disagreement about the point at which it becomes clear that one 
must abstain from things which break the fast. The majority say that 
dawn is the light which spreads right and left on the horizon and 
there are hadiths to that effect. Muslim related from Samurah ibn 
Jundub that the Prophet & said, ‘Do not be deluded from your sahiir 
by the adhan of Bilal nor by the whiteness of the false dawn on the 
horizon. It is like that until the dawn spreads like that.’ Hammad 
related it with his hand open. Ibn Mas‘ud said, “Dawn 1s not like this 
as it 1s said,’ and he put his fingers together and then lowered them 
to the ground, “but that which is said to be like this,’ and he put his 
index fingers together and stretched out his hands.’ Ad-Daraqutni 
related from ‘Abd ar-Rahman from Ibn ‘Abbas that the Messenger of 
Allah & said, ‘There are two dawns. The one that is like a wolf’s tail 
does not permit or forbid anything. As for the one which spreads on 
the horizon, it makes the prayer permitted and forbids food.’ This is 
a mursal report. 

One group say that it refers to the time after dawn when it 
becomes clear in the streets and houses that dawn has arrived. That 
is related from ‘Umar, Hudhayfah, Ibn ‘Abbas, Talq ibn ‘Alt, ‘Ata’ 
ibn Abi Rabah, al-A‘mash, Sulayman and others. Abstaining 
becomes obligatory when it 1s clearly dawn in the streets and on the 
tops of the mountains. Masruq said, “They did not consider it to be 
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their dawn. What they considered to be dawn was that which filled 
the houses.’ An-Nasa’i related from ‘Asim that Zirr said, ‘We asked 
Hudhayfah, “When did you have sahir with the Messenger of 
Allah?” He replied. “It was daytime, although the sun had not yet 
risen.”’ Ad-Daraqutni related from ‘Talq ibn ‘Ali that the Prophet of 
Allah 8 said, ‘Eat and drink. Do not be deceived by the white 
ascending light. Eat and drink until the red light spreads 
horizontally.’ Ad-Daraqutni said that Qays ibn Talq is not strong, 
Abu Dawud said that this is something that only the people of 
Yamamah have. At-Tabari said, “That which guided them to this 
fast is that it is during the day and they believe that the day begins 
with sunrise and ends with sunset.’ The disagreement between 
linguists about that has already been mentioned as well as the 
explanation of the Messenger of Allah 88: ‘It is the darkness of the 
night and the whiteness of the day.’ That is what distinguishes along 
with ‘a specified number of days’. (2:184) 

Ad-Daraqutni related from ‘A’ishah that the Prophet & said, 
‘Whoever does not intend to fast before the rising of dawn has no 
fast.’ ‘Abdullah ibn ‘Abbad alone has it from al-Mufaddal ibn 
Fadalah with this zsnad. All of them are trustworthy. It is related from 
Hafsah that the Prophet & said, ‘Anyone who does not resolve to 
fast before dawn has no fast.’ ‘Abdullah ibn Abi Bakr has it marfii‘ 
from highly regarded, trustworthy people. It is also related marfi‘ 
from Hafsah. ‘These two hadiths indicate what the majority say about 
dawn and that someone who does not have an intention before 
dawn has no fast, differing from the position of Abu Hanifah. 

Fasting is one of the acts of worship which is only valid with an 
intention, and the time to make the intention is before dawn (fq), so 
how can it be said that eating and drinking is permissible after 
dawn? Al-Bukhari and Muslim related that Sahl ibn Sa‘d said, 
‘When “Eat and drink until you can clearly discern the white thread from the 
black thread” was sent down and “of the dawn” had not been sent 
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down, some men who wanted to fast would tie a white thread and a 
black thread to their legs and would continue to eat until they could 
see them clearly. Allah later revealed “of the dawn” and they then 
knew that it meant night and day.’ It is related that ‘Adi ibn Abi 
Hatim said, ‘I said, “Messenger of Allah, what is the white thread 
from the black thread? Are they two threads?” He said, “You are a 
thick-head if you look at the two threads.” Then he said, “No, rather 
it is the blackness of night and the whiteness of day.’ Al-Bukhari 
transmitted it and said that dawn is called a thread because what 
appears is a distinct line of white like a thread. A poet said: 


The white thread is the light of morning breaking. 
The black thread is the darkness of night covering. 


‘Khayt’ (thread) in their language designates colour. ‘Fa’ (dawn) is a 
verbal noun used for water which gushes up and spreads out. The 
root meaning 1s ‘cleaving’. It is used for dawn because when the light 
of the sun begins to appear, it spreads out along the horizon. This is 
what the Arabs call ‘the white thread’. One also says that ‘dawn 
breaks’. 
then fulfil the fast until the night appears. 

Allah made ‘night? a time for eating, drinking and _ sexual 
intercourse, and ‘day’ a time for fasting. So the judgments of the two 
times are clear and distinct from each other. What 1s allowed in the 
night is not permitted in the day, except for travellers or ill people as 
we have already explained. In any other case, if someone breaks the 
fast he either does it intentionally or out of forgetfulness. If it is the 
first case, Malik said, “Whoever breaks the fast in Ramadan by 
eating, drinking, or sexual intercourse, must make it up and owes 
kaffarah, as 1s reported in the Muwatta’ and also in Sahih Muslim 
where the Prophet 8 ordered a man who broke the fast to free a 
slave, or fast two consecutive months or feed sixty poor people. Ash- 
Sha‘bi said that. Ash-Shafit and others say that this kaffarah is 
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specific to someone who breaks the fast through sexual intercourse 
based on the fadith of Abu Hurayrah who said, ‘A man came to the 
Messenger of Allah 8 and said, “I am destroyed, Messenger of 
Allah!” He asked, “What has destroyed you?” He answered, “I had 
sex with my wife in Ramadan.” In it he mentioned kaffarah and its 
order. Muslim transmitted it. 

They apply this case to the first case and say that it is the same. 
This is not sound. Rather they are two separate cases because they 
have two different contexts. Aagffarah is connected undefined to 
someone who breaks the fast and so it is universal. This is the 
position of Malik and his people, Al-Awza‘l, Ishaq, Abu ‘Thawr, at- 
Tabari, and Ibn al-Mundhir. That is also related from ‘Ata’ in one 
transmission as well as from al-Hasan and az-Zuhri. Ash-Shafi‘t 
obliges that position and says that there is no distinction in spite of 
the difference in circumstances. It indicates that the ruling is 
universal. Ash-Shafi‘t made the penalty mandatory as well as 
making up the days because of violating the sanctity of Ramadan. 

They also disagree about what is obliged for a woman whose 
husband has sex with her in the month of Ramadan. Malik, Abu 
Yusuf and the People of Opinion say that she owes the same that her 
husband owes. Ash-Shafi‘t says that she only owes one kaffarah, 
whether it was voluntary or forced, because the Prophet & 
responded to the questioner with one kaffarah without any 
distinction. It is related from Abu Hanifah that if it is voluntary, then 
each of them owe one kaffarah. If he forced her, then only he owes 
one kaffarah. That is the position of Sahnun ibn Sa‘td al-Maliki. 
Malik said that he owes two kaffarahs, and that 1s his final position 
according to most of his people. 

They also disagree about someone who has sex or eats forgetting 
that he is fasting. Ash-Shafi, Abu Hanifah and his people and Ishaq 
say that he owes nothing in either case, neither making up nor 
kaffarah. Malik, al-Layth and al-Awza‘t say that he must make any 
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such days up but does not owe kaffarah. The same is related from 
‘Ata’. It is also related from ‘Ata’ that he owes kaffarah if he has sex 
forgetfully and that it is the same if he does not forget. Some of the 
Zahiris say that it is the same whether he has sex forgetfully or 
deliberately: he must make it up and also owes kaffarah. That is the 
position of ‘Abd al-Malik ibn al-Majishun. It was the position of 
Ahmad ibn Hanbal because the hadith obliges kaffarah and there 1s no 
distinction between someone who forgets or someone who does it 
deliberately. Ibn al-Mundhir says that he owes nothing. 

Malik, ash-Shafi, Abu Thawr and the People of Opinion said that 
if someone eats out of forgetfulness and then, thinking that he has 
broken the fast, has sex deliberately, he must make it up but does not 
owe kaffarah. Ibn al-Mundhir says, “Chat is what we say.’ It is stated 
in the School that he must make it up and also owes kaffarah if he did 
it intentionally since he has violated the sanctity of the fast with 
impudence and lack of esteem. Abu ‘Umar said, ‘According to the 
basic principle of Malik, he does not have to do kaffarah because he 
ate out of forgetfulness and thought that he had broken the fast, he 
must make up that day. What sanctity has he violated when he was 
not fasting? Those other than Malik said that someone who eats 
forgetting that he is fasting has not broken the fast. 

This is sound, and it is the position of the majority: if someone eats 
or drinks out of forgetfulness, he does not have to make up a day and 
his fast is complete, based on the hadith of Abu Hurayrah who said 
that the Messenger of Allah 8 said, ‘If someone fasting eats or 
drinks out of forgetfulness, it is provision which Allah has given him. 
He does not have to make it up. (One variant has, ‘He should 
complete his fast.’) Allah has fed and watered him.’ Ad-Daraqutni 
related it and said that it has a sound zsndd, all of whose transmitters 
are trustworthy. Abu Bakr al-Athram said, ‘I heard Abu ‘Abdullah 
being asked about someone who eats out of forgetfulness in 
Ramadan. He answered, “He owes nothing based on the hadith of 
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Abu Hurayrah.’ Then Abu ‘Abdullah Malik said, “They claim that 
Malik says he must make it up!” and laughed.’ Ibn al-Mundhir said, 
‘He owes nothing based on what the Prophet & said about someone 
who eats or drinks out of forgetfulness, “He should complete his 
fast.” He completes it and it is a completed full fast.’ 

When someone breaks the fast out of forgetfulness, he does not 
have to make it up and his fast is complete, but if he has sexual 
intercourse deliberately, he makes it up and owes kaffarah and Allah 
knows best. Our scholars cited for evidence of the obligation of 
making up the fact that he is told to fast a full day without any gaps 
since He says, fulfil the fast until the night appears.’ This day has not 
been completed, and so it remains for him to fast. Perhaps the hadith 
is actually about voluntary fasting. It is reported in the Sahih 
collections of al-Bukhari and Muslim: ‘Anyone who forgets while he 
is fasting and eats or drinks should complete his fast.’ It does not 
mention or allude to making it up. 

Our scholars use this as evidence, and it is sound. Were it not 
sound from the Lawgiver, we would not have mentioned it. There is 
a sound clear text related by Aba Hurayrah from the Prophet &: ‘If 
someone breaks his fast in Ramadan out of forgetfulness, he does 
not have to make it up and owes no kaffarah. Ad-Daraqutni 
transmitted it and said that Ibn Marzuq has it, and he is trustworthy 
from al-Ansari. The doubt is therefore removed. Praise be to Allah, 
the Master of Majesty and Perfection! 

When Allah mentions the things forbidden by fasting, such as 
eating, drinking and sexual intercourse, He does not mention other 
direct physical contact such as kissing, touching and other such 
things. That indicates the soundness of the fast of someone who 
kisses or touches because the mention of what is allowed at night 
indicates its prohibition during the day, and only three things are 
mentioned. There is no evidence there for anything other than these 
specific things and therefore one stops at the evidence. ‘This is why 
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there is disagreement about this matter and indeed the Salaf 
disagreed. 

One of those things is the matter of touching. Our scholars say that 
it is disliked for someone who is not certain that he will be able to 
control himself in case it becomes a cause leading to something that 
actually breaks the fast. Malik related from Nafi‘ that ‘Abdullah ibn 
‘Umar forbade kissing and touching for someone who is fasting. 
Allah knows best, but this is out of fear for what might happen 
between the couple. If he kisses and is safe from going further, he 
does nothing wrong. The same is true of touching. Al-Bukhari 
related that ‘A’ishah said that the Prophet & used to kiss and touch 
when he was fasting ‘Abdullah ibn Mas‘ud and ‘Urwah ibn az- 
Zubayr were among those who disliked kissing by someone fasting. 
It is related that Ibn Mas‘ud would make up a day to compensate for 
it. The hadith is an argument against them. Abu ‘Umar said however, 
‘IT do not know of anyone who grants an indulgence for someone 
when he knows that it will lead to what will invalidate the fast.’ 

If someone kisses and ejaculates, then he must make up the day but 
does not owe kaffarah. Abu Hanifah and his people, ath-Thawri, al- 
Hasan and ash-Shafi‘ said that. Ibn al-Mundhir preferred it. He 
said, “The one who obliges kaffarah for it has no argument.’ Abu 
‘Umar said, ‘If someone kisses and has a discharge of prostatic fluid, 
they believe that he does not need to do anything in compensation.’ 
Ahmad said, ‘If someone kisses and has a discharge of prostatic fluid 
or ejaculates, he must make it up, but owes no kaffarah. ‘That 1s only 
owed by the one who has sexual intercourse and _ penetration, 
whether deliberately or out of forgetfulness.’ Ibn al-Qasim related 
from Malik that someone who kisses or touches and is aroused but 
discharges no fluid at all must make up the day. Ibn Wahb said that 
he does not have to make up a day unless he has a discharge of 
prostatic fluid.” Qadi Muhammad said, “Our people agree that he 
owes no kaffarah.’ If it is sperm that is ejaculated, does that oblige 
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kaffarah as well as making up? Either it was a single kiss and then 
discharge, or a kiss which he enjoys and then repeats and has a 
discharge. If it is a single kiss, or touch, Ashhab and Sahnun said 
that the owes no kaffarah, unless he repeats it. Ibn al-Qasim said that 
there is kaffarah for all of that, except for a glance, for which there is 
no kaffarah unless he repeats it. 

Among those who said that someone owes kaffarah if he kisses, 
touches, plays with his wife or has sexual relations short of 
penetration and then ejaculates were al-Hasan al-Basri, ‘Ata’, Abu 
Thawr, and Ishaq. ‘That is the position of Malik in the Mudawzwanah. 
The argument behind the view of Ashhab is that touching, kissing 
and contact do not break the fast in themselves but may lead to a 
matter which breaks the fast. If he does it once, not intending 
ejaculation and invalidation of fasting, he does not owe kaffarah, as is 
the case with the glance. If he repeats it, then he has intended to 
invalidate the fast and he owes kaffarah, just as is the case if he looks 
again. Al-Lakhmi said, “They all agree that ejaculation brought 
about by the glance does not entail kaffarah unless he continues to do 
it.” 

The fundamental position is that kaffarah is only mandatory for 
someone who intends to break the fast and violate the sanctity of the 
fast. Since that is the case, one must look at the normal reaction of 
someone who has a discharge and whether he normally experiences 
that from a single kiss or touch or whether that varies and sometimes 
it happens and sometimes not. I think that he should do kaffarah 
because he did that knowing he would violate his fast or to expose 
himself to that danger. If he is normally safe from that happening, 
then it is assumed that what happened to him is not normal and he 
does not owe kaffarah. The statement of Malik about kaffarah being 
mandatory is because that only happens with someone whose nature 
is like that. Ashhab took the dominant view that they are safe from 
that and what they say about the glance is evidence of that. 
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What he related as a basis for the agreement about the glance is 
not the same. Al-Baji related in al-Muntaga: ‘If someone looks once 
intending pleasure and then ejaculates, Shaykh Abu-l-Hasan said 
that he must make the day up and owes kaffarah.’ Al-Baji said, ‘I 
consider that to be sound because when someone intends pleasure 
by it, it is the same as a kiss and other types of pleasure. Allah knows 
best.’ Jabir ibn Zayd, Ath-Thawri, ash-Shafi‘t, Abu Thawr and the 
People of Opinion said about someone who continues to look at a 
woman until he ejaculates that he does not have to make a day up 
and does not owe kaffarah. Ibn al-Mundhir said that. Al-Baji said, ‘In 
al-Madamyyah Nafi‘ related that if someone looks at a naked woman 
with pleasure and ejaculates, then he must make up the day but does 
not owe kaffarah.’ 

Most scholars believe that if dawn comes on someone in jandbah, 
his fast is still valid. Qadi Abu Bakr ibn al-‘Arabi said, “That is 
permitted by consensus. There was some discussion about it 
between the Companions. Then it was decided that the fast of 
someone who is in jandbah in the morning is sound.’ The argument 
about it is sound and well known and came about from Abu 
Hurayrah saying, “Someone who is in jandbah in the morning has no 
fast.” This is transmitted in the Muwatta’ and elsewhere. We find in 
an-Nasa’1 that he retracted it. There is disagreement about his 
retraction. The best known of his two views with the people of 
knowledge is that the person concerned has no fast as Ibn al- 
Mundhir related. It is related from al-Hasan ibn Salih. Abu 
Hurayrah also has a third view, which is that when someone knows 
that he is in jandbah and goes to sleep until morning has come, he 
has broken the fast. If he does not know, then he is still fasting. That 
is related from ‘Ata’, Tawus, and ‘Urwah ibn az-Zubayr. It is related 
from al-Hasan and an-Nakha‘t that it does not matter in the case of 
voluntary fasting but must be made up where obligatory fasting is 
concerned. 
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These are, in fact, four views about someone who finds himself in 
Jjanabah in the morning. What is sound is the position of the majority 
based on the hadith of ‘A’ishah and Umm Salamah that the Prophet 
8% would be in janabah in the morning after sexual intercourse, not a 
wet dream, and would still fast. A’ishah said, ‘In Ramadan, dawn 
would come while the Messenger of Allah 8 was in jandbah after 
sexual intercourse, not a wet dream, and he would have a ghusl and 
fast.’ Al-Bukhari and Muslim transmitted it. It is what is necessarily 
understood from Allah’s words: ‘Now you may have sexual intercourse with 
them.’ Since the permission to have sex extends until the rising of 
dawn, it is necessarily known that dawn might find someone in 
janabah and he would have to have a ghusl after dawn. Ash-Shafi‘l 
said, ‘If his penis is inside his wife at dawn, he does not have to make 
it up.’ Al-Muzani said, ‘He must make it up because it is part of the 
completion of intercourse.’ The first is sounder based on what we 
mentioned and it is the position of our scholars. 

There is disagreement about a menstruating woman who becomes 
pure before far but does not purify herself until morning has arrived. 
Most scholars believe that she is obliged to fast, whether she failed to 
purify herself deliberately or forgetfully, as is the case with someone 
in yandabah. That is the position of Malik and Ibn al-Qasim. But ‘Abd 
al-Malik said, ‘When a menstruating woman becomes pure before 
Jar but delays ghusl until after dawn, then she is not fasting that day 
because she was impure for part of it. She is not like someone in 
janabah because a wet dream does not break the fast but 
menstruation does.’ ‘That is what Abu-l-Faraj mentioned in his book 
from ‘Abd al-Malik. Al-Awza‘l said that she makes it up because she 
neglected ghusl. Ibn al-Jallab mentioned from ‘Abd al-Malik that if 
she becomes pure at a time when it is possible for her to have a ghus/ 
before jar, but neglects to do so and does not do it until after 
morning has arrived, it does not affect her adversely, as is the case 
with someone in jandbah. If the time is so short that she would not be 
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able to have a ghusl before far, then her fast is not allowed and she is 
not fasting that day. Malik said that. She is the same as someone 
who is still menstruating at the beginning of the day. Muhammad 
ibn Maslamah said that she should fast and make up the day as well, 
as al-Awza‘l also said. An aberrant view is related from him that if 
she becomes pure before far and then neglects and delays doing a 
ghusl until after the morning has arrived, she owes kaffarah as well as 
making up the day. Ifa woman becomes pure during the night in 
Ramadan but does not know whether that was before or after _/q7, 
she fasts and also makes up that day out of caution. She owes no 
kaffarah. 

It is related that the Prophet 8 said, “The cupper and the one 
cupped break the fast.’ That is related from the hadiths of Thawban, 
Shaddad ibn Aws and Rafi‘ ibn Khadiy. Ahmad and Ishaq said that. 
Ahmad said that the hadith of Shaddad ibn Aws is sound. ‘Ali ibn al- 
Madini said that the hadith of Rafi‘ ibn Khady is sound. Malik, ash- 
Shafi‘ and ath-Thawri said that a person does not have to make it 
up unless he was forced to do that out of deceit. We find in Sahih 
Muslim that Anas was asked, ‘Do you dislike someone fasting being 
cupped?’ ‘No,’ he answered, ‘unless it results in weakness.’ Abu 
‘Umar said, ‘We believe that the fadiths of Shaddad, Rafi‘ and 
Thawban are abrogated by the hadith of Ibn ‘Abbas who said that 
the Messenger of Allah 8 was cupped while fasting in ihram. It states 
in the hadith of Shaddad ibn Aws that in the year of the Conquest of 
Makkah the Prophet 8 passed by a man who was being cupped on 
the 18th of Ramadan and said, “he cupper and the one cupped 
break the fast.’ Then he himself 8 was cupped while he was in ihram 
and fasting during the year of the Farewell Hajj. Therefore it must 
be abrogated because the Prophet 8 did not reach another 
Ramadan after the Farewell Hajj, dying in Rabi‘ al-Awwal of that 
year. 

‘Fulfil the fast until the mght appears’ is an undisputed command. The 
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preposition ‘until’ marks its extent in time. In the case of the 
preposition za, if what is after it and before it are the same, then all 
is subject to the same ruling, as when you say, ‘I have bought from 
this tree to that tree from you,’ so what is sold are trees, and the final 
tree mentioned is included in the sale. This would not be the case if 
you said, ‘the area up to (ia) the house.’ The house is not included 
since it is not the same thing. So here Allah stipulates the completion 
of the fast when night is clear as it is permitted to eat until day is 
clear. 

Part of the completeness of the fast is that 1t must be accompanied 
by an intention which is not removed. According to the 
Mudawwanah, if it is removed at any point during the day by the 
person intending to break the fast, even if he has not eaten or drunk, 
he has broken the fast and must make up that day. According to the 
book of Ibn al-Habib, however, he is still fasting. He said that he 
only ceases to fast by breaking it by an action, not by an intention. It 
is also said that he owes kaffarah as well as making it up. Sahnun said, 
‘He does kaffarah if he intends not to fast at night, but if he intends it 
in the day, it does not harm him, even though it is recommended 
that he make it up.’ 

When it is clearly night, then you break the fast legally, whether 
you eat or not. Ibn al-‘Arabi said, ‘Imam Abu Ishaq was asked about 
a man who took an oath, swearing by a treble divorce, that he would 
not break the fast on anything hot or cold. He answered that he 
broke the fast when the sun set and so owes nothing. For evidence, 
he cited the words of the Prophet &, “When night comes from here 
and day retreats there, then the faster has broken his fast.” Imam 
Abu Nasr ibn as-Sabbagh, the author of ash-Shamil, was asked about 
it and said, “He must break his fast on hot or cold.” The response of 
Imam Abu Ishaq is more fitting because it is demanded by the Book 
and Sunnah.’ 

If someone thinks that the sun has set because of clouds or for 
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some other reason and breaks the fast, and then the sun appears, he 
must only make up that day according to most fugaha’. We find in al- 
Bukhari that Asma’ bint Abi Bakr said, ‘Once, during the time of 
the Messenger of Allah 8, we broke the fast on a cloudy day and 
then the sun appeared. Hisham said, “We were commanded to 
make it up.”’ ‘Umar said in the Muwatta’ about this, “That is an easy 
matter. It was because of our deduction (ytihad) about the time,’ 
meaning making it up. Al-Hasan al-Basri said, ‘He does not have to 
make it up,’ meaning this view. Allah knows best. 

If someone breaks the fast while unsure about whether the sun has 
set or not, he owes kaffarah as well as making it up. Malik said that, 
even if the person thinks that it is probable that it has set. If someone 
is unsure about whether dawn has broken or not, he must refrain 
from eating. If, in spite of his doubt, he eats, then he must make it up 
like someone who forgets. There is no disagreement about Malik’s 
position regarding that. Some of the people of Madinah and others 
do not think that he owes anything until it is clear to him that dawn 
really has broken. That is the view of Ibn al-Mundhir. At-Tabari 
said, ‘Some people think that, since you are permitted to not fast 
until the beginning of dawn, if someone eats thinking that dawn has 
not broken, he has eaten with the permission of the Shari‘ah at a 
time when it is permitted to eat. Therefore he does not have to make 
it up.’ That is also stated by Mujahid and Jabir ibn Zayd. There is 
no disagreement that making up a day is obligatory for a person if 
the new moon is hidden from him by clouds on the first night of 
Ramadan and he eats, and then it becomes clear that it is Ramadan. 
We have a similar view. That is also true for a captive in the Abode 
of War when he eats thinking that it is Sha‘ban and then it is clear 
that that is not the case. 

The injunction to ‘fast until the night appears’ contains an implicit 
prohibition against continuous fasting since night marks the end of 
the fast. ‘A’ishah said that. It is a subject of dispute as people like 
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‘Abdullah ibn az-Zubayr, Ibrahim at-Taymi, Abu-l-Jawza’, Abu-l- 
Hasan ad-Dinawari and others fasted continuously. Ibn az-Zubayr 
used to fast for seven days at a time. When he broke his fast, he 
would drink ghee and aloes until his intestines opened. He said, ‘It 
dries the intestines.’ Abu-l-Jawza’ used to fast continuously for seven 
days and seven nights. 

The literal text of the Qur’an and Sunnah make it clear that it is 
forbidden. The Prophet & said, ‘When night comes from here and 
day retreats there, then the faster has broken his fast.’ Muslim 
transmitted this from ‘Abdullah ibn Abi Awfa. He forbade 
continuous fasting. When they refused to stop, he fasted day and 
night continuously with them for a day and then another day. Then 
they saw the crescent moon and he said, ‘If the crescent moon had 
not appeared, I would have made it longer.’ It was like a punishment 
for them since they would not stop. Muslim transmitted it from Abu 
Hurayrah. The Prophet & said, ‘Beware of continuous fasting! 
Beware of continuous fasting!’ to stress its prohibition. Al-Bukhari 
transmitted it. 

Most scholars dislike continuous fasting because it weakens the 
faculties and exhausts the body. Some of them even made it unlawful 
since it is contrary to the literal text and imitates the People of the 
Book. The Prophet & said, “The difference between our fast and the 
fast of the People of the Book is that we eat before dawn.’ Muslim 
and Abu Dawud transmitted it. We find in al-Bukhari that Abu 
Sa‘id al-Khudri said that he heard the Messenger of Allah & say, 
‘Do not fast continuously. Any of you who wants to fast continuously, 
fast continuously until before dawn (sahar).’ They said, ‘But you fast 
continuously, Messenger of Allah.” He answered, ‘I am not like you. 
In the night I have One Who feeds me and gives me to drink.’ They 
said, “This is permission to delay breaking the fast until before dawn. 
It is the limit of someone who wants to fast continuously. It 1s 
forbidden to connect the fast of one day to another.’ ‘That was stated 
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by Ahmad, Ishaq, and Ibn Wahb, the companion of Malik. 

Those who permit continuous fasting argue that the prohibition 
against continuous fasting was because they were new to Islam and 
the Messenger of Allah 8 feared to burden them with continuous 
fasting and the highest stations lest they flag or prove too weak to do 
something that was more beneficial than jehad and showing strength 
against the enemy, in spite of their need at that time. It was 
something that he imposed on himself: continuous fasting and the 
highest stations of acts of obedience. When they asked him about 
continuous fasting, he showed them the difference between him and 
themselves and informed them that his state in that respect was 
different to their states. When faith was complete in their hearts and 
firm in their breasts, and there were many Muslims and they had 
defeated their enemies, the awlya’ of Allah obliged the highest 
stations for themselves. Allah knows best. 

It is better, however, not to fast continuously even though Islam has 
now been victorious and defeated its enemies. That is the highest 
degree and station anyone can hope to attain to. The evidence for 
that is what we mentioned. Night is not a time for legal fasting so 
that if a person were to start his fast in it with an intention, he would 
not be rewarded for it. The Prophet 8 did not report from himself 
that he did it, but the Companions thought that he did and said, 
‘But you fast continuously.’ He told them that was given food and 
drink. The literal meaning of this would be that the Prophet 8% was 
given the food and drink of the Garden. It is said that this can be 
applied to the meaning of subtleties that came to his heart. When 
words can be taken both literally and metaphorically, the basis is the 
literal meaning unless there is evidence that negates it. When they 
refused to stop continuous fasting, he & did so with them according 
to his custom as he had said he did, while they remained doing it in 
their way until they became weak and lacking in steadfastness. So 
they ceased to fast continuously. This was a punishment for them so 
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that they would stop their excessive behaviour towards themselves. 
Success is by Allah. 

Breaking the fast with dates or sips of water is recommended based 
on what is related by Abu Dawud that Anas said, “Che Messenger of 
Allah && used to break the fast with fresh dates before he prayed, and 
if there were no fresh dates, then with small dry dates. If there were 
no dry dates, then with a few sips of water.” Ad-Daraqutni 
transmitted it and said that it has a sound isnad. Ad-Daraqutni 
related that Ibn ‘Abbas said, ‘When the Messenger of Allah 8% broke 
the fast, he said, “We have fasted for You and broken our fast on 
Your provision. Accept it from us. You are the All-Hearing, All- 
Knowing.” Ibn ‘Umar said, ‘When the Messenger of Allah 8 broke 
the fast, he said, “The thirst has gone, the veins are moist and the 
wage is confirmed, Allah willing”? Abu Dawud transmitted it. Ad- 
Daraqutni said, ‘Al-Husayn ibn Wagqid alone has it and its isndd is 
sound. Ibn Majah related that ‘Abdullah ibn az-Zubayr said, “The 
Messenger of Allah 8 broke the fast with Sa‘d ibn Mu‘adh and said, 
“The fasters have broken the fast with you, the pious have eaten 
your food, and the angels have prayed for blessing for you.” It is also 
related from Zayd ibn Khalid al-Juhani that the Messenger of Allah 
& said, ‘All those who provide food for someone to break his fast 
with have the like of his reward with that decreasing their reward at 
all.’ It is also related from ‘Abdullah ibn Amr ibn al-‘As that the 
Messenger of Allah 88 said, ‘When the faster breaks his fast, no 
supplication he makes is rejected.’ Ibn Abi Mulaykah said that he 
heard ‘Abdullah ibn ‘Amr say when he broke his fast, ‘O Allah, I ask 
you by Your mercy which encompasses all things to forgive me.’ We 
find in Sahih Muslim that the Prophet 8 said, ‘A faster has two joys. 
He has a joy when he breaks his fast and a joy in his fasting when he 
meets his Lord.’ 

It is recommended to fast six days of Shawwal based on what 
Muslim, at-Tirmidhi, Abu Dawud, an-Nasa’l and Ibn Majah related 
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from Aba Ayyab al-Ansari who said that the Messenger of Allah & 
said, ‘If someone fasts Ramadan and then follows it with six from 
Shawwal, it is as if he had fasted all time.’ This is a sound hasan 
hadith from Sa‘d ibn Sa‘id al-Ansari al-Madani. He is one of those 
from whom al-Bukhari did not transmit anything. It has a good 
isndd, explaining the hadith of Abu Asma’ ar-Rahabi from Thawban, 
the freedman of the Prophet 8, who heard the Messenger of Allah 
& say, ‘Allah has made a good deed equal to ten like it, and so the 
month of Ramadan is equal to ten months and the six days of the 
futr complete the year.’ An-Nasa’i related it. 

There is disagreement about fasting these days. In the Muzwatta’ 
Malik disliked it out of fear of the people of ignorance connecting to 
Ramadan what is not part of it. What he feared actually occurred so 
that in some towns in Khorasan they rise for the sahir as they do in 
Ramadan. Mutarrif related from Malik that he used to fast it just for 
himself: Ash-Shafit recommended fasting them. Abu Yusuf disliked 
it. 

But do not have sexual intercourse with them while you are in retreat 
(’tikaf) in the mosques. 

Allah makes it clear that sexual intercourse invalidates 7‘tkaf. The 
people of knowledge agree that if someone has sexual intercourse 
with his wife while he is in 7‘tAa@f, that violates his i‘tkaf. They 
disagree about what he owes if he does that. Al-Hasan al-Basri said 
that he owes what is owed by someone who has sex with his wife in 
Ramadan. Pleasures other than intercourse are disliked, even if they 
were not intended. ‘Touching without lust is not forbidden, because 
‘A’ishah combed the Prophet’s hair while he was in i‘tikaf and that 
entails touching. This is the position of ‘Ata’, ash-Shafi‘T and Ibn al- 
Mundhir. Abu ‘Umar said, “They agree that someone in 7‘tekaf 
should not touch or kiss, but they disagree about what he owes if he 
does that. Malik and ash-Shafi‘ said, ‘If he does any of that, his 
v‘ukaf is invalid.’ Al-Muzani also said that. In another place 
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regarding issues concerning 1‘tkaf, he says that his itkaf is not 
invalidated by sex unless it is something that would entail the hadd 
punishment. Al-Muzani preferred that based on analogy with fasting 
during the hay. 

The word for ‘retreat’, 7‘tkaf, linguistically means ‘to cling to’ and 
someone doing 1‘tkaf clings to good action by obedience to Allah 
during the period of his ‘taf. In the usage of the Shari‘ah it denotes 
clinging to a particular act of obedience at a particular time with 
particular conditions in a particular place. Scholars agree that it is 
not obligatory but is a supererogatory act of devotion which the 
Messenger of Allah 8%, his Companions and his wives imposed on 
themselves. It is disliked for someone to begin it if he fears that he 
will not be able to complete it. 

Scholars agree that 2‘t#kaf can only be done in mosques, in view of 
the words of Allah, % mosques’. They disagree about exactly what is 
meant by mosques in this context. Some people believe that the ayah 
was confined to those mosques which were built by a Prophet, such 
as the Masjid al-Haram and Jerusalem. This is related from 
Hudhayfah ibn al-Yaman and Sa‘id ibn al-Musayyab, who said that 
v‘ttkaf can only be done in them. Others say that it can only be done 
in a mosque in which the Jumu‘ah prayer is held since they believe 
that what is indicated in the ayah is that category of mosques. This is 
related from ‘Alt ibn Abi ‘Talib and Ibn Mas‘ud. It 1s the position of 
‘Urwah, al-Hakam, Hammad, az-Zuhri and Abu Ja‘far Muhammad 
ibn ‘Ali, and is one of the positions of Malik. Stull others say that it is 
permitted in any mosque. This is related from Sa‘id ibn Jubayr, Abu 
Qilabah and others. It is the position of ash-Shafi‘t and Abu Hanifah 
and his people. Their argument is that dyah is general to every 
mosque with an imam and mu’adhdhn. It is another position of 
Malik. ‘That is also the view of Ibn ‘Ulayyah, Dawud ibn ‘Ali, at- 
Tabari and Ibn al-Mundhir. Ad-Daraqutni related from ad-Dahhak 
that Hudhayfah said that he heard the Messenger of Allah & say, 
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‘T‘tukaf is proper in any mosque with a mu’adhdhin and imam.’ Ad- 
Daraqutni said that ad-Dahhak did not listen to Hudhayfah. 

According to Malik and Abt Hanifah, the minimum time of 7‘tkaf 
is a day and a night. If someone vows to do it for a night, he must do 
it for a day and a night. That is the same if he vows to do it for a 
day: he must do it for a day and a night. Sahnun said that if 
someone vows to do it for a night, he owes nothing Abu Hanifah 
and his people say that if he vows a day, he must do a day without 
the night. If he vows to do a night, he owes nothing. Ash-Shafi‘l says 
that its minimum is an instant and there is not maximum. Some 
Hanatfis say that 7‘tkaf for an hour is valid. 

According to this view, fasting is not a precondition for 7‘tkaf. It is 
related from Ahmad ibn Hanbal in one of his two views, as well as 
Dawud ibn ‘Ali and Ibn ‘Ulayyah. Ibn al-Mundhir and Ibn al-‘Arabi 
also said that. They argued that the Messenger of Allah 8 did i‘kaf 
in Ramadan and so it is possible that his fasting was because of its 
being in Ramadan. According to Malik and his people, if someone 
doing z‘tkaf in Ramadan intends his fast to be both voluntary and 
obligatory, then his fast is invalid. It is known that in the night 
someone doing 7‘tka@f must avoid having sex with women as is also 
the case during the day. The night is included in his 7‘tka@fand the 
night is not a time for fasting. Therefore the day does not require 
fasting, but it is good for him to fast. 

Malik, Abu Hanifah and Ahmad, in his other position, say that 
i‘tkaf is not valid without fasting. It is related from Ibn ‘Umar, Ibn 
‘Abbas and ‘A’ishah. We find in the Muwatta’ from al-Qasim ibn 
Muhammad and Nafi‘, the freedman of ‘Abdullah ibn ‘Umar, that 
there is no 2‘tka@f without fasting, going by the words of the Almighty 
in His Book: ‘Kat and drink ... in the mosques.’ They said, ‘Allah 
mentions z‘tkaf together with fasting. Yahya said that Malik said, 
“That is what we go by here.’ Their evidence is what ‘Abdullah ibn 
Budayl related from ‘Amr ibn Dinar from Ibn ‘Umar that in the 
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Jahiliyyah ‘Umar imposed on himself that he would do ‘taf for a 
night or a day at the Ka‘bah. He asked the Prophet & who said, ‘Do 
v‘ukaf and fast.’ Abu Dawud transmitted it. Ad-Daraqutni said that 
only ‘Abdullah ibn Budayl has it from ‘Amr, and he is weak. ‘A’ishah 
said that the Prophet & said, “There is no itikaf without fasting.’ Ad- 
Daraqutni said that only Suwayd ibn ‘Abd al-Aziz has it from 
Sufyan ibn Husayn from az-Zuhri from ‘Urwah from ‘A’ishah. They 
said, ‘We do not consider fasting to be a precondition for 1‘tkaf- 
Rather it is sound that fasting can be for it, for Ramadan, for a vow, 
or something else. If someone makes a vow, it is directed to what it 
demands in the basis of the Shari‘ah. So if someone vows to pray, he 
must do it. He does not have to purify himself for it especially, but a 
previous purification 1s sufficient. 

Someone in 7‘tka@f should only leave it when absolutely necessary 
based on the imams relating that ‘A’ishah said, ‘When the 
Messenger of Allah && did iika@f, he would put out his head to me 
and I would comb it. He would not enter the house except for a 
human need (meaning urine or defecation).’ There is no 
disagreement about this in the community nor among the imams. 
When someone in 7‘tkd@f leaves for a necessary need and returns 
immediately after the need is fulfilled, he continues with his 7‘tkaf 
and owes nothing. Clear illness and menstruation are part of need. 

They disagree about when someone leaves for some other reason. 
The position of Malik is what we have mentioned, and that is also 
the position of ash-Shafi‘l and Abu Hanifah. Sa‘id ibn Jubayyr, al- 
Hasan and an-Nakha‘l said that a person may visit the sick and 
attend funerals. This is also related from ‘Ali, but is not firm from 
him. Ishaq made a distinction between mandatory and voluntary 
v‘tkaf: in mandatory 7‘tkaf a person may not visit the sick or attend 
funerals, but in the voluntary, when he begins, he may stipulate that 
he can visit the sick, attend funerals and attend to other needs. 
Ahmad has different positions regarding that: sometimes he forbids 
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it, and sometimes he says, ‘I hope that there will be no harm it.’ Al- 
Awza‘l has the same position as Malik: no preconditions may be 
added to z‘kaf. Ibn al-Mundhir said, ‘A person may not leave his 
v‘ttkaf except for a necessary need which 1s that for which the Prophet 
8 left.’ 

They disagree about leaving for Jumu‘ah. Some say that he should 
leave for Jumu‘ah and return after he says the salam because he is 
leaving for something obligatory and therefore does not break his 
v‘ukaf. Ibn al-Jahm related it from Malik. That is the view of Abu 
Hanifah. Ibn al-‘Arabi and Ibn al-Mundhir said that. The well 
known position of Malik is that is someone who wants to do ¢‘tekaf for 
ten days, or vows to do that, may only do it in a Jami‘ mosque. If he 
does it in another mosque, then he must leave for Jumu‘ah and his 
i‘tkaf is invalidated. ‘Abd al-Malik said, ‘He goes to Jumu‘ah, attends 
it and then returns and his z‘#kG@fis valid. 

That is sound because of Allah’s words, ‘in the mosques’, which 1s 
general. Scholars agree that 7‘tka@f is not mandatory but sunnah. 
Most scholars agree that Zumu‘ah is an individual obligation. When 
there are two obligations and one is more strongly stressed than the 
other, then the one that is more strongly stressed 1s put first. So what 
is the case when there is something recommended and something 
mandatory? He did not say that he should fail to go to it, and so that 
counts as a need. 

If someone in 1‘tkaf commits a major sin, his 7‘tka@f is invalidated 
because a major sin 1s the opposite of worship in the same way that 
breaking wudi’ is the opposite of purity. Leaving what Allah has 
forbidden is the highest of the stations of z‘#kaf in worship. Ibn 
Khuwayzimandad stated that. 

Muslim related that ‘A’ishah said, ‘When the Messenger of Allah 
% wanted to go into i‘tikaf he prayed fajr and then entered itikaf- 
Scholars disagree about the time one enters itika@f; Al-Awza‘l took 
the hadith literally. It is related from ath-Thawri and al-Layth ibn 
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Sa‘d in one view, and also stated by Ibn al-Mundhir and a group of 
Tabi‘un. Abu Thawr said, “This is done by someone who makes a 
vow for ten days. If he adds to it, it is before sunset.’ Malik, ash- 
Shafit and Abu Hanifah and his people said: ‘When someone 
imposes on himself to do i‘tka@f for a month, he should enter the 
mosque before sunset on that day.’ Malik said, “That is the case with 
everyone who wants to do 7‘tkaf for a day or longer.’ That was also 
stated by Abu Hanifah and ‘Abd al-Malik ibn al-Mayjishun because 
the first night of the days of 2‘kafis included in them and it is a time 
of ¢‘tekaf and is not divisible. Ash-Shafii said, “When someone swears 
to Allah to do 7‘tkaf for a day, he should enter before dawn and leave 
after sunset.’ This is not his well known position. Al-Layth in one 
view and Zufar said that he should enter before dawn. They 
consider a month or a day to be the same. The same is related from 
Abu Yusuf and it is also the view of Qadi ‘Abd al-Wahhab: night is 
included in i‘tka@f as a natural consequence by the evidence that 
v‘tkaf is only valid with fasting and night is not a time of fasting. 
Therefore it is considered that what is meant by 7‘tkaf is the day 
rather than the night. The hadith of ‘A’ishah refutes these views. It is 
the proof in case of dispute and is a firm hadith which is undisputedly 
sound. 

Malik recommended that someone doing 7‘teka@f during the last ten 
nights of Ramadan should spend the night of itr in the mosque and 
go from there to the prayer. Ahmad also said that. Ash-Shafi‘t and 
al-Awza‘l said that he should leave at sunset. Sahnun related that 
from Ibn al-Qasim, because the ten end when the month ends, and 
the month ends at the sunset of the last day of Ramadan. Sahnun 
said that this is mandatory. If he leaves during the night of fir then 
his 2‘tkaf is void. Ibn al-Mayishun said, “This is invalidated by what 
we mentioned about the end of the month. If remaining the night of 
futr had been a precondition of the validity of 7‘wkaf, then no @‘tekaf is 
would have been valid unless it was connected to the night of Lvzr. 
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The consensus that this is not the case indicates that it is not a 
precondition of soundness for someone in 7‘tkaf to stay the night of 
fitr.’ This is enough about rulings of fasting and z‘tka@f connected to 
these ayahs. Success is by Allah. 

These are Allah’s limits, so do not go near them. 

“These judgments are the limits of Allah, so do not oppose them.’ 
This indicates these commands and prohibitions. ‘Hudid (limits) are 
barriers and hadd is prevention. Iron is called hadid because it 
prevents the weapon from reaching the body. A doorman and jailer 
are called haddad because they prevent people from entering or going 
out. The hudid of Allah are so called because they prevent the one 
who commits the crimes from returning to their like. 

In this way does Allah make His Signs clear to people 

Just as He clarifies these limits, He clarifies all the judgments, so 
that people will be careful not to exceed them. The Signs are the 
ayahs which guide to the truth. Hopefully Allah will ease them to 
guidance by the direction provided by the Signs. 
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188 Do not devour one another’s property by false 
means nor offer it to the judges as a bribe, trying 
through crime to knowingly usurp a portion of other 
people’s property. 
Do not devour one another’s property by false means 
This was revealed about ‘Abdan ibn Ashwa‘ al-Hadrami. He 
claimed some property from Imru-l-Qays al-Kindi and they went to 
the Prophet & and Imru-I-Qays al-Kindi denied ‘Abdan’s claim and 
wanted to make an oath. This was revealed and he refrained from 
making the oath and the Prophet 
respect of the disputed property and Imru-l-Qays did not contend 








8 ruled in favour of ‘Abdan in 


against him. But despite the specific cause of the revelation, the dah 
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embraces the entire community of Muhammad &. It means: you 
should not consume one another’s property without having the legal 
right to do so. Things included in this judgment are gambling, fraud, 
usurpation, denying someone’s just rights and anything the owner is 
not happy about or things which the Shari‘ah forbids, even if the 
owner is happy about them, such as money from prostitution, fees 
for soothsaying and money from wine and pigs other such things. 
‘Property’ is ascribed to both parties since the prohibition applies to 
both of them. 

Anyone who obtains someone else’s property in a manner other 
than that permitted by the Shart‘ah has consumed it by false means. 
One such occasion is if a qadi judges in your favour when you know 
that you are in the wrong. The unlawful does not become lawful by 
the verdict of a judge because he judges by the outward. This is the 
consensus concerning property. Umm Salamah transmitted that the 
Prophet & said, ‘I am but a man to whom you bring your disputes. 
Perhaps one is more eloquent in his evidence than the other and so I 
rule according to what I have heard from him. If I make a ruling in 
his favour about something which is rightfully his brother’s, he 
should not take any of it, for I am awarding him a portion of the 
Fire.’ The position of most scholars and the imams of the fugaha@ 
base their position on this hadith. 

This is a clear text expressing the fact that the ruling of the judge 
by the outward does not change the inward judgment, whether it is 
about property, bloodshed or sexual matters, except for Abu 
Hanifah’s position that judgment does not effect the ruling about 
private sexual matters. He claimed that if a man gives false witness 
about divorcing his wife and the judge gives a ruling on the basis of 
their testimony, since they are reputable in his view, it is lawful for 
her husband to have sex with her when it is known that the ruling 
was void after her ‘%ddah. That is also the case when one of the 
witnesses marries her: in his view, it is permitted, because if she 1s 
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lawful to her new husband outwardly, the witness and others are the 
same, because the judgment of the qadi severed the bond. When 
that happens, then making lawful or making unlawful occur both 
outwardly and in private. If that were true, she would not be lawful 
to past husbands. He argues by the ruling of the lan and says, ‘It is 
known that a wife can be parted from her husband by a ‘an based 
on lies. If the judge had known her lies, he would have imposed the 
hadd on her and not parted them. This has nothing to do with the 
words of the Prophet 8%, “If I give a ruling in his favour about 
something which is rightfully his brother’s, he should not take any of 
as 

This dyah binds everyone who agrees with or opposes any ruling 
they ask for themselves which is not permitted. Evidence for this 1s 
found in His words: ‘Do not consume one another’s property by false means.’ 
(4:29) It could be answered that it is not agreed to be false until there 
is clear evidence of that being the case. Then it is included in the 
general statement. It is evidence that false means are not permitted 
in transactions. 

The root of the word for “by false means’ (batil) means literally to go 
and depart. The plural is bawatil. One form of it means to follow a 
diversion. Qatadah says that Allah’s words: ‘Falsehood cannot reach it” 
(41:42), refers to Iblis. He is not able to add anything or remove 
anything. In: ‘Allah wipes out the false’ (42:24), it means shirk. Batalah 
means sorcerers. 
nor offer it to the judges as a bribe, 

It is said that this refers to deposits and things about which there is 
no evidence, as Ibn ‘Abbas and al-Hasan said. It is said that it is 
property belonging to orphans in the possession of their trustees 
which is presented to the judges when it is demanded, so that some 
of it can be alienated and apparent evidence given regarding it. Az- 
Zajjaj said, “You act according to what the outward rulings demand 
and leave what you know to be the truth.’ ‘Adla bi’l-huja’ is to present 
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something you hope will be successful. It is likened to someone 
letting down a bucket (dalw) into a well. The verb adla is used for 
releasing it and dala is to pull it out. It means: ‘Do not combine 
consuming wealth by false means with presenting false evidence to 
judges.’ That is like His words: ‘Do not mix up truth with falsehood and 
knowingly hide the truth.’ (2:42) It is said that it means ‘Do not cajole 
judges with your property and give them bribes (tarshaw) so that they 
Judge in your favour because judges are rarely free of this.’ The two 
words are similar, as dalw means a bucket and the root of the word 
normally used for bribe (rashwah) is rasha’, a rope, since people use 
rope to get what they need. But judges today are likely to take 
bribes. There is no power nor strength except by Allah! 

trying through crime to knowingly usurp a portion of other people’s 
property. 

‘Fariq’ is a part or portion, and the word is used to denote a sheep 
that is apart from the greater flock. It means to consume the 
property of some people. The words ‘through crime’ mean through 
injustice and transgression. It is called a ‘crime’ (ithm) because of the 
wrong action of the doer. ‘Anowingly’ means that you know that it is 
false and a wrong action and this is astonishing audacity and 
disobedience. 

The people of the Sunnah agree that whoever takes any kind of 
property in this way, no matter whether it is a little or a lot, becomes 
legally iniquitous by doing that. It is forbidden for him to take it. An 
exception to that was made by Bishr ibn al-Mu‘tamir and the 
Muttazilites who followed him. He said that someone only becomes 
legally iniquitous by taking ten dinars, not by anything less than that. 
Ibn Hudhayl that it is five dirhams. Some of the Qadaris of Basra 
said that it is one dirham or more, but not less. All of this is rejected 
by the Qur’an and Sunnah and agreement of the scholars of the 
community. The Prophet 8 said, ‘Your blood property and 
reputations are sacrosanct to you.’ This is agreed to be sound. 
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189 They will ask you about the crescent moons. Say, 
‘They are set times for mankind and for the hajj.’ It is not 
devoutness for you to enter houses by the back. Rather 
devoutness is possessed by those who are godfearing. 
So come to houses by their doors and have fear of 
Allah, so that hopefully you will be successful. 

They will ask you about the crescent moons. 

The Jews asked the Prophet & about this when Mu‘adh was with 
him and Mu‘adh said, ‘Messenger of Allah, the Jews overwhelm us 
and ask us a lot of questions about the crescent moons. Why does 
the moon first appear fine and then increase in size until it is round 
and then get smaller again until it looks like it did at the beginning?’ 
Then Allah revealed this dah. It is also said that the reason for the 
revelation of this dah was that the Muslims asked the Prophet && 
about the new moon and the reason for its waning and fullness and 
its difference from the sun. Ibn ‘Abbas, Qatadah, ar-Rabi* and 
others said that. 

‘Crescent moons’ (ahilla) is the plural of hilal, while it is one in 
reality since it occurs once in every month, although it also appears 
at the end. It is a reference to the passing months and the term is 
used to designate months because the month begins with a crescent 
moon. The month (shahr) takes its name from the fact that people 
make it known (tashharu) by pointing at the new moon with their 
hands when they see it. The term is used for the two days at the end 
of the month and the two at the beginning. It is also said to apply to 
the three at the beginning. Al-Asma‘t says it is called a crescent (Ailal) 
when it is curved like a thin thread. It is also said that it is called hilal 
until its light is clear in the sky, which is the seventh night. Abu- 
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l-Abbas said that it 1s called hAzlal because the word means to raise 
the voice and people raise their voices when reporting its sighting. 
One form of the verb is used for the cry of a newborn baby. Another 
use is for a face shining with joy. 

If someone swears that he will settle a debt, or do something else, 
at the crescent moon or at the beginning of the crescent and does 
that a day or two after the crescent moon, he has not broken his 
oath. All the months are valid times for all sorts of acts of worship 
and transactions. 

Say, ‘They are set times for mankind and for the hajj.’ 

This explains the legal ruling applied to the waxing and waning of 
the moon. It removes doubt about the length of set terms and 
transactions, oaths, hay, ‘iddah, fasting and breaking the fast, and the 
extent of pregnancy, wages and hire and other things. This 1s 
referred to in the ayah: ‘We made the night and day two Signs. We blotted 
out the Sign of the night and made the Sign of the day a time for seeing so that 
you can seek favour from your Lord and will know the number of years and the 
reckoning of time.’ (17:12) Allah also says: ‘Tt 1s He Who appointed the sun 
to gwe radiance and the moon to gwe light, assigning its phases so you would 
know the number of years and the reckoning of time.’ (10:5) Counting the 
new moons Is easier than counting days. 

What we have affirmed refutes the literalists who say that 
sharecropping (musdaqah) is permitted for an unknown number of 
years. They argued that the Messenger of Allah & employed the 
Jews in return for half the crops and dates without setting a time. 
This does not constitute evidence because the Prophet 8 told the 
Jews, ‘I affirm you in what Allah has affirmed you.’ This is the 
clearest evidence that that was something specifically for him. He 
was awaiting a judgment concerning that from his Lord. ‘That is not 
the case with other people. The Shari‘ah deals with ideas of hire and 
all transactions. Nothing is permitted except what the Book and 
Sunnah sets out. The imams of the community state that. 
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‘Set times’ (mazwagqit) is the plural of migat. It is also said that migat 
refers to the end of a period, and that mawagqit 1s not declinable and 
has no singular form. Hajj is only mentioned because it is something 
whose time needs to be known and it is not permitted to delay it 
beyond its time, which differs from what the pre-Islamic Arabs 
thought because they used to alter the months. Allah nullified what 
they said and did as will be discussed in at-Tawbah, Allah willing. 

Malik and Abu Hanifah used this dyah as evidence that zhram can 
be validly adopted outside the months of hay because Allah 
Almighty here makes all the crescent moons apply to it. This is 
contrary to the position taken by ash-Shafi‘l in view of the words of 
Allah: “The hay takes place during certain well-known months’ (2:197), as we 
will discover when we come to that dyah. The meaning of this dah, 
then, is that some crescent moons are times for people (in general) 
and some are times for hay (specifically). 

There is no disagreement between scholars that if someone sells 
known goods at a known term in the months or days of the 
customary Arab dating system, that is permitted. That is the same 
with a sale on credit with a known period of time. They disagree 
about someone who sells something which is to be paid for at 
harvest time or the arrivals of stipends or the like. Malik said, “Chat 
is permitted because it is known.’ Abu Thawr said that. Ahmad said, 
‘T hope that there is nothing wrong with it.’ The same is true when 
setting a time such as the arrival of an expedition. Ibn ‘Umar said 
that one can sell with payment due at the time of the payment of the 
stipend. One group said that it is not permitted because Allah 
Almighty set times and made them the markers for time periods in 
sales. Ibn ‘Abbas said that. Ash-Shafi‘l and an-Nu‘man stated that. 
Ibn al-Mundhir said that the view of Ibn ‘Abbas is sound. 

When the crescent moon is seen to be large, our scholars say that 
one does not rely on whether it is large or small. It is the product of 
its night. Muslim related that Abu-l-Bakhtari said, ‘We went out on 
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‘umrah. When we camped at Batn Nakhlah, we saw the new moon. 
Some of the people said that it was three nights old and some said 
two nights. We met Ibn ‘Abbas and said, “We saw the new moon 
and some of the people said that it was three nights old and some 
said two nights.” He asked, “Which night did you see it?” We told 
him and he said, “The Messenger of Allah 8& said, ‘Allah has 
extended this for seeing.’ It was the night you saw it.” 

It is not devoutness for you to enter houses by the back. 

This is mentioned together with talking about the time of the hay 
because the questions about the crescent moons and entering houses 
from their backs were asked together and the dah was revealed in 
answer to both of them. 

If the Ansar set out on hay and then returned for something they 
would not enter the doors of their houses. After they had adopted 
thram for hay or ‘umrah, they were not allowed to have anything come 
between them and the sky, so if one of them returned to get 
something, he would not go inside his house because the ceiling 
would come between him and the sky. Instead, he would climb up 
the outside walls onto the roof and then stand by his room and ask 
for whatever he needed which would be brought out to him. They 
used to think that this was piety and devoutness and Allah refuted 
that, making it clear that piety consists obeying Him. 

As transmitted by Abu Salih, Ibn ‘Abbas said, ‘During the time of 
the Jahiliyyah, and also at the beginning of Islam, when someone 
adopted ihram for the hay and was one of the people who live in 
houses, he would make a hole in the back of his house and enter and 
leave through it or put a ladder up and climb up and descend by it. 
If he lived in a tent, he would enter by the back of the tent unless he 
was one of the hums.’ Az-Zuhri related that the Prophet adopted 
thram for ‘umrah in the time of Hudaybiyah and entered his room and 
one of the Ansar entered after him and made a hole in the wall as 
was his custom. They asked him, ‘Why did you go inside when you 
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are in thram?’ ‘The man replied, ‘You entered and so | entered.’ The 
Prophet 8 said, ‘I am one of the hums,’ meaning those who do not 
follow that as a din. The man said to him, ‘I have the same din as you 
do,’ and the adyah was revealed. Ibn ‘Abbas, ‘Ata’ and Qatadah said 
that. It is said that the man was Qutbah ibn ‘Amir al-Ansari. Hums 
means the tribes of Quraysh, Kinanah, Khuza‘ah, Thaqif, Jushm, 
Bana ‘Amir ibn Sa‘sa‘ah and the Bana Nasr ibn Mu‘awiyah. It 
derives from their zealousness (hamasah) in their din. 

There is some disagreement about the interpretation of this phrase. 
What we have already mentioned is said about it and it is sound. It is 
said that it is about delaying the hay; they would make a month 
sacred that was not normally sacred by delaying the fay so that it 
took place in it and thereby they also made a sacred month no 
longer sacred by removing the hay from it. According to this, 
mentioning houses is based on the disagreement about the 
obligation in respect of the fay and its months. Some of this will be 
mentioned in at-Tawbah, Allah willing. Abu ‘Ubaydah said that the 
adyah is a metaphor and means: ‘It is not devoutness to ask the 
ignorant, but it is to have fear of Allah and to ask those with 
knowledge.’ This is similar to the words, “I approached the matter by 
its door.’ 

It is related by al-Mahdawi, Makki from Ibn al-Anbari and al- 
Mawardi from Ibn Zayd that the dyah is a metaphor for having sex 
with wives, and men are being instructed to have sex from the front 
and not the back. Women are called ‘houses’ because one comes to 
them as one comes to houses. Ibn ‘Atiyyah said, “This is unlikely and 
alters the form of the words.’ Al-Hasan said, “They used to look for 
omens. If someone went on a journey and did not achieve what he 
needed, he would come to his house from the back of it because of 
the ill omen of disappointment. They were told, “There is no 
devoutness in omens. Devoutness is to be godfearing and trust in 


Allah.’ 
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The first view is the soundest one because of what al-Bara’ related: 
‘When the Ansar went on fay and returned, they would not enter 
the houses by their doors.’ He said that one of the Ansar came and 
entered his house by the door and was asked about that and so the 
ayah was revealed. This is a text about actual houses. Al-Bukhari and 
Muslim transmitted it. The other views are derived from something 
else in the yah. It is also said that in the dyah Allah calls attention to 
what devoutness 1s, and it is doing what Allah has commanded. 
When Allah says to ‘come to houses by ther doors’, He is telling people to 
do things in the manner which Allah has recommended. So the 
views are sound. ‘Houses’ is the plural of bayt, and it is read as both 
buyut and biyiit. 

This dyah also makes clear that anything Allah has not prescribed 
or recommended as an act of devotion is not, in fact, an act of 
devotion. Ibn Khuwayzimandad said, ‘If it is hard to differentiate 
between what is devoutness and devotion and what is not, examine 
the action involved. If it is similar in nature to other legal obligations 
and sunnahs, then it can be that. If that is not the case, then it is not 
devoutness or devotion.’ He added, “That is found in reports from 
the Prophet &.’ And he mentioned the hadith of Ibn ‘Abbas who 
said, ‘Once, when the Messenger of Allah 8 was speaking, he saw a 
man standing in the sun and asked about him. They said, “He is 
Abu Isra‘il. He made a vow to stand and not sit, not to seek shade or 
speak, and to fast.’ The Prophet & said, “Tell him to speak, seek 
shade and sit. He should complete his fast.’ So the Prophet && 
nullified what was not devotion and had no basis in the Shari‘ah. 
This confirms that devotion is an action which is somehow similar to 


other legal obligations and sunnahs. 
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190 Fight in the Way of Allah against those who fight 
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you, but do not go beyond the limits. Allah does not love 
those who go beyond the limits. 
Fight in the Way of Allah against those who fight you 

This was the first dah to be revealed with the command to fight. 
There is no disagreement that fighting was forbidden before the 
Hijrah by the words of Allah: ‘Repel the bad with something better’ 
(41:34), ‘Pardon them and overlook’ (5:13), ‘Cut yourself off from them — but 
courteously’ (73:10), ‘You are not in control of them’ (88:22) and other 
similar dyahs which were revealed in Makkah. When the Prophet && 
emigrated to Madinah, he was commanded to fight and this aah 
was revealed. Ar-Rabi‘ ibn Anas and others said this. Abt Bakr as- 
Siddiq, however, said that the first dah revealed about fighting was 
the ayah in Strat al-Hay: ‘Permission 1s given to those who are fought against 
because they have been wronged.’ (22:39). ‘The one in this sirah is more 
frequently cited as being the first. 

The ayah for the permission to fight was revealed about fighting in 
general and the instruction is to fight not only those idolators who 
fight the Muslims but also those who do not fight. The command 
refers to the time when the Prophet 8 went out with his 
Companions to Makkah to perform ‘umrah. When he camped at 
Hudaybiyah near Makkah, the idolators prevented him from 
continuing on into Makkah and he remained there for a month. 
Hudaybiyah is the name of a well and that site is named after the 
well. They made a treaty stipulating that he could return the 
following year for three days and that there would be no fighting 
between them for ten years. After concluding this treaty, he returned 
to Madinah. The following year he made preparations for hajj and 
the Muslims feared the treachery of the unbelievers and did not like 
the idea of fighting in the sacred months and in the Haram. 

Then this dyah was revealed, meaning that it is lawful for you to 
fight if the unbelievers fight you. So the @ah is connected to the 
prior mention of hajj and entering houses by the back. After this the 
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Prophet && fought those who fought him and refrained from fighting 
those who refrained from fighting him until the dah in Sirat at- 
Tawbah (9:5) was revealed, ‘Fight the tdolaters,’ and this aah was 
abrogated. This is the position of the majority of scholars. 

Ibn Zayd and ar-Rabi‘, however, say that this @ah was abrogated 
by Allah’s words: ‘Fight the tdolaters totally’ (9:36) in which he was 
commanded to fight all the unbelievers. Ibn ‘Abbas, ‘Umar ibn ‘Abd 
al-‘Aziz, and Mujahid said that it is an dah whose judgment remains 
operative and means: ‘Fight those who fight you and do not 
transgress by killing women, children, monks and the like’ as will be 
explained. Abu Ja‘far an-Nahhas said that this is the sounder 
position in terms of both the Sunnah and in terms of logic. As for 
the Sunnah, there is a Aadith reported by Ibn ‘Umar that, during one 
of his expeditions, the Messenger of Allah && saw a woman who had 
been killed and he abhorred that and forbade the killing of women 
and children. As for logic, it applies to children and those like them, 
such as monks, the chronically ill, old men and hirelings, who clearly 
should not be killed. When Abu Bakr sent Yazid ibn Abi Sufyan to 
Syria, he commanded that he should not do harm to certain groups. 
Malik and others transmitted this. Scholars put those who should 
not be killed into six categories. 

— Women. But if they fight, they should be fought. Sahnun said, ‘In 
battle and out of it because of the general nature of Allah’s words: 
“Fight against those who fight you.” A woman can have an immense 
effect on the fighting, including supplying assistance and 
encouraging fighting. Women go out with their hair undone, 
shouting encouragement and censuring flight. So it is permitted to 
kill them. If they are captured, however, then enslavement is more 
beneficial since they are more easily converted and it is difficult for 
them to run away which is not the case with men.’ 

— Children. Children should not be killed and that is a firm 
prohibition. If a child fights, however, then he can be killed. 
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— Monks. Monks should be neither killed nor enslaved. ‘They are 
left to live on the property which they own. This is when they live 
apart from the people of disbelief because of the command which 
Abu Bakr gave to Yazid ibn Abi Sufyan, “You will find some people 
who claim that they have confined the themselves for the sake of 
Allah. Leave them with what they claim.’ If; however, they are with 
the unbelievers in churches, they can be killed. As for nuns, Ashhab 
thinks that they should not be killed. Sahnun said, “Being a nun does 
not alter the basic ruling about her as a woman.’ Qadi Abu Bakr ibn 
al-‘Arabi said, ‘I think that the sound view is that of Ashhab and 
nuns are included in the directive of Abu Bakr.’ 

— The chronically ill. Sahnun says that they should be killed. Ibn 
Habib says that they should not be killed. The sound position is that 
we consider their states. If there is potential harm in them, they 
should be killed. Otherwise, they should be left alone. 

— Old men. Malik says that they should not be killed and that is the 
position of the majority of fugaha’. If an old man 1s senile and unable 
to fight and not consulted for his opinion or taking part in defence, 
he should not be killed. Malik and Abu Hanifah say that. Ash-Shafi‘t 
has two positions: one 1s that of the majority and the second is that 
old men and monks should be killed. The sound position is the first 
one because of what Abu Bakr said to Yazid. No one opposes it and 
there is a consensus to back it up. Also it is not permitted to kill 
anyone who does not fight or help the enemy, like women. As for 
those harm is feared in respect of planning, advice or monetary 
support, if they are captured, the ruler can choose between five 
options: killing, an act of good will, ransom, enslavement or agreeing 
to become a dhimmi in return for the payment of jezyah. 

— Hirelings and agricultural workers. Malik says that they should 
not be killed. Ash-Shafit says that agricultural workers, hirelings, 
and old men should be killed unless they agree to pay the jzzyah. The 


first view is sounder because of what the Prophet && said in the hadith 
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reported by Rabah ibn ar-Rabr‘, ‘Join Khalid ibn al-Walid. He is not 
to kill children or hirelings.’ ‘Umar ibn al-Khattab said, ‘Fear Allah 
regarding children and agricultural workers who do not fight you.’ 
‘Umar ibn ‘Abd al-‘Aziz did not kill agricultural workers. Ibn al- 
Mundhir mentioned that. 

Ashhab mentioned that the dyah refers to those who were at 
Hudaybiyah who were commanded to fight those who fought them. 
What is sound is that it is addressed to all Muslims: it commands 
each of them to fight those who fight them. Do you not see how 
Allah made the matter clear in Sérat at-Tawbah when He says: ‘Fight 
those of the unbelevers who are near to you.’ (9:123) What was meant first 
are the people of Makkah and it was specified to begin with them. 
When Allah conquered Makkah, then it was directed to those 
nearby who were causing harm until eventually the call became 
universal and the word reached all areas, no unbeliever remaining. 
That continues until the Day of Rising, supported by the words of 
the Prophet 8, “There is good in the forelocks of horses until the 
Day of Rising: reward and spoils.’ It is said that its end will be the 
descent of Jesus son of Mary which is in agreement with the previous 
hadith because his descent is one of the signs of the Final Hour. 

But do not go beyond the limits. 

This is a firm judgment. As for the apostates, the only options 
available concerning them are execution or repentance. The same 
applies to people involved in deviation and misguidance: the only 
options afforded them are execution or repentance. If someone 
conceals a false belief and then it appears in him, as happens with a 
zmdiq, he should be killed and is not asked to repent. As for those 
who rebel against just rulers, they must be fought until they return to 
the truth. 

Some people have said that this phrase means: ‘Do not go beyond 
the limits by fighting for other than the Face of Allah, out of 
fanaticism, for instance, or to gain fame.’ In other words, ‘Fight in 
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the Way of Allah against those who fight you. Fight in support of the 
din so that Allah’s Word is uppermost.’ It is said that it means: do not 
fight those who do not fight. In that case it would be abrogated by 
the command to fight all the unbelievers, and Allah knows best. 
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191 Kill them wherever you come across them and expel 
them from where they expelled you. Fitnah is worse than 
killing. Do not fight them in the Masjid al-Haram until 
they fight you there. But if they do fight you, then kill 
them. That is how the unbelievers should be repaid. 192 
But if they cease, Allah is Ever-Forgiving, Most Merciful. 

Kill them wherever you come across them 

This is evidence for killing captives, and that topic will be 
explained in Sérat al-Anfal, Allah willing. 
and expel them from where they expelled you 

According to at-Tabari this is addressed to the Muhajirun and 
‘they’ refers to the unbelievers of Quraysh. 

Fitnah is worse than killing. 

The fitnah to which they are subjecting you — trying to make you 
return to disbelief — is worse than killing. Mujahid said it refers to 
the believers, so the meaning is that being killed is better for a 
believer than being subjected to fitnah. Others said that fitnah here 
means their association of others with Allah and their disbelief in 
Him and it is a great crime and worse than the killing which they 
criticise you for. There is evidence that the dah was revealed about 
‘Amr ibn al-Hadrami when he was killed by Waqid ibn ‘Abdullah at- 
Tamimi at the end of the sacred month of Rajab, an incident which 
will be explained later. At-Tabari and others said that. 

Do not fight them in the Masjid al-Haram until they fight you there. 
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Scholars take two positions concerning this dah. One is that it is 
abrogated. The second is that it is an dah containing a firm 
judgment. Mujahid says that it is an dah of judgment and that it is 
not permitted to fight anyone in the Masjid al-Haram unless they 
fight you there. ‘Tawus said that as well, and indeed it is what is 
intimated by the text of the aah. It is a sound position and Abu 
Hanifah and his people adopted it. In the Sahih Collection, Ibn 
‘Abbas reported that the Messenger of Allah 8 said on the day when 
Makkah was conquered, “Chis land was made sacred on the day 
Allah created the heavens and the earth and it will remain sacred as 
Allah has decreed until the Day of Rising. Fighting was not lawful in 
it for anyone before me and it was only lawful for me for one hour of 
one day and it will remain sacred until the Day of Rising.’ 

Qatadah said that the dyah is abrogated by Allah’s words: ‘When the 
sacred months are over, kill the idolaters wherever you find them.’ (9:5). 
Muaqatil said the same. So this means that it is possible to initiate 
killing in the Haram and evidence for that position can be found in 
the fact that Sirat at-Tawbah, where this dyah occurs, was revealed 
about two years after Sirat al-Bagarah and after the Prophet & 
entered Makkah and had Ibn Khatal, who was clinging to the 
drapes of the Ka‘bah, killed there. 

Ibn Khuwayzimandad said that the phrase ‘Do not fight them in the 
Masid al-Haram’ is abrogated because the consensus is that people 
should be fought if they attack, even if they occupy Makkah. If they 
stop people from performing hajj, then it is a legal obligation to fight 
them, even if they do not start the fighting. Makkah is the same as 
everywhere else in that respect. 

It is said that it is a Haram which should be esteemed. Do you not 
see that the Messenger of Allah & sent out Khalid ibn al-Walid in 
the year of the Conquest, telling him, ‘Reap them with your sword 
until you meet me on Safa.’ Al-‘Abbas came and said, ‘Quraysh are 
finished! There will be no Quraysh after today!’ Do you not see 
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what Allah said about the respect owed to it, that anything found 
there should not be picked up without it being announced, and yet 
that is the same with it and other places? It is possible that it is 
abrogated by His words: ‘Fight them until there 1s no more fitnah.’ (2:193) 
Ibn al-‘Arabi said, ‘I was in Jerusalem on a Friday at the madrasah 
of Abu ‘Uqbah al-Hanafi while Qadi az-Zanjani was giving a lesson 
to us. While we were there, a man with a radiant countenance with 
rags on his back entered. He gave the greeting of scholars and went 
to the front of the gathering wearing a shepherd’s shirt. Qadi az- 
Zanjani asked, “Who is the master?” He answered, “A man whom 
scoundrels looted yesterday while I was making for this sacred 
Haram. I am a man from the people of Saghan, a seeker of 
knowledge.” The Qadi immediately said, “Question him!” It was 
their custom to honour men of knowledge by immediately 
questioning them. The lot [for the question posed] that came up was 
the case of an unbeliever who seeks sanctuary in the Haram: may he 
be killed or not? The man gave a fatwa that he should not be killed. 
He was asked for his proof and said that it was the words of Allah: 
“Do not fight them in the Maspd al-Haram until they fight_you there.” It can 
also be recited as “Do not kill them.” If it is recited as that, then it is 
a clear text forbidding that. If it is recited as “Do not fight them,” 
then it is an admonition because, if Allah forbids fighting which is a 
cause of killing, it is clear evidence of the prohibition of killing itself: 
The Qadi countered him by supporting ash-Shafi‘t and Malik even 
though he normally did not espouse their school. So he stated, “This 
ayah 1s abrogated by His words: ‘kill the tdolaters wherever you find them’ 
(9:5).” The man from Saghan replied, “This is not fitting for the 
position and knowledge of the Qadi. This gah which you used to 
counter is general to all places and that which I used for argument is 
specific. It is not permitted for anyone to say that the generally 
undefined abrogates the specific.” Qadi az-Zanjani was stumped. 
Ibn al-‘Arabi said, ‘If an unbeliever seeks sanctuary in the Haram, 


218 


there is no way to kill him because of the text of the dyah and the 
firm Sunnah that forbids fighting in it. However, the hadd 
punishment must be carried out on the fornicator and killer. [f, 
however, the unbeliever initiates fighting, then he is killed according 
to the text of the Qur’an.’ 

As for the argument they use about the killing of Ibn Khatal and 
his fellows, that is not a proper argument. That occurred at a time in 
which Makkah was not a Haram because it was an abode of war 
and unbelief and so the blood of people could be shed during the 
time it was not a Haram and in which fighting was permitted. It is 
confirmed and correct that the first view is sounder, and Allah 
knows best. 

Some scholars say that this dah applies in the case of someone who 
rebels against the ruler but does not apply to unbelievers. 
Unbelievers are killed in every case when they fight. Rebels are only 
fought with defence in mind and should not be pursued if they 
retreat, or finished off if they are wounded. This will be discussed in 
Sitrat al-Hugurat. 

But if they cease, 

If they stop fighting you because they believe and become Muslims, 
then Allah will forgive them all that they did before and show mercy 
to all of them by pardoning them as Allah says elsewhere: ‘Say to those 
who disbelieve that if they stop they will be forgwen what ts past.’ (8:38) 
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193 Fight them until there is no more fitnah and the din 
belongs to Allah alone. If they cease, there should be no 
enmity towards any but wrongdoers. 
Fight them until there is no more fitnah and the din belongs to Allah 
alone. 
This is a command to fight every idolater in every place according 
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to those who say that it abrogates the previous dyahs. According to 
those who say that it does not abrogate other dyahs, it means: ‘Fight 
those about whom Allah says: “if they fight you”. The former is the 
more likely meaning. It is an unqualified command to fight without 
any precondition of hostilities being initiated by the unbelievers. The 
evidence for that is in the words of Allah: ‘and the din belongs to Allah 
alone.” The Prophet & said, ‘I was commanded to fight people until 
they say, “There is no god but Allah.”’ The dyah and hadith both 
indicate that the reason for fighting 1s disbelief because Allah says: 
‘until there 1s no more fitnah, meaning disbelief in this case. So the goal 
is to abolish disbelief and that is clear. 

Ibn ‘Abbas, Qatadah, ar-Rabr‘, as-Suddi and others said that /fitnah 
here means shirk and the subsequent injury to the believers caused 
by it. The root of fiinah is testing and trial, derived from the term for 
testing silver when it is put in the fire to separate the impurities from 
the pure metal. 

If they cease, there should be no enmity towards any but 
wrongdoers. 

If they stop and become Muslim, or submit by paying jzzyah in the 
case of the people of the Book. Otherwise they should be fought and 
they are wrongdoers and only transgress against themselves. What is 
done to the wrongdoers is called enmity since it is the requital of 
enmity. Wrongdoing and injustice involve enmity and the requital of 
enmity is also called enmity. It is as Allah says: “The repayment of a bad 
action 1s one equwalent to it.’ (42:40) ‘The wrongdoers are either those 
who initiate fighting or those who remain entrenched in disbelief 
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194 Sacred month in return for sacred month — sacred 





things are subject to retaliation. So if anyone oversteps 
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the limits against you, overstep against him the same as 
he did to you. But have fear of Allah. Know that Allah is 
with those who are godfearing. 

Sacred month in return for sacred month — 

The reason for this being revealed was reported by Ibn ‘Abbas, 
Qatadah, Mujahid, Miqsam, as-Suddi, ar-Rabi‘, ad-Dahhak and 
others. They said that it was revealed during the ‘Fulfilled ‘Umrah’. 
When the idolaters prevented the Prophet 8 from completing the 
‘Umra in the Year of al-Hudaybiyah, Allah promised him that he 
would enter Makkah, and he did so in 7 AH and completed the 
practices of ‘umra and the aah was revealed. Al-Hasan related that 
the idolaters said to the Prophet 8, “Have you ceased fighting in the 
sacred month, Muhammad?” “Yes” he replied. ‘They wanted to fight 
and the dyah was revealed by which Allah allowed him to fight 
against them. The first interpretation, however, is better known. 
Sacred things are subject to retaliation. 

Hurumat is the plural of hurmah. Allah means the sacredness of the 
sacred month, the sacred land and the sacredness of thram. Hurmah 
denotes something which is inviolable. Retaliation (qisds) is to make 
things equal, so in this instance the compensation for you for when 
they stopped you in 6 AH is to make up the ‘wnrah in 7 AH. So this 
is connected to what precedes it. It is said that it is separate and that 
it refers to the state of affairs at the beginning in Islam which was, 
that if something sacred was violated, they were entitled to the like of 
the transgression committed against them. Then this was abrogated 
by the dyahs of fighting. 

One group say that the @ah deals with enmity within the 
community of Muhammad & and other crimes and so it is not 
abrogated. When someone is the victim of transgression in respect of 
his property or through physical injury, he can retaliate with the like 
of what was done to him. This is between creatures. There is 
nothing between the human being and Allah in that respect. Ash- 
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Shafiit and others say that, and there is one transmission to that 
effect from Malik. A group of Malikis say that matters of retaliation 
are up to the judges and not the individual. Property is dealt with 
according to the words of the Prophet &: ‘Surrender trusts to those 
who entrusted them to you and do not betray those who betrayed 
you.’ Ad-Daraqutni transmitted it. If someone deposits a trust with 
someone who betrays him, he is not permitted to betray him in 
return and attain his due from the one he trusted. This is the well 
known position of their school. Abu Hanifah held that view as well 
because of this hadith as well as the words of the Almighty: ‘Allah 
commands you to return to their owners the things you hold on trust.’ (4:58) 
That is the position of ‘Ata’ al-Khurasani. Qudamah ibn al- 
Haytham said, ‘I asked ‘Ata’ ibn Maysarah al-Khurasani, “A man 
owes me something. He denies it and denies my proof. Can I 
retaliate by taking from his property?” He answered, “Do you think 
that if he had sex with your slave-girl, you would do what he did?” 

What is sound is that it is permitted for him to do that provided 
that he can obtain his property without being considered to be a 
thief: That is the school of ash-Shafi‘t. Ad-Dawudi related this from 
Malik and Ibn al-Mundhir said that as well. Ibn al-‘Arabi preferred 
that and said that it is not treachery, but rather obtaining one’s right. 
The Messenger of Allah 8 said, ‘Help your brother, wronging or 
wronged.’ Taking what is owed from the wrongdoer is part of 
helping him. When Hind bint ‘Uqbah, the wife of Abu Sufyan, said 
to the Prophet 8, ‘Aba Sufyan is a stingy, mean man. He does not 
give me and my son enough maintenance unless I take it from his 
property without his knowledge. Do I do anything wrong?’ He & 
answered, “Take what is enough for you and your son in a correct 
manner.’ So he allowed her to take, but only the amount strictly due 
to her. All of this is confirmed in the Sahih. The words in this a@ah cut 
off the dispute. 

They disagree about someone taking property which is not of the 
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same sort as the property he is owed. It is said that he can only do 
that based on the ruling of a judge. Ash-Shafit has two views. The 
sounder of the two is that he may take it based on analogy with 
taking it from the same sort of property. The second view is that he 
should not take it because it is a different sort of property. Some say 
that he calculates the value of what he is owed and takes an 
equivalent amount. This is sound based on what we explained of the 
proof. 

In dealing with taking, does one take into account what someone 
owes of debts and other things? Ash-Shafi‘l says that you do not, but 
simply take what you are owed. Malik said that a person takes into 
consideration his position in relation to other debtors when someone 
is bankrupt. Allah knows best. 

So if anyone oversteps the limits against you, overstep against him 
the same as he did to you. 

It is agreed that this dyah is general and undefined and retaliation 
can either be done directly, if that is possible, or by obtaining a legal 
judgment. People disagree about whether ordinary compensation is 
included under this and whether it can be called ‘overstepping’ or 
not. Some say that there are no metaphors in the Qur’an and that 
this is overstepping, but permitted overstepping (‘udwan), as that is a 
normal linguistic usage in Arabic. Others say that there are 
metaphors in the Qur’an and ‘overstepping’ here is used in that way. 
Scholars disagree about someone who destroys or ruins animals or 
goods which cannot be weighed or measured. Ash-Shafi‘i, Abu 
Hanifah and his people and a group of scholars say that he owes the 
equivalent of that and one pays no attention to price unless there is 
nothing equivalent available, based on this @yah as well as: Tf-you want 
to retaliate, retaliate to the same degree as the injury done to you.’ (16:123) 

It is said that this principle should be applied to all things, even 
broken bowls, since the Prophet & said, ‘A vessel for a vessel and 
food for food’ regarding an incident when one of his wives broke a 
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bowl of food belonging to another wife. Abu Dawud transmitted 
from Musaddad from Yahya, and from Muhammad ibn al- 
Muthanna from Khalid from Humayd from Anas that the 
Messenger of Allah & was with one of his wives when another of the 
Mothers of the Believers sent a servant with a bowl of food. She 
struck it with her hand and broke the bowl. The Messenger of Allah 
8 picked up the two pieces and put them together and began to 
collect the food in them, saying, “Your mother is jealous.’ He said, 
‘Eat,’ and they ate until a bowl in her house was brought. He kept 
the messenger and the bowl until they had finished and then gave 
the unbroken bowl to the messenger and kept the broken one. Abu 
Dawud related from Musaddad from Yahya from Fulayt al-‘Amiri 
(whom Abu Dawud says is Aflat ibn Khalifah) from Jasrah bint 
Dajajah that ‘A’ishah said, ‘I never saw a woman make food like 
Safiyyah. She prepared food for the Messenger of Allah & and sent 
it to him. I could not keep myself from breaking the vessel. I asked, 
“Messenger of Allah, what is the expiation for what I did?” He 
answered, “A vessel like the vessel, and food like the food.”’ ‘The 
evidence is that the Prophet & made a man who freed half of his 
slave also pay for the half owned by his partner and not just the cost 
of half of the slave. There is no disagreement between scholars that 
there is parity in food, drinks and things that are weighed since he & 
said, ‘Food for food.’ 

There is no disagreement between scholars that this dah is the 
basis for parity in retaliation. If someone kills someone, he is killed 
by the same method he used when he killed, and that is the position 
of the majority, as long as the victim was not killed by an iniquitous 
act such as sodomy or drinking wine. In that case, the killer is killed 
with the sword. One view of the Shafi‘ls is that he is killed in the 
same way in any case. Ibn al-Majishun said that if someone kills by 
fire or poison, he is not killed by the same method because the 


Prophet & said, ‘Only Allah punishes with fire.’ Poison is internal 
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fire. 

As for retaliation with a staff, Malik said in one transmission that 
killing with a staff is prolonged and amounts to torture and so he 
should be killed by the sword. Ibn Wahb related that from him and 
Ibn al-Qasim also said that. Another transmission says that he is 
killed with it, even if it entails that. That is the view of ash-Shafi‘T. 
Ashhab and Ibn Nafi‘ related that Malik said that someone who kills 
with stones or a staff is killed with them provided that the blow will 
be a fatal one, but not if it requires multiple blows. He should not be 
shot with arrows or stoned because that entails torture. ‘Abd al- 
Malik said that. Ibn al-‘Arabi said, ‘What is sound among the views 
of our scholars is that similarity is mandatory unless that falls under 
the definition of torture. Then it is abandoned in favour of the 
sword.’ Our scholars agree that when someone cuts off a hand or 
foot or gouges out an eye, intending torture by that, then that 1s 
done to him, as the Prophet 8 did to those who killed the herdsmen. 
But if that occurred through defence or by a striking blow, then he is 
killed by the sword. 

One group take a different view regarding all of this and say that 
retaliation is only taken by the sword. That is the school of Abu 
Hanifah, ash-Sha‘bi and an-Nakha‘t. Their proof for that is what is 
related from the Prophet 8: ‘There is no retaliation except with iron 
(i.e. a blade).’ There is also the prohibition against mutilation and 
the words of the Prophet 8&, ‘Only the Lord of the Fire punishes 
with fire.’ 

What is sound is the view of the majority based on what the imams 
related from Anas ibn Malik about a girl who was discovered with 
her head crushed between two stones. They asked her, “Who did this 
to you? So-and-so? So-and-so?’ until they mentioned a Jew and she 
nodded with her head. The Jew was seized and he confessed, so the 
Messenger of Allah 8% ordered that his head be crushed with stones. 
One version states that the Messenger of Allah && killed him with 
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two stones. This is a clear explicit text. It is what is demanded by 
Allah’s words: ‘Jf you want to retaliate, retaliate to the same degree as the 
uyury done to you.’ (16:123) As for the evidence used from the hadith of 
Jabur,, hadith scholars consider it to be weak. It is not related by a 
sound path. If it had been sound, we would say that it is mandatory. 
When someone kills with a metal weapon, he is killed with it. This is 
indicated by the Aadith of Anas: ‘A Jew crushed a girl’s head between 
two stones and so the Messenger of Allah 8 had his head crushed 
between two stones.’ 

We say that the prohibition against mutilation is applied when the 
perpetrator does not mutilate. If he mutilates, then we do that to 
him as 1s indicated by the hadith of the “Uranis. It is sound and 
transmitted by the imams. His words, ‘Only the Lord of the Fire 
punishes with fire’ apply when he himself has not burned. If he has 
burned, then he is burned as is indicated by the generality of the 
words of the Qur’an. Ash-Shafi‘l said, “When a person deliberately 
throws someone into a fire, then he too is thrown into a fire until he 
dies.” Al-Waqqar mentioned this in his Mukhtasar from Malik. It is 
also the view of Muhammad ibn ‘Abd al-Hakam. Ibn al-Mundhir 
said, ‘Many of the people of knowledge say that there is retaliation 
against a man who strangles another man. That is opposed by 
Muhammad ibn al-Hasan. He said, “If he strangles him so that he 
dies, throws him into a well and he dies, or throws him from a 
mountain or a roof and he dies, there is no retaliation. His male 
relatives owe blood-money. If he is known for that and strangles 
more than one person, then he is killed.”’ Ibn al-Mundhir said, 
‘When the Prophet & took retaliation from the Jew who crushed the 
girl’s head with stones, it was on this basis.’ 

Someone else related this view from Abt: Hantfah and said, Abu 
Hanifah has an aberrant view and stated that if someone kills by 
strangulation, poison, throwing someone from a mountain or into a 
well, or with a piece of wood, he is not killed and retaliation is not 
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taken from him unless he killed with a sharpened blade, stone or 
wood, or is known for strangling and throwing people [to their 
death]. His male relatives must pay blood-money.’ This is contrary 
to the Book and the Sunnah. It is innovating something which 1s not 
the business of the community. It is a means to removing the 
retaliation which Allah has prescribed for people. ‘This is inevitable. 

They disagree about someone who imprisons a man and then 
another man does the killing. ‘Ata’ said that the killer is killed and 
the imprisoner imprisoned until he dies. Malik said, ‘If he imprisons 
him wanting to kill him, then they are both killed.’ The view of ash- 
Shafil, Abu Thawr and an-Nu‘man said that the one who 
imprisoned is punished. Ibn al-Mundhir preferred that. 

The view of ‘Ata’ is sound and demanded by the Revelation. Ad- 
Daraqutni related from Ibn ‘Umar that the Prophet & said, ‘When 
one man holds a man while another kills him, then the killer and the 
one who held him are both killed.’ Sufyan ath-Thawri related it 
from Isma‘il ibn Umayyah from Nafi* from Ibn ‘Umar, and Ibn 
Jurayj from Isma‘il mursal. 

‘Overstepping’ is going beyond the limits as Allah says: “Those who 
overstep Allah’s limits.’ (2:229) The upshot of the dyah is that, if anyone 
wrongs you, you may take your right according to the way you were 
wronged, and if someone insults you, you may respond with what he 
said but may not go beyond what he said. So if someone insults you, 
you may insult him, but not insult his parents, son or relatives. You 
are not permitted to lie about him even if he lies about you. 
Disobedience may not be countered by disobedience. For instance, if 
someone says to you, “You unbeliever! you are permitted to say, 
‘You are the unbeliever. But if he says, ‘Adulterer!’ then your 
retaliation is to say, “You liar, bearer of false witness!’ If you were to 
say, ‘Adulterer!’ then you would be a har and sin in the lie. About 
someone who puts you off when he is wealthy without excuse and 
says, ‘Wrongdoer! Consumer of people’s wealth!’ the Prophet & 
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said, “The evasiveness of someone with sufficient means to pay 
makes his honour forfeit and his punishment lawful.’ His honour is 
by what we explained and his punishment is imprisonment. Ibn 
‘Abbas said, “This was revealed before Islam was strong and Muslims 
who were injured were commanded to repay with the like of the 
injury received, be patient or pardon. Then that was abrogated by 
Allah’s words: “light the tdolators totally.” (9:36) It is said that it was 
abrogated by taking it to the ruler and it is not lawful for anyone to 
take retaliation from anyone without the ruler’s permission. 
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195 Spend in the Way of Allah. Do not cast yourselves 
into destruction. And do good: Allah loves good-doers. 

Spend in the Way of Allah. Do not cast yourselves into destruction. 

Al-Bukhari related from Hudhayfah that this whole aah was 
revealed about spending. Aslam Abi ‘Imran said, ‘We raided 
Constantinople when ‘Abd ar-Rahman ibn al-Walid was in charge of 
the group. The Byzantines were keeping their backs to the wall of 
the city. A man attacked the enemy and the people said, “Easy! 
Easy! Do not cast yourselves into destruction.” Abu Ayyub said, 
“Glory be to Allah! This dah was revealed about us, the Ansar. 
When Allah gave His Prophet 8 victory and made His din 
victorious, we said, ‘We will stay in our property and put it right.’ 
and then Allah revealed, ‘Spend in the Way of Allah.’ The expression 
‘Do not cast yourselves into destruction’ referred to staying at home to tend 
to one’s property and abandoning jihad.” Abu Ayyub continued to 
do jthad in the Way of Allah until he was buried in Constantinople. 
His tomb is there.’ So Abu Ayyub informed us that casting oneself 
into destruction 1s abandoning jihad in Allah’s cause and that the 
adyah was revealed about that. The like of that is related from 
Hudhayfah, al-Hasan, Qatadah, Mujahid and ad-Dahhak. 

At-Tirmidhi related this report from Yazid ibn Abi Habib from 
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Abu ‘Imran Aslam. He said, ‘We were in the city of the Greeks. 
They came out against us in a single rank. The same number or 
more of the Muslims went out against them. ‘Uqbah ibn ‘Amir was 
in charge of the Egyptians and Fadalah ibn ‘Ubayd was in charge of 
the Syrians. A man from the Muslims attacked the Greek ranks until 
he penetrated them. The people shouted and said, “Glory be to 
Allah! He is casting himself into destruction!” Abu Ayyub al-Ansari 
stood and said, “People! You interpret this dah in this way when this 
ayah was revealed about us, the Ansar! When Allah exalted Islam 
and its helpers were numerous, we said secretly to one another apart 
from the Messenger of Allah 8, ‘Our property is lost. Allah has 
exalted Islam and it has many helpers. We should stay in our 
property and put right what has been lost of it.’ So Allah revealed to 
His Prophet && that which refuted what we said: ‘Spend in the Way of 
Allah. Do not cast yourselves into destruction.’ The actual destruction was 
staying in one’s property, tending to it, and abandoning 
expeditions.” Abu Ayyub continued to fight in the Way of Allah until 
he was buried in Greek territory.’ Aba ‘Isa said that it is a sound 
gharth hasan hadith. 

Hudhayfah ibn al-Yaman, Ibn ‘Abbas, ‘Ikrimah, ‘Ata’, Mujahid 
and the majority of people say that ‘do not cast yourselves into destruction’ 
refers to not spending in the Way of Allah and fearing poverty so 
that a man says, ‘I do not have anything that I can spend.’ Al- 
Bukhari believed this since he did not mention anything else. Allah 
knows best. Ibn ‘Abbas said, “Spend in the Way of Allah, even if you 
do not have a share or portion. No one should say, ‘I do not have 
anything.” The same is reported from as-Suddi: ‘Spend, even a 
hobble. Do not cast yourself into destruction and say, “I have 
nothing.” 

There is a third view stated by Ibn ‘Abbas. It is that when the 
Messenger of Allah 8 commanded people to go out in jihad, some of 
the desert Arabs present in Madinah went to him and said, “What 
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shall we use for provision? By Allah, we have no provisions and no 
one will feed us.’ So Allah revealed, ‘Spend in the Way of Allah,’ 1.e. the 
wealthy should spend in the Way of Allah to obey Allah. ‘Do not cast 
yourselves to destruction,’ i.e. do not refrain from giving sadaqah so that 
you are destroyed. That is also what Muqatil said. The meaning of 
what Ibn ‘Abbas said about not refraining from giving sadaqah is: ‘Do 
not refrain from giving to the weak. If they stay behind you, the 
enemy will defeat you and you will be destroyed.’ 

A fourth view is related from al-Bara’ ibn ‘Azib about this dah. He 
was asked, ‘Is it a man who attacks a squadron?’ He answered, ‘No, 
but it is a man who commits a sin and then says, “I have disobeyed 
Allah too much. There is no point in repenting,” and he despairs of 
Allah and after that devotes himself to disobedience.’ So destruction 
is despairing of Allah. ‘Ubaydah as-Salmani said that. 

Zayd ibn Aslam said that it means: ‘Do not travel in jzhad without 
provision. People did that and it led to them being cut off on the 
road or being a burden on the people. This is a fifth view. 

The ‘Way of Allah’ (sabzlu-llah) here means jihad and refers to all the 
ways of doing it. Al-Mubarrad says that ‘your hands’ [the Arabic is 
‘bi-aydikum’, literally ‘by your hands’] means ‘yourselves’. The part 
designates the whole. This is a common usage in the Qur’an. It is 
also said that this is a sort of metaphor. A person puts his hand to 
something when he undertakes to do it personally, and someone 
involved in fighting has his weapons in his hand. The expression is 
also used for something that a person fails to do. ‘Destruction’ 
(tahlukah) is a verbal noun derived from the verb meaning ‘to destroy’ 
(halaka). It is also said that it means: ‘Do not take what will destroy 
you.’ Az-Zajjaj and others said that. It means: if you do not spend, 
then you disobey Allah and are destroyed. It is also said that it 
means: do not hold on to your property as others are certainly going 
to inherit it and you will be ‘destroyed’ by being deprived of the use 
of your property. Another meaning is: do not hold on to your 
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property because, by doing so, you will miss out on its restitution in 
this world and the reward for giving it away in the Next World. It is 
also said that it means: do not spend from what is unlawful so that it 
comes back on you and you are destroyed. Something similar is 
related from ‘Ikrimah. He said that this is like another ayah: ‘Do not 
have recourse to bad things when you give.’ (2:267) It is general and 
includes all that was mentioned since the expression allows that. 
Scholars disagree about a man attacking another man in battle and 
about attacking the enemy on his own. Al-Qasim ibn 
Mukhaymarah, al-Oasim ibn Muhammad and ‘Abd al-Malik 
among our scholars say that there is no harm in a man attacking a 
large army alone when he is strong and has a sincere intention. If he 
is not strong, that is tantamount to suicide. It is said that, when 
someone seeks martyrdom and has a sincere intention, he is 
permitted to attack because his aim is to attack the enemy. That is 
clear in the words of the Almighty: ‘Among the people there are some_you 
gwe up everything, desiring the good pleasure of Allah.’ (2:207) Ibn 
Khuwayzimandad said, ‘If a man attacks a hundred, or an entire 
army, or a group of thieves and bandits, or Khariites, there are two 
possibilities. If he knows and thinks it is probable that he will kill the 
one he attacks and survive, that is good. If he knows and thinks it 
probable that he will be killed, but will cause great harm or open a 
path which the Muslims can use, then it is also permitted.’ I have 
heard that when the Muslim army met the Persians, a group of the 
Muslim cavalry bolted from the elephants. One of their men made a 
clay elephant and made his horse familiar with it. In the morning 
his horse did not shy away from the elephants. He attacked the 
leading elephant. He was told, ‘It will kill you!’ He said, “There is no 
harm if I am killed and the Muslims are victorious.’ The same was 
true in the Battle of Yamamah when the Bantu Hanifah fortified 
themselves in the walled garden and one of the Muslims said, ‘Put 
me in the catapult and shoot me at them.’ They did that and he 
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fought them alone and opened the gate. 

Part of this is what is related that a man said to the Prophet &: 
‘What do you think if I am killed in the Way of Allah with 
steadfastness and in expectation of the reward?’ He answered, ‘You 
will have the Garden.’ He dived into the enemy until he was killed. 
We find in Sahih Muslim from Anas ibn Malik that in the Battle of 
Uhud the Messenger of Allah 8 was left with only seven of the 
Ansar and two men of Quraysh. When the enemy approached, he 
said, ‘Whoever turns them away from us will have the Garden’ or 
‘will be my companion in the Garden.’ One of the Ansar went 
forward and fought until he was killed. Then they advanced again 
and again he said, “Whoever turns them away from us will have the 
Garden’ or ‘will be my companion in the Garden.’ Another of the 
Ansar went forward and fought until he was killed. This continued 
until all seven were killed and the Prophet & said, ‘We have not 
done justice to our Companions.’ 

Muhammad ibn al-Hasan said, ‘If one man attacks a thousand 
idolaters on his own, there is no harm in that provided he hopes to 
survive or inflict great damage on the enemy. If that is not the case, 
then it is disliked because he exposes himself to destruction without 
any benefit for the Muslims. If his intention is to encourage Muslims 
to follow him, it may be permitted because of the benefit for the 
Muslims involved. If he intends to terrify the enemy and show them 
the resolve of the Muslims, it may also be permitted.’ 

If that will help the Muslims, strengthen the dim of Allah and 
weaken the unbelievers, then it is the noble station which Allah 
praises when He says: ‘Allah has bought from the believers their selves and 
their wealth in return for them having the Garden. They fight in the way of 
Allah, and they kill and are killed.’ (9:111) There are others dyahs in 
which Allah praises those who expend themselves in that way. The 
same applies to the ruling of commanding what is correct and 
forbidding what is bad when one hopes that it will help the dim and a 
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person strives to achieve that until he is killed: he is in the ranks of 
the martyrs. Allah says: ‘Command what 1s night and forbid what is wrong 
and be steadfast in the face of all that happens to you. That 1s certainly the most 
resolute course to follow.’ (31:17) ‘Ikrimah related from Ibn ‘Abbas that 
the Prophet 8 said, ‘The best of martyrs is Hamzah ibn ‘Abd al- 
Muttalib and a man who speaks the truth in the presence of a 
tyrannical ruler who kills him.’ This will be discussed in Al ‘Imran, 
Allah willing. 
And do good: Allah loves good-doers. 

Spend in obedience and have a good opinion of Allah that He will 
repay you for doing it. It is said that it means: do good in your 
actions by obeying Allah. That is related from some Companions. 
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196 Perform the Hajj and ‘umrah for Allah. If you are 
forcibly prevented, make whatever sacrifice is feasible. 
But do not shave your heads until the sacrificial animal 
has reached the place of sacrifice. If any of you are ill or 
have a head injury, the expiation is fasting or sadaqah 
or sacrifice when you are safe and well again. Anyone 
who comes out of ihram between ‘umrah and hajj 
should make whatever sacrifice is feasible. For any one 
who cannot, there is three days’ fast on hajj. and seven 
on your return — that is ten in all. That is for anyone 
whose family does not live near the Masjid al-Haram. Be 
fearful of Allah and know that Allah is fierce in 
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retribution. 
Perform the hajj and ‘umrah for Allah. 

Scholars disagree about what this means [as the verb used 
normally means ‘to complete’]. It is said it means: perform them, 
doing both of them, as the verb is used elsewhere (2:124, 2:187) to 
mean this. This is according to the position of those who consider 
‘umrah to be obligatory. Those who do not consider it to be 
obligatory say that it means complete them once you have begun 
them. When someone assumes thram, he is obliged to complete the 
act for which he has entered it and not invalidate it. Ash-Sha‘bi and 
Ibn Zayd stated that. ‘Ali ibn Abi Talib said that ‘completing them’ 
is to assume zhram for them from the abode of one’s people. ‘That is 
related from ‘Umar ibn al-Khattab and Sa‘d ibn Abi Waqqas. 
‘Imran ibn Husayn did that. Sufyan ath-Thawri said that 
‘completing them’ is to set out intending them and not trade or 
anything else. That is strengthened by His words, ‘for Allah’. ‘Umar 
said that ‘completing them’ is to do each of them separately without 
tamattu’ or quran. Ibn Habib said that. Muqatil said that ‘completing 
them’ means not to make inappropriate things lawful in them. That 
was because they used to commit shirk in their zhram and would say, 
‘At Your service, O Allah! At Your service! You have no partner 
except a partner that is Yours. You control him and he does not 
control You.’ Therefore He said to complete them without mixing 
anything else in them. 

As for what is related from ‘Ali and what ‘Imran ibn Husayn did in 
assuming ihrdém before the migdts that the Messenger of Allah & 
established, ‘Abdullah ibn Mas‘td and a group of the Salaf 
supported it. It is confirmed that ‘Umar assumed thram from 
Jerusalem and that al-Aswad, ‘Alqamah, ‘Abd ar-Rahman and Abu 
Ishaq assumed zhram from their houses. Ash-Shafi‘l made an 
allowance for doing that. Abu Dawud and ad-Daraqutni related 
from Umm Salamah said that the Messenger of Allah & said, ‘If 
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someone assumes thram for hay or ‘umrah from Jerusalem, he leaves 
his sins like the day his mother bore it.’ One variant has: ‘he is 
forbidden past and future sins.’ Abu Dawud transmitted it and said, 
‘May Allah show mercy to Waki‘! He assumed thram from 
Jerusalem,’ 1.e. for Makkah. This contains permission to assume 
thram before the migat. 

Malik disliked anyone adopting zhram before the migat. He related 
that from ‘Umar ibn al-Khattab who objected to ‘Imran ibn Husayn 
adopting thram from Basra and ‘Uthman objected to Ibn ‘Umar 
adopting thram before the miqgat. Ahmad and Ishaq said that the 
correct thing is to start at the migats. Part of the argument for this 
view is that the Messenger of Allah 8 established the migats and 
specified them, thereby clarifying something previously undefined 
about the Hajj. The Prophet 8 did not adopt ihram for haj from his 
house, but did so at the migat he established for his community. What 
the Prophet 8 did is the best, Allah willing. That is also what was 
done by most of the Companions and the Tabi‘un after them. 

The people holding the first view argue that it is better because 
‘A’ishah said, “The Messenger of Allah 8 was not given a choice 
between two things but that he chose the easier of them,’ and the 
hadith of Umm Salamah, along with what was mentioned from the 
Companions who saw the Messenger of Allah && adopt thram for haj 
from the miqat. They knew what he intended and knew that his zhram 
from the miqat was to make things easier for his community. 

The imams have related that the Messenger of Allah 8& set the 
migat for the people of Madinah at Dhu-l-Hulayfah, for the people 
of Syria at al-Juhfah, for the people of Najd at Qarn and for the 
people of Yemen at Yalamlam. Those sites were for them and for 
other people who came to them intending hajj and ‘umrah. Those 
who were closer to Makkah than them would assume thram from 
where they started so that the people of Makkah did so in Makkah. 
The people of knowledge agree on the literal meaning of this hadith 
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and acting on it. There is absolutely no disagreement about it. They 
disagree about the migat of the people of Iraq and those who take 
their migat. Abu Dawud and at-Tirmidhi related from Ibn ‘Abbas 
that the Prophet 8 set the migat for the people of the east at al-‘Aqiq. 
At-Tirmidhi said that it is a hasan hadith. It is also related that ‘Umar 
set the migat for the people of Iraq at Dhat ‘Irq. We find in Abu 
Dawud from ‘A’ishah that the Messenger of Allah & set Dhat ‘Irq as 
the miqat for the people of Iraq. This is sound. Those who relate that 
‘Umar set it was because it was conquered in his time and then 
neglected. It was, in fact, the Messenger of Allah 8 who set it as he 
set al-Juhfah for the people of Syria although at that time all of Syria 
was a land of unbelief as was the case with Iraq and other lands at 
that time. Iraq and Syria were only conquered in the time of ‘Umar. 
That is undisputed. Abu ‘Umar said, ‘Every Iraqi or easterner 
adopted zhram from Dhat ‘Irq. All say that zhram is assumed from the 
migat. hey believe, however, that al-‘Aqiq is more proper than Dhat 
‘Irq although Dhat ‘Irq 1s also their miqdt.’ 

Scholars agree that if someone adopts zhram before he reaches the 
miqat he is in thram. Those who forbid that think that adopting zhram 
at the migat is better out of their dislike of someone making difficult 
for himself something which Allah has made easier for him, as well 
as the fact that it might lead to an innovation in respect of zhram. If 
he does that, however, all of them confirm his zhram since he has 
added something and not decreased it. 

This dah is evidence for ‘umrah being obligatory because Allah 
commands it to be completed as He commands hay to be completed. 
As-Subayy ibn Ma‘bad said, ‘I went to ‘Umar and said, “I was a 
Christian and became Muslim. I find that hajj and ‘wmrah are 
prescribed for me and so I adopted thram for both of them.” ‘Umar 
said to him, ‘You have been guided to the Sunnah of the Prophet 
8.’ Ibn al-Mundhir observed that he did not object to what he said 
and his assumption that they were obligatory for him. ‘Ali ibn Abi 
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Talib, Ibn ‘Umar and Ibn ‘Abbas all said that they were both 
obligatory. Ad-Daraqutni related from Ibn Jurayj from Nafi‘ that 
‘Abdullah ibn ‘Umar used to say, ‘Allah has not created anyone who 
does not owe hajj and ‘umrah if he is able to find a way to do them. If 
anyone does more than that, it is good and voluntary.’ He said, ‘I did 
not hear him say anything about the people of Makkah.’ Ibn Jurayj 
said that ‘Ikrimah reported that Ibn ‘Abbas said, ‘‘Umrah 1s 
obligatory, as is hajj, for those who find a way to perform it.’ 

Among the Tabi‘un who believed that it was obligatory were ‘Ata’, 
Tawus, Mujahid, al-Hasan, Ibn Sirin, ash-Sha‘bi, Sa‘id ibn Jubayr, 
Abu Burdah, Masrauq, ‘Abdullah ibn Shaddad, ash-Shafi1, Ahmad, 
Ishaq, Abu ‘Ubayd, and Ibn al-Jahm among the Malikis. Ath- 
Thawri said, ‘We heard that it is mandatory.’ Zayd ibn Thabit was 
asked about doing ‘umrah before hajj and said, “Iwo prayers: you are 
not harmed by starting with either of them.’ Ad-Daraqutni 
mentioned it. It is related marfu‘ from Muhammad ibn Sirin from 
Zayd ibn Thabit that the Messenger of Allah & said, ‘Hajj and 
‘umrah are two obligations. There is no harm in beginning with 
either of them.’ 

Malik, however, said, ‘‘Umrah is sunnah. But we do not know of 
anyone who made an allowance for abandoning it.’ That is also the 
position of an-Nahka‘l and the People of Opinion (ra’y) according to 
what Ibn al-Mundhrr related. Some people of Qazwin and Baghdad 
report from Abu Hanifah that he considered it obligatory (wajzb) like 
the hajj, and that it is a confirmed sunnah. Ibn Mas‘td and Jabir ibn 
‘Abdullah also said that. Ad-Daraqutni related from Muhammad ibn 
Zakariyya from Abu Kulayb Muhammad ibn al-‘Ala’ from ‘Abd ar- 
Rahim ibn Sulayman from Hajyaj from Muhammad ibn al- 
Munkadir that Jabir ibn ‘Abdullah said, ‘A man asked the Messenger 
of Allah & about prayer, zakah and hajj and whether they were 
mandatory. He said that they were. Then he asked about whether 
‘umrah was mandatory. He answered, “No, but it is better for you to 
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perform ‘umrah.”’ Yahya ibn Ayyub related it mawgif from Hayyaj 
and Ibn Jurayj from Ibn al-Munkadir from Jabir This is the 
argument of those who do not make it mandatory in the Sunnah. 
They said that there is no evidence in the d@yah of its mandatory 
nature because Allah connected it to completion, not to initiation, 
whereas with the prayer and zakah He does by saying: ‘Establish the 
prayer and pay zakah’ (73:20) and with the hajj as well when He says: 
‘Hay to the House ts a duty owed to Allah by all mankind.’ (3:97) When He 
mentions ‘wmrah, He commands that it should be completed. If one 
were to make ten hajj’s or ten ‘umrahs, it is obligatory to complete all 
of them. The d@yah is about obligation and completion, not obligation 
and initiation. Allah knows best. 

Those who disagree about its mandatory nature say that the pillar 
of hajj is standing at ‘Arafah and there is no equivalent standing in 
‘umrah. If it had been like the sunnah of the hajj, it would be 
necessary for it to have equivalent actions as is the case with the 
sunnah prayer which has the same actions as the obligatory prayer. 

Ash-Sha‘bi and Abu Hawyah recite ‘al-‘umratu’, indicating that it 1s 
not mandatory while the main body of the community recite 
‘al-‘umrata’, indicating that it is mandatory. The copy of Ibn Mas‘ud’s 
Qur’an has ‘Perform the hajj and ‘umrah to the House of Allah’ and 
also ‘Establish the hajj and ‘wnrah to the House of Allah.’ The point 
of mentioning Allah here is that the Arabs used to intend the hajj for 
meeting, public display, vying with one another, disagreement, 
settling needs and attending markets. None of that involves obeying 
Allah and there is no intention or act of nearness. Allah therefore 
commanded that people have the intention to perform the 
obligation and fulfil the need. After that there is scope for 
commerce. 

There is no disagreement among scholars about the fact that 
someone who attends the hajj or ‘umrah practices must make an 
intention to do so. Part of the completion of any act of worship is the 
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presence of the intention, which is an obligation in itself: It is an 
obligation just as zhram is, since, when the Prophet 88 mounted, he 
said, ‘At Your service for both hay and ‘wmrah.’ Ar-Rabr‘ mentioned 
in the book of al-Buwayti that ash-Shafii said, ‘If a man says the 
talbiyah and does not intend hajj or ‘wmrah, he is not performing hajj 
or ‘umrah. If he makes the intention and does not say the talbiyah 
until he has finished the practices, his hajj 1s complete.’ The 
argument is based on the words of the Prophet 8, ‘Actions are 
according to intentions.’ If someone does the the same as ‘Ali did 
when he made his ihram the same as that of the Prophet 8, that 
intention satisfies the requirement because it was based on the prior 
intention of someone else, which is not the case in the prayer. 

Scholars disagree about adolescents and slaves who perform hay 
and then become adults or are freed before they stand at ‘Arafah. 
Malik said, “There is no way for them to abandon zhram just as there 
is no way with anyone else, since Allah says: ‘Complete the hay and 
‘umrah for Allah.’ No one who abandons thram completes his hajj or 
‘umrah. Abu Hanifah said, ‘It is permitted for a child who reaches 
puberty before the standing at ‘Arafah to renew his chram. If he 
continues in his original hajj, however, it does not satisfy the hajj of 
Islam.’ His argument is that since he was not subject to the 
obligation when he assumed zhram for the hay, but then hajj became 
obligatory when he reached puberty, it is impossible for him to be 
distracted from a specific obligation by something supererogatory 
and neglect his obligation. This is like someone who begins a 
supererogatory prayer and then the zgamah for a prescribed prayer is 
given and he fears that he will miss it, so he stops the supererogatory 
and enters into the prescribed. 

Ash-Shafi‘l says that when a child adopts zhram and then reaches 
puberty before standing at ‘Arafah, he stands there in zhram and 
satisfies the hajj of Islam. The same is true of a slave. He said that if 
a slave is freed at Muzdalifah, or a child reaches puberty there, if 
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they return to ‘Arafah after their emancipation or puberty and 
manage to stand there before dawn, they have satisfied the hajj of 
Islam and they do not owe a sacrifice. I prefer for them to exercise 
caution and sacrifice. I do not believe that is definitive. 

He cited as proof for not renewing thram the hadith of ‘Ali when he 
arrived from Yemen having adopted zhram for the hay. The 
Messenger of Allah 8 asked him, ‘What did you adopt ihram for?’ 
He answered, ‘I said, “At Your service, O Allah, for an zhram which is 
the same as the ihram of Your Prophet.” The Messenger of Allah & 
said, “I adopted zhram for the hajj and have driven sacrificial 
camels.”’ Ash-Shafiil said, “The Messenger of Allah 8 did not object 
to what he said nor did he command him to renew his intention for 
rad, tamattu‘ or quran.’ 

Malik said about a Christian who becomes Muslim on the night of 
‘Arafah and adopts ihram for the hay: “He has satisfied the hay of 
Islam.’ ‘The same is true of a slave who 1s freed or a child who 
reaches puberty, when they are not already in zhram and do not owe 
a sacrifice. Sacrifice becomes obligatory for someone who wants to 
go on hay but does not adopt thram from the migat. Abu Hanifah 
said that slaves owe a sacrifice. In their view, they are like a free men 
in respect of going past the miqat. That 1s not the case with a child or 
a Christian. ‘They were not obliged to assume zhram to enter Makkah 
because they do not owe the obligation. When an unbeliever 
becomes Muslim, or a child reaches puberty, they have the same 
ruling as the people of Makkah and neither owes anything for 
missing the miqat. 

If you are forcibly prevented, 

Ibn al-‘Arabi says that this dah is problematical but, in fact, there 1s 
nothing problematic about it as we will explain. Being prevented 
refers to any obstacle which stops you doing what you intended with 
respect to going on hay, whatever that obstacle might be, whether it 
is an enemy, the injustice of a ruler, illness, highway robbers or 


240 


anything else that might stop a person from fulfilling his intention. 
Scholars disagree about the actual obstacle referred to in the aah 
and have two views. One is stated by ‘Alqamah, ‘Urwah ibn az- 
Zubayr and others which is that it refers to illness and not to an 
enemy. But it is also said that it is only an enemy which is meant, 
and that is the view of Ibn ‘Abbas, Ibn ‘Umar, Anas and ash-Shafi‘. 
Ibn al-‘Arabi said that that is the opinion our scholars prefer, while 
linguists prefer illness if the verb whszra 1s used and the enemy if the 
verb husira is used. 

What Ibn al-‘Arabi related as the choice of our scholars is related 
by Ashhab alone. He is opposed by the rest of the people of Malik in 
this case who say that whsiva is used for illness and husira for the 
enemy. Al-Baji stated that in al-Muntaga. Abu Ishaq az-Zajjaj related 
that that is the view of all linguists. Abu ‘Ubaydah and al-Kisa’l said 
the same, but we find the reverse in Ibn Faris. One group, including 
Abu ‘Umar, said that whsiva is used for both. This is the position of 
Malik in the Muzwatta’ where he uses uhsira for both. 

Al-Farra’ said that they both have the same meaning: for illness 
and the enemy. Abu Nasr al-Qushayri said, “The Shafi‘ts claim that 
uhswra is used for the enemy and husira for illness. What is sound is 
that they are both used for both.’ Al-Khalil ibn Ahmad and others 
state their difference from the Shafi‘ts. Al-Khalil said, ‘Huszra is used 
when a man is detained. Uhsira is used for someone on hay who is 
prevented from completing the practices due to illness or the like.’ 
He used husiva for the enemy and uhsira for illness. ‘This agrees with 
what Ibn ‘Abbas said, in other words that ‘forcibly prevented’ is by 
the enemy. Ibn as-Sakkit said, ‘Illness prevents (whsera) someone from 
travelling or from something he needs to do. The enemy prevents 
(husira) a person when they restrict and encircle him.’ Most linguists 
say that Form I (huszra) is used for the enemy and Form IV (uhsira) for 
illness. 

Since the root meaning is to be confined, the Hanafis say that the 
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person who is prevented is someone who is prevented from reaching 
Makkah after he has adopted zhram, whether that is due to illness, 
the enemy, or something else. They cite the general meaning of the 
word and say, “The fact that “safety” is mentioned later in the dyah 
indicates that it is not about illness. The Prophet & said, “A 
common cold is security from leprosy.” He also said, “If someone 
praises Allah before a sneezer does, he is safe from toothache, 
earache and colic.” Ibn Majah transmitted that in the Sunan.’ They 
said, “We consider that being detained by the enemy is prevention as 
it is analogous with illness and has the same ruling. It is not based on 
the literal meaning of the @ah.’ Ibn ‘Umar, Ibn az-Zubayr, Ibn 
‘Abbas, ash-Shafil and the People of Madinah say that what is 
meant by the dyah is being prevented by the enemy because the aah 
was revealed in 6 AH during the ‘wmrah of Hudaybtyah when the 
idolaters prevented the Messenger of Allah 8% from reaching 
Makkah. Ibn ‘Umar said, ‘We set out with the Messenger of Allah & 
and the unbelievers of Quaysh blocked the way to the House. The 
Prophet 8 sacrificed his animals and shaved his head. This is 
indicated by His words, “when_you are safe,” not “when you are free.” 
Allah knows best. 

Most people believe that when someone is prevented by the enemy 
from continuing, he should come out of ¢hram where he is, sacrifice 
his animals, if he has any, and shave his head. Qatadah and Ibrahim 
said, ‘If he is able, he sends his animals on and when they arrive, he 
comes out of zhram.’ Abu Hanifah said, “The sacrifices for being 
prevented from completion do not have to take place on the Day of 
Sacrifice. It is permitted to sacrifice before the Day of Sacrifice if 
they have arrived.’ His two companions differed from him and said 
that it is necessary to wait for the Day of Sacrifice and it does not 
satisfy the requirement if someone slaughters before that. ‘This will 
be further discussed. 

Most scholars say that if someone is stopped by the enemy, be it an 
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unbeliever, Muslim, or ruler who confines him, he owes a sacrifice. 
That is the position of ash-Shafi’1 and Ashhab also said that. Ibn al- 
Qasim said, “Someone who is barred from the House in hajj or 
‘umrah does not have to sacrifice unless he has driven animals with 
him. That is the view of Malik.’ Part of their argument is that at 
Hudaybiyah the Prophet 8 slaughtered the animals he had marked 
and garlanded when he went into zhram for ‘umrah. When those 
animals did not reach their place due to the obstruction, the 
Messenger of Allah 8 commanded that they be slaughtered because 
they were sacrificial animals obliged as such by garlanding and being 
marked. They were brought out for Allah and it is not permitted to 
return them. The Messenger of Allah 8 did not slaughter them on 
account of being barred. That is why someone who is barred from 
the House is not obliged to sacrifice. The majority use as evidence 
the fact that the Messenger of Allah 8 was not out of ihram at 
Hudaybiyah and did not shave his head until he had sacrificed. That 
indicates that one of the preconditions for someone barred from hay 
or ‘umra coming out of zhram is to sacrifice any animals he has with 
him. If he is poor, then it is when he finds the means to be able to do 
so. He only leaves zhram by that. That is demanded by Allah’s words 
here. It is said that he comes out of zhram and sacrifices if he is able 
to do so. Both views are related from ash-Shafi‘, and there are also 
two views about someone who does not find a sacrificial animal to 
purchase. 

‘Ata’ and others say that someone prevented from continuing by 
illness is just like someone prevented by the enemy. Malik and Shafi 
and their people say that someone prevented by illness from 
continuing does not come of out zhram until he has done tawaf of the 
House, even if it takes years for him to recover. That is the same for 
someone who makes a mistake in calculating the month or from 
whom the crescent moon is hidden. Malik said, “The people of 
Makkah are like other people in that respect.’ He said, ‘If someone 
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ill requires treatment, he is treated and pays fidyah and remains in his 
thram. He is not released from his zhram until he is free of illness and, 
when he is free of illness, he must continue to the House and do 
tawaf of it seven times, run between Safa and Marwah and he then 
comes out of his zhram for hay or ‘umrah. ‘This 1s also the view of ash- 
Shafi‘t. Regarding that, he believed what was related from ‘Umar, 
Ibn ‘Abbas, ‘A’ishah, Ibn ‘Umar and Ibn az-Zubayr. In the case of 
someone hindered by illness or miscalculation, they said that he does 
not come of out zhram until he has done tawaf of the House. The 
same is true of someone who breaks a bone or has an abdominal 
pain. 

The ruling for someone in this situation, according to Malik and 
his people is that, if he fears that he will miss standing at ‘Arafah due 
to his illness, he has a choice. If he wishes, when he recovers he can 
continue on to the House, do tawaf and come out of zhram for ‘umrah, 
or he can instead remain in his zhram until the next year. If he 
remains in his zkram and does not do anything that someone 
performing haj is forbidden to do, then he owes no sacrifice. A 
factor in the argument regarding that is the consensus of the 
Companions that if someone miscalculates the month, his ruling is 
that he can only come out of zhram by doing tawaf of the House. 

He said about a Makkan who remains confined until people have 
finished the hay, that he should go outside the Haram, say the 
talbiyyah, then do what someone performing ‘wmrah does, and then he 
can come out of zhram. Then the following year he should perform 
hajj and sacrifice. Ibn Shihab az-Zuhri said that a Makkan who is 
barred must stand at ‘Arafah, even carried on a bier. This position 
was preferred by Abu Bakr Muhammad ibn Ahmad ibn ‘Abdullah 
ibn Bukayr al-Maliki who said: ‘Malik’s position about a Makkan 
who is barred 1s that what applies to others also applies to him: he 
should repeat the hajj and sacrifice. This differs from the literal 
wording of the Book where Allah says: “That is for anyone whose family 
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does not live near the Masjid al-Haram.’” He added, ‘I believe that one 
takes the position of az-Zuhri: it is permitted by Allah Almighty for 
those whose family does not live near the Masjid al-Haram to 
remain for treatment because of the distance, even if they miss the 
hajj. As for those whose distance from the Masjid al-Haram is not 
such that one could shorten the prayer when travelling between 
them, he should attend the practices, even lying on a bier, because 
he is close to the House.’ Abu Hanifah and his people said that if 
someone is prevented from reaching the House by enemies, illness, 
lack of money, loss of mount, or being stung by vermin he should 
remain where he is in zhram and send ahead his sacrificial animals or 
their price. When the sacrifice is made, then he comes out of thram. 
That is what is stated by ‘Urwah, Qatadah, al-Hasan, ‘Ata’, an- 
Nakha‘l, Mujahid and the people of Iraq. 

Malik and his people say that someone in zhram does not benefit 
from having made a stipulation about his hay if he fears being 
hindered by illness or the enemy. That is the view of ath-Thawri and 
Abu Hanifah and his people. Such a stipulation is that he says when 
he goes into zhram: ‘At Your service, O Allah, at Your service. I will 
come out of zhram if I am prevented in the land.’ Ahmad ibn 
Hanbal, Ishaq ibn Rahawayh and Abu Thawr said that there is 
nothing wrong in making a stipulation if the situation exists. That is 
stated by more than one of the Companions and the Tabi‘un. Their 
argument is the hadith of Duba‘ah bint az-Zubayr ibn ‘Abd al- 
Muttalib who went to the Messenger of Allah 8 and said, 
‘Messenger of Allah, I want to perform haj. Can I make 
stipulations?’ “Yes,’ he answered. She asked, “So what should I say?’ 
He said, ‘Say: “At Your service, O Allah, at Your service. I will come 
out of zhram if I am prevented in the land.” Abu Dawud, ad- 
Daraqutni and others transmitted it.’ Ash-Shafi‘t said, ‘If the hadith 
of Duba‘ah were confirmed, I would not go against it. You come out 
of zhram wherever Allah detains you.’ 
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More than one person said that it is sound, including Abu Hatim 
al-Busti and Ibn al-Mundhir. Ibn al-Mundhir said, ‘It is confirmed 
that the Messenger of Allah & said to Duba‘ah bint az-Zubayr, “Go 
on hajj and make a stipulation.” Ash-Shafi‘l took that position when 
he was in Iraq but not when he was in Egypt. Ibn al-Mundhir said, 
‘T take the first view.’ ‘Abd ar-Razzaq mentioned it from Ibn Jurayj 
from Abu-z-Zubayr that Tawus and ‘Ikrimah said that Ibn ‘Abbas 
said, ‘Duba‘ah bint az-Zubayr went to the Messenger of Allah && 
and said, “I am a heavy woman who wants to perform hajj. What 
do you command me to do when I go into zhram.” He said, “Go into 
thram and stipulate that you will come out of zhram if you are held 
back.” This is a sound zsndd. 

Scholars disagree about the obligation to make up the hajj in the 
case of someone prevented from completing it. Malik and ash-Shafi‘t 
said that if someone is stopped by the enemy, he does not have to 
make up either hajj or ‘wnrah unless he is someone who has not yet 
performed the hajj and still owes it since it is still obligatory for him. 
That is also the case with those who believe that ‘umrah is a 
mandatory obligation. Abu Hanifah said, ‘Someone barred from 
completion by illness or the enemy owes both hayj and ‘wmrah.’ That 
is the view of at-Tabari. The People of Opinion say, ‘If someone has 
adopted zhram for hajj, he should make up haj and ‘umrah because 
his thram for hajj has become thram for ‘umrah. If he is doing quran, 
then he should make up hajj and two ‘umrahs. If he adopted thram for 
‘umrah, he should make up ‘umrah. That is the same whether he is 
detained by illness or the enemy.’ 

They base their argument on the hadith of Maymun ibn Mihran 
who said, ‘I went out to perform ‘wmrah in the year the people of 
Syria laid siege to Ibn az-Zubayr in Makkah. Some men of my 
people sent sacrificial animals with me. When I reached the people 
of Syria, they prevented me from entering the Haram and so I 
sacrificed my animal where I was and came out of zhram and went 
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back. The following year I left to complete my ‘umrah and went to 
Ibn ‘Abbas to question him. He said, “Replace the sacrificial 
animals. The Messenger of Allah 8 instructed his Companions to 
replace the animals that they had sacrificed in the year of 
Hudaybiyah in the Fulfilled ‘Umrah. They did so based on the words 
of the Prophet 8, ‘Anyone who has broken a leg or gone lame 
should come out of zhram and he owes another hajj.”” ‘Ikrimah 
related that al-Hajjaj ibn ‘Amr al-Ansari also said that he heard the 
Messenger of Allah & say, ‘Anyone who has broken a leg or gone 
lame should come out of hram and he owes another hajj.’ They 
stated that the Messenger of Allah & and his Companions went on 
‘umrah in the year after Hudaybtyah. That was making up the earlier 
‘umrah. ‘They said that is the reason that it is called ‘the Fulfilled 
‘Umrah’. 

Malik argued by the fact that the Messenger of Allah & did not 
instruct any of his Companions or those with him to make up 
anything or to repeat anything. His doing that is not recorded from 
him by any path whatsoever. He did not say the following year, “This 
‘umrah is making up for the ‘umrah that I was prevented from 
completing.’ They call it ‘Umrat al-Qada’ and ‘Umrat al-Qadiyyah. It 
was called that because the Messenger of Allah 8 concluded (gad) 
and made a treaty with Quraysh that year that they would go back 
from the House that year and come to it to the following year. That 
is how it gets its name. 

None of the fugaha’ say that someone who breaks a bone or goes 
lame has to assume zhram at the exact place he broke it except for 
Abu Thawr who follows the literal meaning of the hadith of al-Hajjaj 
ibn ‘Amr. Dawud ibn ‘Ali and his people corroborate him in that. 
Scholars agree that someone who breaks a bone should come out of 
thram, but they disagree about what takes him out of thram. Malik 
and others said that it is only by doing tawaf of the House. The 
Kufans who oppose him say that he comes out of zhram by the 
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intention and does what brings him out of it. 

There is no disagreement among the fuqah@ of any city that being 
prevented is general and applies to both hajj and ‘wmrah. Ibn Sirin 
said, “There is no prevention in respect of ‘wmrah because it has no 
specific time.’ The response to this is that even if it has no specific 
time, there is harm in waiting until the excuse disappears. ‘The ayah 
was revealed about that. It is related from Ibn az-Zubayr that 
someone who is prevented from completion by the enemy or illness 
only comes out of thram by doing tawaf of the House. This is also 
contrary to the text of the report in the year of Hudaybtyah. 

The preventing agent may be either an unbeliever or a Muslim. If 
it is an unbeliever, it is not permitted to fight him, even if the 
prevented person is confident of defeating him, and comes out of 
thram immediately, since Allah says: ‘Do not fight them in the Masjid al- 
Haram.’ If the unbeliever asks for money, he should not pay it 
because that would indicate weakness in Islam. If he is Muslim, he is 
not permitted to fight him in any case and he is obliged to come out 
of thram. If he asks for something in exchange for letting him 
continue, however, he is permitted to pay it. Fighting is not 
permitted since it involves destruction of life. There is no obligation 
to fight where the performance of acts of worship is concerned, even 
though that is tolerated in the din. Paying the amount asked for is 
avoiding the greater of two harms for the lesser. It is also because the 
hajj is something on which one spends money, in any case, and this 
is counted as part of the expenses. 

The enemy who prevents is either someone you are certain, 
because of his strength and great number, will stay and consolidate, 
or not. If it is the former, then the one prevented should come out of 
thram tmmediately where he 1s. If the latter is the case, and you hope 
that the enemy concerned will leave, then you are not considered 
someone who is prevented unless there is not enough time after the 
time of the departure of the enemy in which to catch the hajj. In that 


248 


case, according to Ibn al-Qasim and Ibn al-Majishun, you should 
come out of zhram. Ashhab said, ‘Someone prevented from 
completing hajj does not come out of zhram until the Day of Sacrifice 
and does not stop saying the talbiyyah until the people go to ‘Arafah.’ 
The reason for the position of Ibn al-Qasim is that this is the 
moment when he despairs of completing his haj because of the 
enemy. Therefore he is permitted to come out of zhram then. The 
day of ‘Arafah is the basis for that. The reason for the position of 
Ashhab is that a person must do the utmost that is possible for him 
regarding the rules of zhram and so it is obligatory for him until the 
Day of Sacrifice, which is the moment when those performing hajj 
are permitted to come out of zhram. 

make whatever sacrifice is feasible. 

According to most scholars, this means a sheep. Ibn ‘Umar, 
‘Aishah, and Ibn az-Zubayr said that it is whatever camel or 
whatever cow is available. Al-Hasan said, “The greatest sacrifice is 
the camel, the medium one the cow and the least the sheep.’ ‘This 
phrase provides evidence for what Malik believes, which is that 
someone stopped by enemy forces does not have to make up his hajj, 
because only the sacrifice is mentioned. Allah knows best. 

The word for ‘sacrifice’ (hadi) is used because it refers to camels 
which are led (hada) to the House of Allah. The Arabs use the term 
to mean ‘camels’. Abu Bakr said that they are called this because 
they are given (yuhda) to the House of Allah. 

But do not shave your heads until the sacrificial animal has reached 
the place of sacrifice. 

This is addressed to all Muslims performing the hajj, not just those 
who are prevented from completing their hajj. Some scholars think, 
however, that it only refers to those who have been stopped. So it 
means: ‘Do not come out of zhram until the sacrifices have been 
slaughtered’. The ‘place of sacrifice’ (mahillahu) referred to is the 
place where it is lawful to slaughter the sacrificial animals. For Malik 
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and ash-Shafi‘l, the place to sacrifice is the place where people have 
been stopped; this is in order to imitate the Messenger of Allah && at 
Hudaybtyah. Allah says: ‘and prevented the sacrifice from reaching tts proper 
place,’ (48:25) which means they are stopped from reaching the 
Ancient House. Abu Hantfah says that it means the Haram of 
Makkah since Allah says: ‘...and then their place of sacrifice 1s by the 
Ancient House.’ (22:33) ‘The response to this is that for this to happen 
the security necessary to reach the House is essential. Someone who 
barred fails to meet this condition. The evidence for this lies in the 
fact that the Prophet % and his Companions slaughtered their 
animals at Hudaybiyah and not at the Haram. In the Sunnah, the 
argument advanced is the hadith of Najtyah ibn Jundub, the 
Companion of the Prophet, who said to the Prophet 8, ‘Send the 
sacrificial camels with me and I will slaughter them at the Haram.’ 
He asked, ‘How will you do that?’ He said, ‘I will lead them through 
inaccessible wadis and until the point that I can slaughter them in 
the Haram.’ The answer to this is that it is not sound. One 
slaughters where one comes out of zhram to imitate what the Prophet 
% did at Hudaybiyah. This is the sound version related by the 
imams. Furthermore, the sacrificial animals follow the one who 
presents them and where he comes out of zhram. 

Scholars disagree about whether someone who is prevented from 
continuing should shave his head and about the way in which he 
should come out of zhram before sacrificing. Malik said: “The firm 
sunnah about which there is no disagreement with us is that it is not 
permitted for someone to remove any of his hair until he has 
sacrificed. Allah says: “Do not shave your heads until the sacrificial animal 
has reached the place of sacrifice.*” Abu Hanifah and his people say that if 
he comes out of zhram before he sacrifices he owes another sacrifice 
and reverts to being in zhram until he sacrifices. If he catches game 
before he slaughters his sacrifice, he owes requital, and the wealthy 
and poor are the same in that respect. He does not come out of 
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thram until he sacrifices or the sacrifice is done for him. They said 
that the minimum is a sheep which is not blind and does not have its 
ears cut. For them, that takes the place of fasting. 

Abu ‘Umar said that the position of the Kufans regarding this 
matter is weak and contradictory because they do not permit 
someone barred by illness or the enemy to come out of zhram until he 
has sacrificed in the Haram. By permitting the person stopped 
because of illness to send a sacrificial animal, instructing the person 
who takes it to slaughter it on a certain day, whereupon he can come 
out of zhram and shave his head, they then allow him to assume 
certainty that the animal has reached the place and has been 
slaughtered. So they compel him to come out of thram based on 
assumption when scholars agree that it is not permitted for someone 
obliged to perform one of his obligations to leave it based on 
assumption. The evidence that it is an assumption is found in their 
words: ‘If that animal dies, is lost or stolen, the one who sent it 
comes out of zhram and has sex with his wife and hunts, he reverts to 
being in zhram and owes requital for what he hunted.’ So they permit 
him to invalidate the hajj and make obligatory him what is binding 
for someone who has not come out of zhram. This is an unconcealed 
contradiction and a weak position. They base all of their school on 
the position of Ibn Mas‘ud and did not look at anything that 
disagreed with him. 

Ash-Shafi‘l has two views about someone who is barred when it is 
difficult for him to sacrifice. One is that he only leaves thram by 
sacrifice, and the other is that he is commanded to do what he is 
able to do. If he is not able to do something, then he does what he is 
able to do. Ash-Shafi‘l said, “Someone who says this says that he 
leaves zhram where he is and slaughters if he is able to do so. If he is 
able to slaughter in Makkah, then he is only allowed to slaughter 
there.’ He said that his situation is only satisfied by a sacrifice. It is 
said that if someone cannot find a sacrificial animal, then he should 
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feed people or fast. If he cannot do any of these three, then he does 
one of them when he is able to. In the case of a slave, it is said that 
the situation is only satisfied by fasting. The price of a sheep is 
calculated in dirhams and then the dirhams in terms of food and he 
should fast a day for every mudd so calculated. 

There is disagreement about whether someone forced to stop can 
shave his head or not once he has sacrificed. One group say that he 
does not have to shave because his rites have ended. Their argument 
is that all the practices, such as fawaf and sa‘y, are cancelled for him 
when he is barred. That is part of what takes him out of thram. 
Therefore the rest of what brings someone out of zhram 1s cancelled 
for him by the fact of being barred. Among those who argue this are 
Abt Hanifah and Muhammad ibn al-Hasan who said that someone 
barred does not have to shave or shorten his hair. Abu Yusuf said 
that he should shave, but owes nothing if he does not shave. Ibn 
‘Imran related from Ibn Sama‘ah from Abu Yusuf in an-Nawadir that 
he must shave his head or shorten his hair. 

Ash-Shafi‘t has two different view about this matter. One 1s that the 
person prevented from finishing the practices shaves his head, which 
is the view of Malik, and the other that it is not one of the practices, 
as 1s the view of Abu Hanifah. The argument of Malik is that tawaf 
of the House and running between Safa and Marwah are all made 
impossible for the person who is barred and so what is between him 
and them is cancelled for him, but there is nothing preventing him 
from shaving: he is able to do it. When he is able to do something it 
is not cancelled for him. Part of what indicates that someone barred 
must still shave their head, in the same way as someone who reaches 
the House must, is the words of Allah: ‘Do not shave your heads until the 
sacrificial animal has reached the place of sacrifice.’ There is also what is 
related about the Messenger of Allah 8 supplicating three times for 
those who shave their heads but only once for those who shorten 
their hair. This 1s the definitive proof and sound view regarding this 
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matter. It is what Malik and his people believe. They believe that 
shaving the head is one of the practices owed by the hajji which 
complete his hajj, and they are also due from someone who misses 
the hajj, someone barred by the enemy or prevented by illness. 

The imams related from Nafi‘ from ‘Abdullah ibn ‘Umar that the 
Messenger of Allah 8 said, ‘O Allah, forgive those who shave their 
heads.’ ‘They said, ‘And those who shorten their hair, Messenger of 
Allah! He said, ‘O Allah, forgive those who shave their heads.’ They 
said, ‘And those who shorten their hair, Messenger of Allah!’ He 
said, ‘and those who shorten their hair.’ Our scholars say that this is 
a supplication by the Messenger of Allah 8 three times for those 
who have shaved and only once for those who shortened their hair. 
It is evidence that it is better to shave than shorten the hair in the 
hajj and ‘wmrah. That is stipulated by Allah’s words in the adyah where 
there is no mention of shortening the hair. With the exception of 
something mentioned by al-Hasan about obliging shaving in the first 
hajj that a person makes, scholars are, however, agreed that 
shortening the hair is permitted for men. 

Women do not shave their heads. Their sunnah is to shorten the 
hair since the Prophet 8% said, ‘Women do not have to shave off their 
hair. They shorten it.” Abu Dawud transmitted it from Ibn ‘Abbas. 
Scholars agree on that position. Some people think that a woman 
shaving her hair amounts to mutilation. There is disagreement 
about the amount which should be cut. Ibn ‘Umar, ash-Shafi‘t, 
Ahmad, and Ishaq said that it is a fingertip length from every lock. 
‘Ata’ says it is the length of three fingers when put together. Qatadah 
says a third or a quarter. Hafsah bint Sirin says that a woman who is 
older should cut a quarter and a young woman only a little. Malik 
says that it should be cut all round but that whatever a woman 
removes is adequate; all her locks, however, must be trimmed. Ibn 
al-Mundhir said that it is anything that can be called ‘shortening’, 
but it is more cautious to take a fingertip from every lock. 
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No one is permitted to shave his head until his sacrifice has been 
slaughtered. That is because it is sunnah to slaughter before shaving. 
This dah is the basis for that along with what the Messenger of 
Allah 8 did. He slaughtered first and then shaved after that. If 
someone reverses this order, he has either done so in error and 
ignorance or intentionally. If it is the first case, then he owes nothing. 
Ibn Habib related that from Ibn al-Qasim and it is well known in 
the school of Malik. Ibn al-Majishun said that he owes a sacrifice, 
and that is what is stated by Abu Hanifah. As for the second case, 
Qadi Abu-l-Hasan related that it is permitted to shave the head 
before sacrificing. Ash-Shafi‘l also said that. The apparent position 
in the School is that it is forbidden. What is sound is that it is 
permitted based on the hadith of Ibn ‘Abbas in which the Prophet & 
was asked about slaughtering, shaving and stoning and a change in 
the order. He said, “There is no harm in it.’ Muslim related it. Ibn 
Majah transmitted from ‘Abdullah ibn ‘Amr that the Prophet && was 
asked about someone who slaughtered before shaving or shaving 
before slaughtering and he said, “There is no harm in it.’ 

There is no disagreement that shaving the head in the hajj is a 
recommended practice and permitted in other than the hay, 
although some disagree and say that in that case it is mutilation. If it 
had been mutilation it would not have been permitted in the hajj or 
anywhere else because the Messenger of Allah & forbade mutilation. 
He shaved the heads of the sons of Ja‘far three days after their father 
was killed. If shaving had not been permitted, he would not have 
done it. ‘Ali ibn Abr ‘Talib used to shave his head. Ibn ‘Abd al-Barr 
said that scholars agree about tying the hair and allowing shaving it. 
This is enough of a proof. Success is by Allah. 

If any of you are ill or have a head injury, the expiation is fasting or 
sadaqah or sacrifice when you are safe and well again. 

‘Tf any of you: some Shafit scholars say that this phrase definitely 
indicates that the one who is ‘prevented’ at the beginning of the dyah 
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refers to people barred by an enemy and not by illness since, if that 
was not the case, there would be no need for the repetition here. If 
someone has something harmful on his head, he must pay fidyah. 
The application of the dah does not necessarily follow in the 
context. The pronouns at the end refer back to what was mentioned 
at the beginning. Part of what indicates that is the reason for its 
revelation. The imams relate about Ka‘b ibn ‘Ujrah when the 
Prophet 8 saw lice dropping from his hair onto his face and said, 
‘Perhaps your head is causing you harm?’ He commanded him to 
shave his head at Hudaybiyah while they were still hoping to enter 
Makkah. Then Allah revealed fidyah (expiation) and the Prophet && 
commanded him to feed six poor people, sacrifice a sheep or fast 
three days. 

Al-Awza‘l said that if someone in ihram has something harmful on 
his head, it is enough for him to expiate it by fidyah before shaving 
his head. According to this, the dyah means ‘if he wants to shave.’ So 
anyone who shaves owes fidyah which he does not pay until he 
shaves. Allah knows best. 

Ibn ‘Abd al-Barr says, “The sacrifice, in this case, is a sheep and 
there is no disagreement about that. There is disagreement about 
the amount of fasting and feeding. Most Muslim scholars believe 
that the fast is for three days, as is found in the sound hadith from 
Ka‘b ibn ‘Ujrah. Al-Hasan. ‘Ikrimah and Nafi* say that it is ten 
days. None of the fugaha’ of the cities or the imams of hadith take this 
position.’ It is transmitted by Abu-z-Zubayr from Mujahid from 
‘Abd ar-Rahman that Ka‘b ibn ‘Ujrah told him that he went into 
thram in Dhu-l-Qa‘dah and his head was full of lice. He went to the 
Prophet & who was heating a pot over a fire. He 8& said to him, ‘It 
seems that the vermin on your head are causing you harm.’ ‘Yes,’ he 
answered. He said, ‘Shave and make a sacrifice.’ He said, ‘I do not 
have the means to sacrifice.’ He said, “hen feed ten poor people.’ 
He replied, ‘I do not have the means.’ He said, ‘Fast for three days.’ 
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Abu ‘Umar said, “The fadith would give the impression that there is 
an order in the three alternatives, but is not the case. If this had been 
sound, it would be first one, then the other, but most of the reports 
from Ka‘b ibn ‘Ujrah use the word ‘choice’. That is the text of the 
Qur’an and it is how the scholars in every city acted and that was 
their fatwa. Success is by Allah. 

Scholars disagree about how much food is required for the fidyah 
on account of this harm. Malik, ash-Shafit, Abu Hantfah and their 
people said that the feeding required is two mudds measured by the 
mudd of the Prophet &. That is the view of Aba Thawr and Dawud. 
It is related that ath-Thawri said that fidyah is half a sa‘ of wheat or a 
sa° of dates, barley or raisins. It is also related that Abu Hanifah 
made half a sa‘ of wheat equal to a sa‘ of dates. Ibn al-Mundhir said, 
‘This is an error because in some reports the Prophet & said to 
Ka‘b, ‘Give as sadaqah three sa‘s of dates to six poor people.’ Ahmad 
ibn Hanbal once said what Malik and ash-Shafi‘t said, and another 
time: ‘He should feed each poor person with a mudd of wheat or half 
a sa‘ of dates.’ Feeding poor people a midday and evening meal does 
not satisfy the requirement in the expiation for removal of harm. It is 
necessary to give each poor person two mudds measured by the mudd 
of the Prophet 8. That is what is stated by Malik, ath-Thawn, ash- 
Shafi‘, and Muhammad ibn al-Hasan. Abu Yusuf, however, said 
that it is enough to feed them a midday and evening meal. 

The consensus of the people of knowledge is that someone in zhram 
is forbidden to shave his hair or cut it or eliminate it in any way it by 
shaving or depilation or anything else, except in case of illness as the 
Qur’an states. They agree that /idyah is mandatory for someone who 
shaves while in zhram without reason. ‘They disagree about someone 
who does that or puts on perfume deliberately without an excuse. 
Malik said, ‘What he has done is bad! He owes fidyah and can choose 
how to pay it. It is the same whether that is deliberate or accidental, 
due to necessity or not.’ Abu Hanifah, ash-Shafi‘, their people, and 
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Abu Thawr say that there is no choice except when it was due to 
necessity, based on this dah. So when he shaves his head deliberately 
or puts on perfume deliberately without an excuse, then he has no 
choice and only owes a sacrifice. They disagree about someone who 
does that out of forgetfulness. Malik said that the one who does it 
deliberately or does it forgetfully are the same with respect to the 
obligation of fidyah. That is also the view of Abu Hanifah, ath- 
Thawri and al-Layth. Ash-Shafit has two views about it. One is that 
he owes no fidyah and that is the view of Dawud and Ishaq. The 
second view is that he owes fidyah. 

Most scholars oblige fidyah for a man in thram who wears stitched 
clothing, covers all or part of his head, wears leather socks, cuts his 
nails, touches perfume, and removes harm. That is also the case if he 
shaves his body or daubs it, or shaves cupping sites. A woman is like 
a man in that respect. She must pay fidyah for using kohl, even if 
there is no perfume in it. A man may use kohl if there is no perfume 
in it. A woman owes fidyah if she covers her face or wears gloves. The 
intentional, forgetful and ignorant are the same regarding that. 
Some scholars oblige a sacrifice for people who do any of those 
things. Dawud said that they owe nothing for shaving body hair. 

Scholars disagree about the place where this fidyah should take 
place. ‘Ata’ said, “Sacrifices should be done in Makkah, while feeding 
or fasting can be done whenever the person wishes.’ ‘The same is 
stated by the People of Opinion. Al-Hasan said that sacrificing must 
be done in Makkah. Tawus and ash-Shafi‘l said that both feeding 
and sacrificing may only be done in Makkah, while fasting can be 
done wherever one wishes, because the people of the Haram get no 
benefit from fasting. Allah Almighty says: ‘@ sacrifice to reach the 
Ka‘bah.’ (5:95) It is a comfort for poor people in the vicinity of His 
House. Feeding is beneficial there which is not the case with fasting. 
Allah knows best. Malik said, ‘He can do that wherever he wishes.’ It 
is a sound view and it is the view of Mujahid. According to Malik, 
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slaughtering is a practice but a sacrifice is not, based on the text of 
the Qur’an and the Sunnah. Practices can be done anywhere but 
sacrifices may only be done at Makkah. Part of his argument is what 
is related from Yahya ibn Sa‘id in the Muwatta’: “Ali ibn Abi Talib 
ordered that Husayn’s head should be shaved and then he offered a 
sacrifice on his behalf, killing a camel for him.’ Malik said that 
Yahya ibn Sa‘id said, ‘Husayn had set out with ‘Uthman on that 
particular journey to Makkah.’ 

This is the clearest evidence that fidyah for injury can be fulfilled 
outside of Makkah. If the sacrifice is slaughtered in the Haram, 
Malik permits it to be given to people outside of the Haram, since 
the object of it is to feed poor Muslims. Malik said, “Since it is 
permitted to do the fast outside the Haram, it is also permitted to 
feed other than the people of the Haram.’ Allah’s words: ‘Jf any of you 
are il...’, clarify the proof of what we have said. In this aah, He does 
not mention a specific place. So the literal meaning is that wherever 
a person does that, it satisfies the requirement. Allah uses ‘nusuk’ as a 
term for what is slaughtered and the Messenger of Allah & also used 
that term for it rather than saying ‘hady’, Therefore we are not 
obliged to treat it as analogous to ‘hady’ nor designate it as such in 
spite of what has come about that from ‘Ali. Furthermore, when the 
Prophet 8 commanded Ka‘b to do fidyah, he was not in the Haram 
and therefore it is valid for all of that to take place outside of the 
Haram. ‘The same as this is related from ash-Shafi‘. 

‘Nusuk’ is the plural of nastkah which is a slaughtered animal that 
someone offers (nasaka) to Allah. Nusk is basic worship. An example 
of that usage is Allah’s words: ‘Show us our rites (manasik)’.’ (2:128) It 
is said that the linguistic root of nusk is washing and the verb is used 
for washing a garment. So it is as if a person washes himself of the 
filth of sins by worship. It is also said that nask are silver ingots, each 
of which 1s nastkah. 

It is said that the words ‘when you are safe’ mean ‘when you have 
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recovered from your illness’. It is said that they mean ‘safe from fear 
of the enemy’, as Ibn ‘Abbas and Qatadah said. ‘That is more in 
keeping with the expression used, because no one can ever be free 
from fear of illness to the extent that it 1s possible to feel entirely safe 
from it, and Allah knows best. 

Anyone who comes out of ihram between ‘umrah and hajj should 
make whatever sacrifice is feasible. 

Scholars disagree about who is being referred to in this phrase. 
‘Abdullah ibn az-Zubayr, ‘Alqamah and Ibrahim say that the dah is 
about those who are forcibly prevented and cannot go on. 
According to Ibn az-Zubayr the situation referred to is when 
someone is held up until he misses the hajj and then reaches the 
House after it has passed and assumes thram for ‘umrah and then 
performs hajj in the following year to make up for the one he 
missed. This joins his ‘wmrah to the hajj of making up. Others say 
that the situation referred to is when someone is detained and then 
delays ‘umrah until the following year and does it in the months of 
hajj and performs hajj in the same year. Ibn ‘Abbas and others said 
that this dah 1s about both those who are barred and others who are 
able to continue. 

There is no disagreement among scholars that hajj involving a 
temporary removal of zhram (tamattu‘), hajj on its own (rad) and hay 
and ‘umrah combined (girdn) are all permitted because Prophet && 
declared himself happy with all of them. He did not object to the 
hajj of any of his Companions, but allowed it for them and was 
pleased with them. Scholars do, however, disagree about which of 
them the Messenger of Allah 8 adopted when performing his own 
hajj and which is the best, all based on different hadiths that have 
been reported. Some, including Malik, said that 2rad is better the 
qian and qiran is better than tamattu’, because the Prophet & did 
ifrad. We find in Sahih Muslim that ‘A’ishah said, ‘We went out with 
the Messenger of Allah 8 and he said, “Whoever among you wants 
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to go into thram for hajj and ‘umrah should do so. Whoever wants to 
go into thram for hajj alone should do so. Whoever wants to go into 
ihram for ‘umrah should do so.”’ ‘A’ishah said, “The Messenger of 
Allah & went into ihram for hajj and some people did so with him, 
while others assumed zhram for hajy and ‘umrah and yet others 
assumed thram for ‘umrah. I was one of those who assumed zhram for 
‘umrah.’ A group related it from Hisham ibn ‘Urwah from his father 
from ‘A’ishah. Some of them say that the Messenger of Allah & 
said, ‘As for myself, I have assumed thram for hajj.’ This is a text used 
in the topic of this dispute. It is the argument of those who say that 
yrad is better. Muhammad ibn al-Hasan related that Malik said, 
‘Since two different hadiths have come from the Prophet &, and we 
heard that Abt Bakr and ‘Umar acted on one of the two hadiths and 
left the other, that provides evidence that truth lies in what they did.’ 
Abu Thawr also preferred ifrad and thought it better than tamattu‘ 
and qian. It one of two positions reported from ash-Shafi‘t and it is 
well known from him. 

Others prefer tamattu’, because it is mentioned in the Book, and 
said that it is better. That is the school of ‘Abdullah ibn ‘Umar and 
‘Abdullah ibn az-Zubayr and is the view of Ahmad ibn Hanbal and 
it is the other position of ash-Shafi‘l. Ad-Daraqutni said, ‘Ash-Shafit 
said, “I preferred frad, but tamattu‘is good and we do not dislike it.” 
The argument of those who prefer tamattu‘ is found in what Muslim 
related from ‘Imran ibn Husayn who said, “The ayah of tamattu‘ was 
revealed in the Book of Allah and the Messenger of Allah & 
commanded us to do it. Then nothing was revealed to supersede it 
and the Messenger of Allah && did not forbid us to do it before he 
died. Afterwards a man would say whatever he wished about it 
based on his own opinion.’ At-Tirmidhi related from Qutaybah ibn 
Sa‘id from Malik ibn Anas from Ibn Shihab from Muhammad ibn 
‘Abdullah ibn al-Harith ibn Nawfal who, in the year that Mu‘awiyah 
ibn Abi Sufyan made hajj, heard Sa‘d ibn Abi Waqqas and ad- 


260 


Dahhak ibn Qays mentioning tamattu’, ‘umrah joined to hay. Ad- 
Dahhak ibn Qays said, “He only did that out of ignorance of Allah’s 
command!’ Sa‘d retorted. ‘What you have said is bad, nephew!’ Ad- 
Dahhak said, ‘Umar ibn al-Khattab forbade that!’ Sa‘d answered, 
‘The Messenger of Allah 8 did it and we did it with him.’ This is a 
sound hadith. 

Ibn Ishaq related from az-Zuhri that Salim said, ‘I was sitting in 
the mosque with Ibn ‘Umar when a man from Syria came and 
asked him about ¢amattu’ Ibn ‘Umar said, “Fine and good.” The 
man said, “Your father used to forbid it.” Ibn ‘Umar retorted, “Woe 
to you! If my father forbade it, the Messenger of Allah & did it and 
commanded it to be done. Should I take the position of my father or 
the command of the Messenger of Allah 8%? Leave me.’ Ad- 
Daraqutni transmitted it, and Abi ‘Isa at-Tirmidhi transmitted it 
from the hadith of Salih ibn Kaysan from Ibn Shihab from Salim. It 
is related from Layth from Tawus that Ibn ‘Abbas said, “The 
Messenger of Allah 8, Abu Bakr, ‘Umar and ‘Uthman performed 
tamattu’. Mu‘awiyah was the first to forbid it.’ It is a hasan hadith. Abu 
‘Umar said that this hadith of Layth is munkar. He is Layth ibn Abi 
Sulaym and is weak. What is well known is that ‘Umar and ‘Uthman 
forbade tamattu‘. 

One group of scholars claim that the form of tamattu‘ that ‘Umar 
forbade and nullified was to add hajj to ‘wnrah. ‘That was not the 
case in adding ‘umrah to hay. ‘Those who say that it is correct that 
‘Umar forbade tamattu‘ state that he forbade it so that people would 
seek their provision at the House twice or more in the same year so 
that there would be more visitors to it outside the Festival. He 
wanted to be kind to the people of the Haram in respect of people’s 
visits, to bring about the supplication of Ibrahim: ‘Make the hearts of 
mankind incline towards them.’ (14:37) Others say that he forbade it 
because he saw that people were inclining to ¢amattu‘ because it was 
easy and he feared that ifrad and quran would be lost when they are 
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two sunnahs of the Prophet 8%. In defence of his preference for 
tamattu’, Ahmad cited the words of the Prophet 8: ‘Had I known 
what I know now, I would not have brought sacrificial camels and I 
would have made it ‘wmrah.’ The imams have transmitted it. 

Others prefer giran, and they include Abu Hanifah and _ ath- 
Thawri. Al-Muzani said that the reason for that it is that it is 
performing two obligations together. That is what Ishaq said. Ishaq 
said, “The Messenger of Allah & did giran, and it is the position of 
Ali ibn Abi ‘Talib. The argument for those who recommend and 
prefer giran is what al-Bukhari related from ‘Umar ibn al-Khattab. 
He said, ‘I heard the Messenger of Allah & say in the valley of ‘Aqiq, 
“In the night someone came to me from my Lord and said, ‘Pray in 
this blessed valley and say, ‘‘Umrah in hay.””’ At-Tirmidhi related that 
Anas heard the Messenger of Allah && say, ‘At Your service for ‘umrah 
and hay.’ He said that it is a sound hasan hadith. 

Abu ‘Umar said, ‘Allah willing, grad is better because the 
Messenger of Allah & did ifrad. That is why we say that ifrad is 
better. The traditions about his ifrad are sounder because ifrad has 
more actions and ‘wmrah is another action.” Abu Ja‘far an-Nahhas 
said, ‘[frad has more followers than famattu‘ because one remains in 
thram. That has a greater reward.’ The way that the hadiths are 
brought into agreement with one another is that because the 
Messenger of Allah & commanded ifrad and girdn, it is permitted to 
say that Messenger of Allah & did tamattu‘ and qiran in the same way 
that Allah says: ‘Pharaoh called to his people.’ (43:51) ‘Umar ibn al- 
Khattab said, ‘We stoned and the Messenger of Allah & stoned. He 
commanded stoning.’ 

What is most evident is that the hajj of the Prophet 8 was giran. He 
performed quran according to the hadiths of “Umar ibn al-Khattab 
and Anas that we have mentioned. We find in Sahih Muslim from 
Bakr that Anas said, ‘I heard the Prophet && say the talbiyyah for ha 
and ‘umrah together.’ Bakr said, ‘I related that to Ibn ‘Umar and he 
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said, “He said the ¢albiyyah for hajj alone.” I met Anas and told him 
what Ibn ‘Umar had said and Anas said, “You are treating us as 
children! I heard the Messenger of Allah & say, ‘At Your service for 
‘umrah and hajj!’”’ We also find in Sahih Muslim that Ibn ‘Abbas said, 
‘The Prophet 8 adopted ihram for ‘umrah and the people adopted 
ihram for hajj. Neither the Prophet 8 nor his Companions who had 
brought sacrificial camels came out of zhram while the rest of them 
did.” Some of the people of knowledge say that the Messenger of 
Allah 8 did girén. When he did girdn, he did hajj and ‘wmrah. 
Therefore the hadiths agree. 

An-Nahhas said, ‘Part of the best of what is said about this is that 
the Messenger of Allah & adopted thram for ‘unrah and those who 
saw him said, “He is performing famattu’” Then he adopted chram 
for hajj and those who saw him said, “He is performing #/rad.” Then 
he said, “At Your service for hajj and ‘wmrah.” Those who heard him 
said, “Quran.” So the hadiths agree. The evidence for this is that no 
one related that the Prophet & said, “I did hajj ifrad” or “I did 
tamattu’.” It is, however, valid that he said, “I did quran,” as an-Nasa’1 
related from ‘Ali. He said, “I went to the Messenger of Allah & and 
he asked me, ‘What did you do?’ I answered, ‘I adopted chram 
according to your thram.’ He said, ‘I have brought sacrificial camels 
and am doing qian.” He said that he remarked to his Companions, 
“Had I known what I know now, I would have done what you did, 
but I have brought sacrificial camels and am performing qian.” It is 
confirmed that Hafsah said, ‘I said, “Messenger of Allah, why have 
people come out of their zhram when you have not?” He answered, “I 
matted my hair and drove my sacrificial animals and so I will not 
come out of zhram until you slaughter.’ This makes it clear that he 
was doing girdn because if he had been doing tamattu‘ or ifrad, he 
would not have been prevented from slaughtering the sacrifices. 

An-Nahhas mentioned that no one related that the Prophet & 
said, ‘I did hajj ifraa’, while it is related that ‘A’ishah said that he 
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said, ‘I have assumed zhram for hajj.’ This means that he was doing 
rad although it is possible that he had assumed thram for ‘umrah and 
then said, ‘I have assumed zhram for hajj.’ Part of what clarifies this is 
what Muslim related from Ibn ‘Umar: ‘The Messenger of Allah && 
began and adopted thram for ‘umrah and then adopted thram for hajj.’ 
So his words about adopting zhram for hay are not evidence for a/rad. 
His words, ‘I am doing qiran’ remain. Anas, his servant, said that he 
heard him say, ‘At Your service for hajj and ‘wmrah together.’ This is a 
clear text for givaén not subject to interpretation. Ad-Daraqutni 
related from ‘Abdullah ibn Abi Qatadah that his father said, “The 
Messenger of Allah 8 combined hajj and ‘umrah because he knew 
that he would not perform hajj after that.’ 

As we stated, @rad, tamattu‘ and qiran are all permitted by consensus. 
According to scholars, there are four forms of tamattu’ ‘There is 
agreement about one of them and disagreement about the other 
three. The one on which there is agreement is the famattu‘ meant by 
the words of the Almighty: ‘Anyone who comes out of thram between ‘umrah 
and hay should make whatever sacrifice 1s feasible.’ That is when a man 
adopts thram for ‘umrah in the months of hajj, as will be explained, 
and is not from Makkah. He comes to Makkah and finishes it and 
then remains in Makkah, not in zhram, until the hajj begins in that 
year before he has returned home or before he goes to the miqat of 
the people of his region. When he does that, he is performing 
tamattu’ and owes what Allah has obliged for someone performing 
tamattu® a feasible sacrifice which he slaughters and gives to the poor 
at Mina or Makkah. If he cannot do that, then he fasts for three days 
and seven when he returns home. There is consensus that he does 
not fast on the Day of Sacrifice. There is disagreement about fasting 
the days of Tashriq. 

This is the consensus of the people of knowledge, past and present, 
about tamattu’ It has eight preconditions. The first is that someone 
combines hajj and ‘uwmrah. The second is that it is on the same 
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journey. The third is that is in the same year. The fourth is that it is 
in the months of hajj. ‘The fifth is that ‘wmrah is done first. The sixth 
is that it is not mixed, but the zhram for hajj comes after finishing 
‘umrah. The seventh is that both ‘wnrah and hay are for the same 
person, and the eighth is that he is not from Makkah. If you reflect, 
you will see that these are preconditions for the ruling of tamattu‘ 

The second form of tamattu‘ is basically qian. It is that someone 
combines them in the same zhram and assumes thram for both of 
them together in the months of hajj or some other time. He says, ‘At 
Your service for both hajj and ‘umrah.’ When he reaches Makkah, he 
does one fawaf for his hajj and ‘umrah and one sa‘y for both according 
to those who think that it can be done. They are Malik, ash-Shafit 
and their people, Ishaq and Abu Thawr. It is the school of ‘Abdullah 
ibn ‘Umar, Jabir ibn ‘Abdullah, ‘Ata’ ibn Abr Rabah, al-Hasan, 
Mujahid and Tawis, based on the hadith of ‘A’ishah: ‘We went out 
with the Messenger of Allah 8 on the Farewell Hajj and we adopted 
thram for ‘umrah...’ It says in it, “Those who combined hajj and 
‘umrah did one tawaf.’ Al-Bukhari transmitted it. On the Day of Naf, 
he & said to ‘A’ishah when she had not done tawdf of the House and 
menstruated, “Your fawaf and sa‘y are for both your hay and ‘wmrah.’ 
One variant has: ‘Your going between Safa and Marwah satisfies 
both your hajj and ‘wmrah.’ Muslim transmitted it. 

Or one does two tawafs and two sa‘ys according to the opinion of 
those who think that, namely Abu Hanifah and his people, ath- 
Thawri, al-Awza‘, al-Hasan ibn Salih and Ibn Abi Layla. It is 
related from ‘Alt and Ibn Mas‘ud. That is the view of ash-Sha‘bi and 
Jabir ibn Zayd. They argue by the hadiths about ‘Ali combining hajj 
and ‘umrah and doing two tawafs and two sa‘ys for them. Then he 
said, “That is how I saw the Messenger of Allah 8 act.’ Ad- 
Daraqutni transmitted both of them in his Sunan and considered 
them weak. He made qirdn part of tamattu‘ because the one doing 
guan is enjoying (tamatta‘a) lack of fatigue in travelling to perform 
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‘umrah once and to perform hajj once, and enjoying combining 
them. He does not have to assume zhram for each of them from his 
miqat. By adding hajj to ‘uwmrah he falls under the words of the 
Almighty: ‘Anyone who comes out of thram between ‘umrah and hay should 
make whatever sacrifice 1s feasible.’ 

This is a form of tamattu‘ that is permitted by scholars without any 
dispute. The people of Madinah do not permit joining ‘umrah and 
hajj unless the person brings a sacrificial camel with him. They 
believe that it must be a camel and nothing less. Part of what 
indicates that quran is tamattu‘ is the view of Ibn ‘Umar. He made 
tamattu‘ exclusively for the people of all regions [outside Makkah] 
and recited: “That ts for anyone whose family does not lve near the Masjid al- 
Haram.’ Therefore anyone who lives in the vicinity of the Masjid al- 
Haram and does tamattu‘ or qiran does not owe the sacrifice of 
tamattu‘ or qirdn. Malik said, ‘I have not heard of a Makkan doing 
qian. If he were to do it, he would not owe a sacrifice or fasting.’ 
Most fugaha@’ take Malik’s view regarding that. ‘Abd al-Malik ibn al- 
Majyishun said, “When a Makkan does giran of hajj with ‘umrah, he 
does not owe the sacrifice for gran because Allah has cancelled 
sacrifice and fasting in ¢amattu‘ for the people of Makkah.’ 

The third form of tamattu‘ is the one which ‘Umar ibn al-Khattab 
threatened. He said, ‘I forbid two types of tamattu‘ that were done in 
the time of the Messenger of Allah 8 and I will punish people for 
them: the mu‘tah [marriage] with women and the mu‘tah of hajj.’ 
Scholars disagree about the permissibility of this. It is that a man 
adopts thram for hajj and then, when he enters Makkah, his hajj is 
changed into ‘umrah. Then he comes out of ehram and remains so 
until he adopts zhram on the Day of ‘Tarwtyah. This is the form 
which is reported by multiple transmissions from the Prophet &&. In 
his hay, he ordered those who did not have sacrifices with them and 
had adopted zhram for hajj to make zt ‘umrah. Scholars agree on the 
soundness of the traditions that report that from him 8%. They did 
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not reject any of them, but they disagree about taking it and acting 
on it. Most of them believe that it is not acted on because they 
believe that it was a specific case which the Messenger of Allah && 
made for his Companions on that hajj. Abu Dharr said, “The mut‘ah 
for us was specifically on that hajj.’ Muslim transmitted it. One 
version has: “Iwo mu‘tahs were allowed only to us specifically,’ 
meaning the mu ‘tah with women and the mu ‘tah of hajj. 

The pretext for its being special and the benefit in it is in what Ibn 
‘Abbas said: “Chey used to think that ‘wnrah during the months of 
hajj was one of the most heinous actions anyone could do. They 
would consider al-Muharram to be Safar and would say, ‘When the 
wounds on the back of the camel heal and the scar has gone and 
Safar has passed, then ‘wmrah is lawful for anyone who wants to 
perform it.” The Prophet % and his Companions arrived on the 
morning of the fourth of Dhu-l-Hiyah, having adopted zhram for the 
hay and he told them to make it an ‘wmrah. ‘They thought that 
extraordinary and said, “Messenger of Allah, what sort of coming 
out of zhram is it?” He said, “A total coming out of thram.”” Muslim 
transmitted it. We find with a sound isndd of Abu Hatim that Ibn 
‘Abbas said, ‘By Allah, the Messenger of Allah 8 told ‘A’ishah to 
perform ‘wmrah in Dhu-l-Hijah in order by that to cut off the 
business of the people of shirk. This clan of Quraysh and those near 
them used to say, “When the wounds on the back of the camel heal 
and the scar has gone and Safar has passed, then ‘wnrah is lawful for 
anyone who wants to perform it.” They used to go into thram for 
‘umrah when Dhu-l-Hijjah had passed. The Messenger of Allah && 
told ‘A’ishah to perform ‘wnrah to annul that position of theirs.’ 

This contains proof that the Messenger of Allah 8% incorporated 
the ‘wnrah into the hajj to show them that there was nothing wrong 
in performing ‘umrah in the months of hay. That was something 
specifically for him and those with him because Allah Almighty 
issued a general command that whoever starts hajj or ‘wmrah should 
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complete them. One does not oppose the literal text of the Book of 
Allah, except in favour of something in the Book of Allah or a 
clarifying sunnah that abrogates it without ambiguity. Their 
argument is what we mentioned from Abu Dharr as well as the 
hadith of al-Harith ibn Bilal whose father said, “We said, “Messenger 
of Allah, is the casting off of hajj something particularly for us or is it 
for people in general?” He replied, “It is particularly for us.”” ‘This is 
the position of the majority of the fugaha’ of the Hyaz, Iraq and 
Syria except for something related from Ibn ‘Abbas, al-Hasan and 
as-Suddi. 

Ahmad ibn Hanbal stated it and said, ‘I will not deny those sound 
multiple transmissions of reports which come about casting hajj into 
‘umrah based on the hadith of al-Harith ibn Bilal from his father and 
the position of Abu Dharr.’ He did not make it particular. Ahmad 
argued by the sound long hadith of Jabir about the hajj. We find in it: 
‘Had I known what I know now, I would not have brought sacrificial 
camels and I would have made it ‘umrah.’ Suraqah ibn Malik ibn 
Ju‘shum stood up and said, ‘Messenger of Allah, is it specifically for 
this year or is it forever?’ The Messenger of & intertwined his fingers 
together and said twice, ‘‘Umrah has been incorporated into hay.’ 

By Allah, I know that it is to this that al-Bukhart inclined when he 
entitled a chapter: “Someone saying talbiyyah for hajj and specifying 
it.” He gives the hadith of Jabir ibn ‘Abdullah: ‘We came with the 
Messenger of Allah 8 saying, “At Your service, O Allah, for the 
hajj.” The Messenger of Allah 8 instructed us to make it “wnrah.’ 
Some people said that the command by the Messenger of Allah && to 
come out of thram came by a different path which Mujahid 
mentioned: “The Companions of the Messenger of Allah & did not 
make the hay obligatory first. He commanded them to come 
completely out of zhram and to wait for what they were commanded. 
That is the same with the zhram of ‘Alt in Yemen and the same with 
the ihraém of the Messenger of Allah 8. It is indicated by his words, 
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‘Had I known what I know now, I would not have brought sacrificial 
camels and I would have made it ‘wnrah.’ So it is as if he && went out 
waiting for what he was commanded and then commanded his 
Companions to do that. That is also indicated by his words, ‘In the 
night someone came to me from my Lord and said, “Pray in this 
blessed valley and say, ‘“‘Umrah in hay.” 

The fourth form of famattu‘ is that of someone who is prevented 
from reaching the House. Ya‘qub ibn Shaybah mentioned from Abu 
Salamah at-Tabudhaki from Wuhayb from Ishaq ibn Suwayd who 
heard ‘Abdullah ibn az-Zubayr say in a khutbah: ‘People! By Allah, 
tamattu‘, joing ‘umrah into hajj, is not as you do, but famattu‘is that a 
man sets out on hajj and is detained by the enemy until the days of 
hajj have passed. Then he reaches the House and does tawaf and 
runs between Safa and Marwah and then enjoys being out of zhram 
until the following year when he performs hajj and sacrifices.’ 

Someone hindered by the enemy has already been dealt with. An 
element of his position is that someone hindered does not come out 
of thram, but rather remains in it until he slaughters the sacrifice on 
the Day of Sacrifice. Then he shaves but remains in zhram until he 
reaches Makkah and then comes out of zhram for hay by the actions 
of ‘wunrah. What Ibn az-Zubayr mentioned is counter to the 
undefined nature of this dyah. Allah did not make a distinction 
between hajj and ‘umrah in the ruling of someone prevented from 
completing it. When the Prophet 8 and his Companions were 
stopped at Hudaybityah, they came out whram as he did. He 
commanded them to do so. 

Scholars also disagree about the reason for saying that someone is 
doing tamattu’. Ibn al-Qasim said that he is called that because he 
can enjoy (¢amatta‘a) all that it is not permitted for someone in thram 
to do from the time he comes out of his zhram until he starts hajj. 
Others say that he is called that because he enjoys not having to 
make one of two journeys as it is the due of ‘wnrah to be the object of 
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a journey and the same is true of hajj. When he enjoys the 
cancellation of one of them, then he owes a sacrifice to Allah as is 
also the case with someone doing qgiran who combines hay and 
‘umrah in the same journey. The first position is more universal: he 
can enjoy all that someone not in zhram can do and he does not have 
to make another journey from his land to perform hajj, and he does 
not have to return to his miqat to adopt thram from for hay. 

This is what ‘Umar and Ibn Mas‘ud disliked. One or both of them 
said, ‘One of you comes to Mina with his penis dripping with 
semen.’ However, the Muslims agree that that is permitted. A group 
of scholars said that ‘Umar disliked it because he preferred to visit 
the House twice in the year: once on hajj and once for ‘wmrah. He 
thought that rad was better and commanded it and inclined to it. 
His forbidding other forms of hajj was a recommendation. That is 
why he said, ‘Separate your hajj and your ‘umrah. It is more 
complete for your hajj to do that; and it is more complete for your 
‘umrah to perform it outside of the months of hajj.’ 

Scholars disagree about someone who performs ‘umrah in the 
month of hajj, returns home to his house and then performs hajj in 
the same year. Most scholars say that in that case he is not 
performing ¢amattu‘ and does not owe a sacrifice or fasting. Al-Hasan 
al-Basri, however, said that he is performing tamattu‘ if he returns to 
his family, whether or not he performs hay. He stated that it is 
because ‘umrah during the months of hay is necessarily tamattu‘ 
Hushaym related that from Yunus from al-Hasan. He also related 
from Yunus from al-Hasan that the person doing that does not owe 
a sacrifice. The sound position is the first one. That is what was 
stated by Abu ‘Umar: ‘...whether or not he performs hajj.’ Ibn al- 
Mundhir did not mention it, but said that his hay is based on the 
literal words of the Book: ‘Anyone who comes out of thram between ‘umrah 
and hay...’. There is no exception made for someone who returns to 
his family or does not return. If Allah had intended that, He would 
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have explained it in His Book or on the tongue of His Messenger &. 

A similar position to that of al-Hasan is related from Sa‘id ibn al- 
Musayyab. Abu ‘Umar said, ‘Also related from al-Hasan regarding 
this topic is a position that no one follows and none of the people of 
knowledge adopt. He said that someone who performs ‘umrah on the 
Day of Sacrifice is doing tamattu’ ‘Two views are related from ‘Tawus 
that are even more aberrant than what we have mentioned from al- 
Hasan. One is that someone who performs ‘wmrah outside the 
months of hajj, then stays until the time of hajj and does hajj in the 
same year, 1s performing tamattu‘. He is the only scholar to say this 
and none of the fugaha@ of any region believe it. Allah knows best, but 
that is because the months of hajj are more proper for hajj than they 
are for ‘umrah because ‘umrah is permitted throughout the entire year. 
The place of the hajj is in known months. If someone does ‘wmrah in 
the months of hajj, he has put it in a place to which hay is more 
entitled, although in His Book and on the tongue of His Messenger 
8 Allah made an allowance for doing ‘wnrah in the months of hajj if 
someone is performing tamattu‘ or qian, and for someone who does 
rad, out of mercy from Him. He assigned a feasible sacrifice for 
doing it. The other form is what is said about a Makkan when he 
does tamattu‘ from one the regions: he owes a sacrifice. One does not 
turn to this because of the literal meaning of His words: “That is for 
anyone whose family does not live near the Masnd al-Haram.’” One group of 
scholars permit ¢amattu‘ with the preconditions we have explained. 
Success is by Allah. 

Scholars agree that if a man, who is not from the people of 
Makkah, performs ‘wmrah in the months of hay with the resolve to 
remain there and then begins hajj in that year, that zs tamattu‘, and he 
owes what someone performing tamattu‘ owes. They agree that when 
a Makkan comes from outside the miqat in thram for ‘umrah and then 
begins hay from Makkah while his family is in Makkah and it is his 
only residence, he owes no sacrifice. That is also the case if he lives 
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elsewhere as well as living there and has family both in Makkah and 
outside of Makkah. They agree that if he moves with his family from 
Makkah and then comes performing ‘wnrah in the months of hay 
and stays there until hajj that year, he is performing tamattu‘ 

Malik, ash-Shafi‘l, Abu Haniifah and their people, ath-Thawri and 
Abu Thawr agree that someone performing tamattu‘ does tawaf of the 
House for ‘umrah and runs between Safa and Marwah and after that 
does another fawaf and sa‘y for hajj. It is related from ‘Ata’ and 
Tawus that it is enough to do one sa‘y between Safa and Marwah. 
They disagree about someone who starts his ‘wmrah outside the 
months of hajj and then finishes it during the months of hajj. Malik 
said that his ‘umrah is in the month in which it occurred. He means 
that if it occurs outside the months of hayj, it is not famattu‘, but if it 
occurs in the months of hajj, then he is performing famattu‘ if he does 
hajj in the same year. Ash-Shafi‘l said, ‘If someone does fawaf of the 
House in the months of hajj, he is performing ¢amattu‘ if he performs 
hajj in the same year.’ That is because ‘wnrah is completed by tawaf 
of the House. One considers its completion. That is the view of al- 
Hasan al-Basri, al-Hakam ibn ‘Uyaynah Ibn Shurumah and Sufyan 
ath-Thawri. 

Qatadah, Ahmad and Ishaq said that his ‘wmrah is attached to the 
month in which he assumed ihram. That idea is also related from 
Jabir ibn ‘Abdullah. Tawus said that his ‘umrah is attached to the 
month in which he enters the Haram. The People of Opinion said 
that if someone does four circuits of fawa@fin Ramadan and three in 
Shawwal, he is not doing tamattu’ Abu Thawr said, ‘If he starts 
‘umrah outside of the months of hajj, it is the same whether he does 
tawaf in Ramadan or in Shawwal: he is not doing famattu‘ in this 
‘umrah.’ That is the meaning of the statement of Ahmad and Ishaq: 
his ‘umrah is attached to the month in which he assumes zhram. 

The people of knowledge agree that someone who adopts thram for 
‘umrah in the months of haj and does not add hajj to it until he 
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begins fawaf of the House is by that token doing qgiran. He is under 
the same obligation as that of someone who begins hajj and ‘wmrah 
together. They disagree about adding hay to ‘umrah after he has 
begun tawaf. Malik said, “That binds him and he becomes someone 
performing givan as long as he has not finished taw4@f.’ Something 
similar is related from Abu Hanifah. It is well known from him that 
it is only permitted to add hajj before he begins tawaf. It was said 
that he can add hayj to ‘wmrah as long as he has not prayed the two 
rak‘ahs of tawaf. All of that is the position of Malik and his people. 

If someone performing ‘wmrah has done one circuit for his ‘wmrah 
and then adopts zhram for hajj, he is performing qiran; the rest of his 
‘umrah is cancelled for him and he owes the sacrifice of quran. ‘That is 
also the case if someone adopts thram for hajj during tawaf or after it 
but before praying the two rak‘ahs. Some of them say that he can add 
hajj to ‘umrah as long as he has not completed sa‘y between Safa and 
Marwah. Abu ‘Umar said, “The people of knowledge consider all of 
this aberrant.’ Ashhab said, ‘When he has done one circuit for 
‘umrah, he is not obliged to adopt zhram and he is not doing qian. He 
continues with his ‘wnrah until he finishes it and then adopts zhram for 
hajj. This is the view of ash-ShafiT and ‘Ata’. Abu Thawr also said 
that.’ 

They disagree about adding ‘umrah to hajj. Malik, Abu Thawr and 
Ishaq said that ‘wnrah may not be added to hajj, and if someone adds 
‘umrah to hajj, it counts for nothing, Malik said that and it is one of 
the views of ash-Shafit. It was known from him in Egypt. Abu 
Hanifah and his people and ash-Shafi‘ in his old school says that he 
becomes someone performing giran and owes what he owes as long 
as he has not done one circuit of his ¢awaf for hajj. He cannot do it if 
he has done fawaf because he has done his hay. Ibn al-Mundhir said, 
‘T take the view of Malik regarding this question.’ 

Malik said, ‘If someone has slaughtered an animal for ‘wmrah and is 
performing tamattu’, that does not cover what he owes. He owes 
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another sacrifice for famattu‘ because that is what he is doing when 
he begins hajj after he has come out of zhram for ‘umrah: a sacrifice is 
obliged for him. Abu Hanifah, Abu Thawr and Ishaq said that he 
should only slaughter his sacrifice on the Day of Sacrifice. Ahmad 
said, ‘If someone doing tamattu‘ arrives before the tenth, he does 
tawaf, sa‘y and sacrifices. If he comes in the ten days, then he only 
sacrifices on the Day of Sacrifice.’ ‘Ata’ said that. Ash-Shafi‘l said, 
‘He comes out of thram for ‘umrah when he does tawaf and sa‘y 
whether or not he bas brought a sacrificial animal.’ 

Malik and ash-Shafi‘t disagree about what happens when someone 
doing tamattu‘ dies. Ash-Shafi‘l said, ‘When he adopts zhram for hayj, 
then he owes the sacrifice of tamattu‘ if he can afford that.’ Az- 
Za‘frani related it from him. Ibn Wahb related that Malik was asked 
whether someone performing tamattuS who dies at ‘Arafah or 
elsewhere after having adopted shram for hajj, owed a sacrifice. He 
said, ‘If anyone dies before stoning the Jamrat al-Aqabah, I do not 
think that he owes a sacrifice. If someone stones the Jamrat 
al-‘Aqabah and then dies, he owes a sacrifice.’ He was asked if it was 
paid from the capital or from the third [for bequests] and said that it 
was paid from the capital. 

For any one who cannot, there is three days’ fast on hajj and seven 
on your return — that is ten in all. 

Anyone who should sacrifice but is unable to do so due to lack of 
money or lack of animals, must fast for three days during the hajj 
and seven when he returns home. The three days are the three days 
up to and including the Day of ‘Arafah. This is the position of 
Tawus and it is related from ash-Sha‘bi, ‘Ata’, Mujahid, al-Hasan al- 
Basri, an-Nakha‘l, Sa‘td ibn Jubayr, ‘Alqgamah, ‘Amr ibn Dinar and 
the People of Opinion. Ibn al-Mundhir related it. Abu Thawr 
reports that Abu Hanifah says that a person may also fast the 
prescribed days during the time he is in zhram for ‘umrah because it is 
one of the two thrams of tamattu‘ and so it is permitted to fast these 
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days in the thram for ‘umrah in the same way as it is in the zhram for 
hajj. It is also reported from Abt Hanifah and his people that the 
day before the day of Tarwtyah (7th Dhu-l-Hijah) should be fasted, 
then the Day of ‘Tarwiyah and then the Day of ‘Arafah. 

Ibn ‘Abbas and Malik ibn Anas say that the three days may be 
fasted at any time from the time someone assumes zhram for hajj 
until the Day of Sacrifice because Allah says: ‘three day’s fast on hay’. If 
they are fasted on ‘umrah, it is before the time and so it is not 
allowed. Ash-Shafi‘t and Ibn Hanbal say that the days may be fasted 
at any time between adopting zhram for hajj up until the day of 
‘Arafah, which is the position of Ibn ‘Umar and ‘A’ishah. This is also 
related from Malik and is stated in the Muzwatta’, and it 1s in order to 
avoid fasting on the Day of ‘Arafah. That is following the Sunnah 
and more conducive to worship. Ahmad also said that it is possible 
to fast the three days before adopting zhram (but during Dhu-l- 
Hijjah). Ath-Thawri and al-Awza‘l said that the days may be fasted 
from the beginning of the first ten days of Dhu-l-Hijah. ‘Ata’ said 
that. ‘Urwah said that the days may be fasted as long as one remains 
in Makkah and during the days of Mina, and Malik and a group of 
the people of Madinah also took that view. 

The days of Mina are the three days of Tashriq following the Day 
of Sacrifice. Malik related in the Muwatta’ that ‘A’ishah, the Mother 
of the Believers, said, ‘Someone performing tamattu’, who does not 
have a sacrificial animal, should fast [three days] during the period 
from the time he adopts zhram for the hajj till the Day of ‘Arafah, and 
if he does not fast then, should fast the days of Mina.’ These words 
show that it is good to fast between the time one adopts zhram for hay 
tamattu‘ until the Day of ‘Arafah. He begins then, either because it 1s 
the proper time to do them, and the days of Mina after that are the 
time of making them up, as the people of ash-Shafit say, or it is 
because doing the fasting before the Day of Sacrifice exonerates the 
person, and that is commanded. What is most apparent in the 
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School is that doing that fulfils the requirement, even though fasting 
before it is better. It is like the latitude of the time of the prayer: the 
beginning of the time is better than the end of it. This is the sound 
position: it is performing the duty, not making it up. 

“Three days fast on hay’ can refer to the locus of the hay or the time of 
the hajj. If it means the actual days, this is a sound view because the 
last of the days of hajj is the Day of Sacrifice. It is also possible, 
however, that the last of the days are the days of stoning because 
stoning is one of the actions of the hajj in particular even if it is not 
one of its pillars. If what is meant is the locus of the haj, he may fast 
the days as long as he is at Makkah during the days of Mina as 
‘Urwah said and greatly stresses. Some people said that a person 
may delay starting them until the days of Tashriq because fasting 
only becomes obligatory for him when he does not find a sacrifice 
on the Day of Sacrifice. 

A group of the people of Madinah and ash-Shafii in his New 
School as well as most of his people believe that it is not permitted to 
fast the days of Mina because the Messenger of Allah 8 forbade 
fasting them. The response to that is that if the prohibition 1s 
confirmed, it 1s general but was qualified by the fact of its 
permissibility for someone who is performing ¢amattu’, since it is 
confirmed in al-Bukhari that ‘A’ishah fasted them. Ibn ‘Umar and 
‘A’ishah both said that there is no allowance to fast the days of 
Tashriq unless someone has not brought sacrifices. Ad-Daraqutni 
said that its zndd is sound. It is related marfu‘ from Ibn ‘Umar and 
‘A’ishah via three paths of transmission which he considers to be 
weak. There is an allowance to fast them because only they remain 
of the days of hajj. Therefore it is mandatory for those without 
sacrificial animals to fast them. Ibn al-Mundhir related that ‘Ali ibn 
Abi Talib said, ‘If someone fails to fast before, then he should fast 
after the days of Tashriq.’ Al-Hasan and ‘Ata’ said that. Ibn al- 
Mundhir said, “That is what we say.’ One group say that if he fails to 
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fast during the ten, then nothing but a sacrifice will satisfy the 
requirement. That is related from Ibn ‘Abbas, Sa‘id ibn Jubayr, 
Tawus, and Mujahid. Abu ‘Umar related it from Abu Hanifah and 
his people. Reflect on it. 

Scholars agree that there is no way for someone performing 
tamattu‘ to fast if he is able to sacrifice. They disagree about what 
should happen when he does not find a sacrifice and so fasts, but 
then finds a sacrifice before his fast 1s complete. Ibn Wahb 
mentioned that Malik said, ‘When he begins the fast and then finds 
a sacrifice, I prefer him to sacrifice. If he does not, the fast satisfies 
the requirement.’ Ash-Shafi‘l said, ‘He continues the fast. It is his 
obligation.’ That is also what Abu Thawr says and it is the view of 
al-Hasan and Qatadah. Ibn al-Mundhir preferred it. Abu Hantifah 
said, ‘If it becomes feasible on the third day of the fast, the fast is 
void and he must sacrifice. If he fasts three days in the hay and then 
it becomes feasible, he can fast seven days and does not return to 
sacrifice.’ Ath-Thawni, Ibn Abi Najth and Hammad said that. 

The words ‘your return’? mean when you return to your country as 
Ibn ‘Umar, Qatadah, ar-Rabi‘, Mujahid and ‘Ata’ said. Malik said 
that in the book of Muhammad and ash-Shafi‘l stated that. Qatadah 
and ar-Rabr‘ said, “This is a dispensation from Allah Almighty. No 
one is obliged to fast the seven until he returns home unless there 1s 
a very strong reason, as is the case with someone who fasts while 
travelling in Ramadan. Ahmad and Ishaq said that fasting on the 
road satisfies the requirement. This is also related from Mujahid and 
‘Ata’. Mujahid said, ‘If he wishes, he can fast on the road. This is a 
dispensation.’ That is similar to what ‘Ikrimah and al-Hasan said. 
However, some linguists say that the the phrase refers to when you 
leave zhram and return to the state you were in before. Malik said, 
‘When someone has returned from Mina, there is nothing wrong in 
fasting then.’ Ibn al-‘Arabi said, ‘It is a lightening and allowance. 
The consensus is that is permitted to bring forward the allowance 
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and abandon the kindness in favour of resolve. If that has a time, 
there is no text on it and nothing explicit about it meaning a 
person’s own country, although that is what is normally understood.’ 

There is, however, something evident, which 1s close to a clarifying 
text, in Ibn ‘Umar’s words: ‘The Messenger of Allah 8 did tamattu‘ 
in the Farewell Hajj, with ‘wnrah to hajj, and sacrificed. He drove the 
sacrificial camels with him from Dhu-l-Hulayfah. The Messenger of 
Allah 8 first went into ihram for ‘umrah and then ihram for haijj. 
People did tamattu’ with the Messenger of Allah &. Some people 
brought sacrificial camels with them and some did not. When the 
Messenger of Allah & reached Makkah, he said to the people, “Any 
of you who have sacrificial camels, should not make lawful anything 
that was unlawful for you until you finish your hay. Those of you 
who do not have sacrificial animals should do tawGf of the House, go 
between Safa and Marwah, shorten their hair and come out of 
thram. Then they should adopt zhram for hajj and sacrifice. ‘Those 
who do not find any way to sacrifice should fast for three days on 
hajj and seven when they return to their family.” ‘This is like a text 
for it not being permitted to fast the seven days except in one’s own 
country and family. Allah knows best. 

That is similar to what al-Bukhari reported from Ibn ‘Abbas: “hen 
on the eve of Tarwtyah he told us to go into zhram for hajj. When we 
finished the rites, we came and did tawaf of the House and did sa‘y 
between Safa and Marwah. Our hajj was complete and we had to 
sacrifice, in compliance with the words of Allah Almighty: “...he 
should make whatever sacrifice 1s feasible. For anyone who cannot, there 1s three 
days’ fast on hay and seven on_your return.” (2:196) An-Nahhas said that 
this is the consensus. 

There is disagreement about the meaning of the words ‘that ts ten in 
all’. It is known that it 1s ten. Az-Zajjaj said, ‘Since it 1s conceivable 
to imagine that there 1s a choice between three days on hay or seven 
when he returns home instead of them since He did not say, 
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“another seven”, He removed that possibility by saying, “that is ten” 
and then said “in all” (ka@milah). Al-Hasan said that he is ‘complete’ 
in respect of the reward, just like someone who did not do tamattu‘. It 
is said that it is an expression which is in the form ofa report while a 
command is meant. It means: ‘Complete them: that is the 
obligation.’ Al-Mubarrad said that ‘ten’ indicates the ten of the 
number so that it is not imagined that there is anything further after 
the seven. It is said that it is for stress. 

That is for anyone whose family does not live near the Masjid al- 
Haram. 

A sacrifice is required from anyone not resident in the Haram who 
performs tamattu’. Al-Bukhari related that Ibn ‘Abbas was asked 
about hajj ¢tamattu‘ and said, “Che Muhajirun and the Ansar and the 
wives of the Prophet went into zhram for the Farewell Hajj and we 
went into zhram too. When we reached Makkah, the Messenger of 
Allah && said, “Make your ihram for hajj an ihram for ‘umrah — except 
for those who have garlanded sacrificial animals.” We did tawaf of 
the House and went between Safa and Marwah, and then went to 
our wives and put on our (normal) clothes. He said, “Anyone who 
has garlanded his sacrificial animal should not come out of ehram 
until the sacrifice reaches its place.” Then, on the eve of ‘Tarwiyah, 
he told us to go into thram for hajj. When we had finished the rites, 
we came and did fawaf of the House and went between Safa and 
Marwah. Our hajj was complete and we had to sacrifice, in 
compliance with the words of Allah Almighty: “..he should make 
whatever sacrifice 1s feasible. For any one who cannot, there is three days’ fast on 
hay and seven on your return’ to your cities, a sheep being sufficient. So 
we combined two practices — hajj and ‘umrah — in the same year 
Allah Almighty sent it down in His Book and it was the Sunnah of 
His Prophet 8. It was allowed to people other than the people of 
Makkah. Allah says: “...that 2s for anyone whose family does not lve near the 
Magid al-Haram.” The months of hajj which Allah Almighty 
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mentioned are Shawwal, Dhu-l-Qa‘dah and Dhu-l-Hijah. Whoever 
performs ¢amattu‘ in these months must sacrifice or fast.’ 

The /am in Jor anyone’ means the obligation of sacrifice for those 
who are not from the people of Makkah. That indicates the position 
of Abu Hanifah and his people that famattu‘ and qiran are only for 
those who are not from Makkah. They believe that those who live 
near the Masjid al-Haram cannot do either famattu‘ or quran, and if 
someone does that, then he owes the sacrifice for a malpractice, 
from which he may not eat because it is not the sacrifice of tamattu‘. 
Ash-Shafi‘ said that they owe the sacrifice of tamattu‘ or giran. What is 
indicated is sacrifice and fasting and so someone from Makkah does 
not owe either. ‘Abd al-Malik ibn al-Majishun made a difference 
between tamattu‘ and qian and obliged a sacrifice for givan but not 
tamattu‘. 

People disagree about the definition of those who live near the 
Masjid al-Haram although they agree that those who live in Makkah 
and what is directly connected to it are considered to be living near 
it. At-atabari said, “There is consensus that they are the people of the 
Haram.’ Ibn ‘Atiyyah said, ‘It is not as some scholars say about it 
meaning those who are obliged to attend its Jumu‘ah prayer and 
anyone beyond that is a Bedouin, making the expression refer to city 
people and Bedouins.’ Malik and his people said that they are only 
the people of Makkah and what is directly connected to it. Abu 
Hanifah and his people said that they are the people of the miqats 
and those closer than them in all directions. So those who are the 
people of the miqdats and those closer than them are considered to be 
near the Masjid al-Haram. Ash-Shafi‘l and his people said that they 
are those who do not have to shorten the prayer when travelling to 
Makkah. That is the closest migat. The positions of the early scholars 
are based on these views in interpreting the aah. 

Have taqwa of Allah. 
Fear Him in respect of what He has made obligatory for you. ‘This 
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is a general command to be godfearing and a warning about the 
severity of His punishment. 
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197 The Hajj takes place during certain well-known 
months. If anyone undertakes the obligation of hajj in 
them, there must be no_ sexual intercourse, no 
wrongdoing, nor any quarrelling during hajj. Whatever 
good you do, Allah knows it. Take provision; but the 
best provision is fearful awareness of Allah. So be 

fearful of Me, people of intelligence! 
The Hajj takes place during certain well-known months. 

Allah now explains the difference between the times of ‘umrah and 
hajj. The period during which thram may be assumed for ‘umrah is 
any time throughout the entire year, but hajj is only at one particular 
time each year. So the @ah means that the months when the hay 
takes place are well-known months, or the time of the hajj falls 
during well-known months, or the time when the actions of the hajj 
take place is well-known, or it may mean simply that the hajj occurs 
in certain months. 

There is disagreement about exactly which months are referred to 
as ‘well-known’. Ibn Mas‘ud, Ibn ‘Umar, ‘Ata’, ar-Rabi‘, Mujahid 
and az-Zuhri said that the months of hajj are all of Shawwal, Dhu-l- 
Qa‘dah, and Dhu-l-Hiyjah. Ibn ‘Abbas, as-Suddi, ash-Sha‘bi and an- 
Nakha‘ say that it is Shawwal, Dhu-l-Oa‘dah, and only the first ten 
days of Dhu-l-Hyjah. That is related from Ibn Mas‘ud and is also 
stated by Ibn az-Zubayr. Both are transmitted from Malik. Ibn 
Habib related the latter and Ibn al-Mundhir the former. The point 
of the disagreement is specifying when someone owes a sacrifice. 
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Those who say that all of Dhu-l-Hiyjah is included in the months of 
Hajj do not think that a sacrifice is owed if the actions occur after 
the Day of Sacrifice, because that is still within the months of hajj. 
According to the second view, hajj ends on the Day of Sacrifice, and 
a sacrifice is owed by anyone who does the actions later than that 
since he is outside its time. 

Allah does not name the months of hajj in His Book since they 
were well-known to the people addressed. It is possible in Arabic for 
the plural ‘months’ to be applied to two months and part of a third 
month. 

They disagree about adopting zhram for hajj outside the months of 
hajj. Ibn ‘Abbas says that part of the Sunnah is to adopt zhram during 
the months of hajj. ‘Ata’, Mujahid, Tawus and al-Awza‘l said that if 
someone adopts zhram for hajj before the months of hajj, it can only 
be considered an ‘umrah and not hajj. He is like someone who prays 
before the time of the prayer. It does not satisfy the obligation, but 1s 
supererogatory. Ash-Shafil and Abu Thawr say that. Al-Awza‘l says 
that he adopts zhram for ‘umrah. Ahmad ibn Hanbal says that it is 
disliked. Malik, however, in his well-known position, says that zhram 
for hajj can be assumed at any time during the entire year and that 
is also the position of Abu Hanifah. An-Nakha‘l said that a person 
does not come out of zhram until he finishes his hajj based on the 
words of Allah: “They wll ask you about the crescent moons, Say: “They are 
set times for mankind and for the hay.” (2:189) What ash-Shafi‘l said is 
sounder because that is undefined while this dyah is specific. It is 
possible that it is part of the text which is undefined for some people 
because these months are more excellent than others. On this basis 
the position of Malik is sound. Allah knows best. 

If someone undertakes the obligation of hajj in them. 

This means if someone obliges himself to do hay by making the 
inward intention and performing the outward action of setting off 
and vocalising the talbiyah in words. Ibn Habib and Abu Hanifah say 
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that the ¢albiyah is the definitive action of setting off on hay but ash- 
Shafi‘ said that that is not the case because the talbiyah is not one of 
the pillars of hajj. That is also the view of al-Hasan ibn Hayy. Ash- 
Shafi‘l says that the intention and the adoption of zhram is enough. 

The literalists and others say that linguistically the root of the word 
for ‘undertakes the obligation’ (farada) means to make a notch or cut. 
From that is derived furdah, the notch in an arrow, an inlet in the 
bank of a river or a crevice in a mountain. So hajj is obligatory for 
the slave of Allah in the same way that the notch is necessary for an 
arrow. It is also said that farada means to make clear, and this goes 
back to cutting because cutting something makes it distinct from 
other things. The Arabic particle ‘man’ is in the nominative by the 
wbtida’ and has the meaning of the precondition whose khabar is 
‘farada’ . 
there must be no sexual intercourse, 

The word used for sexual intercourse here is rafath. Ibn ‘Abbas, 
Jubayr, as-Suddi, Qatadah, al-Hasan, ‘Ikrimah, az-Zuhri, Mujahid 
and Malik said that rafath means sexual intercourse and that sexual 
intercourse invalidates the hay. Scholars agree that sexual 
intercourse before ‘Arafah invalidates the hajj and makes a new hay 
obligatory as well as a sacrifice. ‘Abdullah ibn ‘Umar, Tawus, ‘Ata’ 
and others said that it means obscene speech to a woman, like 
saying, “When we come out of ihram, we will do such-and-such to 
you’ without using an indirect allusion. Ibn ‘Abbas said that. He 
recited while he was in zhram: 


They walk softly with us. 
If the birds tell truly, we will have a touch. 


His companion, Hussayn ibn Qays, said to him, ‘Do you speak 
lewdness (tarfuthu) while you are in thram?’ He answered, ‘Rafath is 
what is said in the presence of women.’ Some people say that it is 
coarse language mentioning women, whether in their presence or 


not. It is also said, by some, to apply to all sexual activity which 
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might take place between a man and his wife. Abu ‘Ubaydah said 
that it is foolish talk. 

Ibn al-‘Arabi said, ‘What is meant by “no rafath” is a legal 
prohibition, rather than an existential one. We find and see that 
which is called rafath, and the report of the Almighty cannot be 
contrary to what it reports. So the words refer to a legal existence 
rather than a physical one. It is similar to His words: “Dworced women 
should wait by themselves for three menstrual cycles.” (2:228) It means legally 
and not physically because there are divorced women who do not 
wait. Therefore the negation refers to the legal ruling and not 
physical existence. The same is true of His words: “No one may touch it 
except the purified.” (56:79) If we say that it refers to human beings, 
which is sound, then it means legally that no one should touch it. If 
it is touched by someone in this state, it is contrary to the legal 
ruling. This is a fine point that scholars have missed. They say that a 
report can mean a prohibition. That does not exist and is not sound. 
They can differ in reality and description.’ 
no wrongdoing, 

Fusiiq (wrongdoing) in this context means all acts of disobedience 
according to Ibn ‘Abbas, ‘Ata’ and al-Hasan. Ibn ‘Umar and a group 
said that, in this context, it means committing those acts of 
disobedience to Allah which are specific to the state of zhram for hajj, 
such as killing game, paring nails, cutting hair and the like. Ibn Zayd 
and Malik said that it means sacrificing to idols, going by Allah’s 
words: ‘Or some deviance (fisq) consecrated to other than Allah.’ (6:145) Ad- 
Dahhak said it means exchanging obscene epithets. Indicating that 
are the words: ‘How evil is it to have a name for evil conduct (fusuq)!’ 
(49:11) Ibn ‘Umar also said that it is cursing. That is attested to by 
the words of the Prophet 8%: ‘Cursing a Muslim is wrongdoing (fusii) 
and killing him is unbelief.’ The first position is the soundest since it 
includes all the other possibilities. The Prophet 8 said, ‘Anyone who 
makes hajj and does not engage in sexual intercourse or wrongdoing 
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returns as he was on the day his mother bore him.’ And: ‘An 
accepted hajj has no repayment except the Garden.’ He also said &&, 
‘By the One who has my soul in His hand, there is no action 
between heaven and earth better than jehad in the Way of Allah or 
an accepted hajj, in which there is no sexual intercourse, 
wrongdoing or quarrelling.’ The fugaha’ state that the accepted hay 
is one in which one does not disobey Allah while performing it. Al- 
Farra’ said, ‘It is one after which one does not disobey Allah.’ An 
accepted hay is one in which, and after which, one does not disobey 
Allah. Al-Hasan said, ‘An accepted hajj is that a person returns from 
it abstinent with respect to this world, desiring the Next World.’ 
Other things are said as well. 

nor any quarrelling during hajj. 

Jjidal (quarrelling) is argumentation and is derived from the word 
Jjadl which means twisting. A rein which is braided (majdil) is derived 
from the same root. It is also possible that jdal comes from the word 
Jjadala which means the earth. It is as if each of the opponents stands 
against the other person and one overcomes the other. 

Scholars disagree about its exact meaning here and offer six 
possibilities. Ibn Mas‘ud, Ibn ‘Abbas and ‘Ata’ say that jidal here 
means to argue with a Muslim until you make him angry to the 
extent that that leads to insults. As for discussing points of 
knowledge, that is not forbidden. Qatadah said that it means abuse. 
Ibn Zayd and Malik ibn Anas said that here it means the 
disagreements people used to have about which of them was in the 
authentic places of Ibrahim, which used to happen in the Jahiliyyah 
when Quraysh stood where the rest of the Arabs did not stand, and 
so, according to this interpretation, it means that there must be no 
quarrelling about its sites. One group say that it refers to when one 
group say. “The hay is today’ and another group say, “The hajj 1s 
tomorrow.’ Mujahid and a group said, ‘It is to argue about the 
months according to the Arab reckoning. It used to happen that 


285 


some would be at ‘Arafah while others were at Muzdalifah and they 
would quarrel about who was in the right.’ 

According to these two last interpretations, it means that there 
must be no quarrelling about the time and place of hay. These two 
positions are the soundest of what is said regarding the 
interpretation. The Prophet 8 said, “Time revolves as it did on the 
day that Allah created the heavens and the earth.’ It means that the 
hajj has returned to the day and time it used to have. When the 
Prophet & performed hajj, he said, “Take your rites from me.’ So he 
clarified the stations and places of hajj. Muhammad ibn Ka’‘b al- 
Qurtubi said, ““Quarrelling” is that one group says, “Our hajj was 
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more accepted than your hajj,” and the others say the same.’ It is 
also said that the quarrelling occurred with respect to boasting about 
ancestors. Allah knows best. 

Whatever good you do, Allah knows it. 

This means that Allah will repay you for your actions because 
repayment is only made by the one who has knowledge of the 
matter concerned. It is also said that this is encouragement to use 
good words instead of obscenities and to be pious and godfearing 
rather than wrongdoing and argumentative. It is said that the word 
‘good’ refers to people restraining themselves so that they do not do 
what is forbidden. 

Take provision; 

This is a command to people to take provisions for their hay. Ibn 
‘Umar, ‘Ikrimah, Mujahid, Qatadah and Ibn Zayd said, “The aah 
was revealed about a group of Arabs who used to go on hajj with no 
provisions. One of them would say, “How could we make hajj to the 
House of Allah and He not feed us?” So they were dependent on 
other people for their needs. They were forbidden to do that and 
commanded to take provisions.’ ‘Abdullah ibn az-Zubayr said, 
‘People used to rely on one another and not take provisions, and so 


they were commanded to take provisions. When the Prophet & 
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travelled, he took a camel carrying provisions. ‘Three hundred men 
of Muzaynah came to him and when they were about to leave, he 
said, ‘“‘Umar, give the people provisions.’ Some people say that the 
expression refers to a righteous companion, but Ibn ‘Atiyyah said 
that this specification is weak. A more fitting meaning of the dyah is 
to store up provision for the Next World in the form of righteous 
actions. 

The first position is sounder because what is meant is actual 
provision for the hajj journey as we mentioned. It is as al-Bukhari 
related from Ibn ‘Abbas: “The people of Yemen used to go on hay 
and not take provisions. ‘They would say, “We are relying on Allah.” 
When they came to Makkah, they begged from people, so Allah 
Almighty sent down: “Take provision, but the best provision is fearful 
awareness (taqwa) of Allah.”’ This is what the text suggests and is the 
position of most commentators. Ash-Sha‘bi says that it means 
specifically dates and sawig (barley mush). Ibn Jubayr says biscuits 
and sawiq. 

Ibn al-‘Arabi said, ‘Allah commands the people of wealth to take 
provisions. Those who have no money and have a craft by which 
they support themselves, and those who beg, are not being addressed 
here. Those addressed are people who have wealth but who leave 
their wealth and go out without provisions, saying, “We are relying 
on Allah.” Reliance (tawakkul) has preconditions. ‘Those who meet 
those preconditions go out without provision and are not addressed 
by this. Most people who go out lack the degree of reliance and 
neglect its realities. Allah knows best.’ Abu-l-Faraj al-Jawzi said, 
‘Iblis has muddled some people who claim to be relying on Allah, 
they go out without provision and imagine that this is true reliance 
on Allah. They are gravely in error. A man said to Ahmad ibn 
Hanbal, “I want to set out for Makkah based on reliance on Allah 
without provisions.” Ahmad said to him, “Go out without going in a 
caravan.” “No,” he answered, “only with them.” He said, “Then 
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you are relying on other people’s sacks 
but the best provision is fearful awareness of Allah. 

Allah reports that the best provision is avoiding what is forbidden 
and so Allah commands us here to add fearful awareness to taking 
provision. It means to fear Allah by following His command to take 
provision. It is said that it can mean that the best provision is that by 
which the traveller is kept safe from destruction or from the need to 
beg. It is said that it makes it clear that this world is not the abode of 
permanence. The people with knowledge of subtle indications 
(isharat) say that Allah is reminding us of the journey to the Next 
World and commands us to take fearful awareness of Him as 
provision. Fearful awareness is the provision of the Next World. Al- 
A‘sha said: 

If you do not travel with a provision of fear of Allah, 

you will meet those with provision after you die 

And regret that you are not like them 

and that you did not prepare as they prepared. 


Someone else said: 


Death is a swollen sea 

in which the devices of the swimmer disappear. 
Soul! I am speaking, so listen to words 

from a compassionate good counsellor. 

In his grave, a man’s only companions 

are fear of Allah and righteous deeds. 


So have taqwa of Me, people of intelligence! 

Those with intelligence are singled out, even though the command 
is to everyone, because they are those through whom the proof of 
Allah is established. They receive His commands and undertake to 
carry them out. The word used for intelligent people is the plural of 
lubb, which refers to the core of anything. 
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198 There is nothing wrong in seeking bounty from your 
Lord. When you pour down from ‘Arafat, remember 
Allah at the Sacred Landmark. Remember Him because 
He has guided you, even though before this you were 
astray. 
There is nothing wrong in seeking bounty from your Lord. 

The word used here for ‘wrong’ (junah) means wrong action. After 
mentioning the things prohibited during hajj, namely sexual 
intercourse, wrongdoing and quarrelling, Allah mentions that trade 
is allowed. It means that there is nothing wrong in seeking bounty 
from Allah. In the Qur’an, the phrase ‘seeking bounty’ is used for 
engaging in trade. Allah Almighty says: “... spread through the earth and 
seek Allah’s bounty...’ (62:10). Evidence for the soundness of this is 
found in al-Bukhari where Ibn ‘Abbas is reported as observing: 
“Ukaz, Majinnah and Dhw’ |-Majaz were markets in the time of the 
Jahiliyyah and people thought it sinful to trade during the festivals; 
and then this was revealed about the hay festival.’ So the dah 1s 
evidence that it is permitted for someone on hajj to trade during it 
while performing the rites of hajj. Intending to do so is not shirk and 
does not detract from the sincerity of the person concerned. 

Nonetheless, performing hajj without trade is better since it 1s free 
of the impurities of this world and the connection of the heart to 
something else. Ad-Daraqutni related in the Sunan that Abu 
Umamah at-Taymi said, ‘I said to Ibn ‘Umar, “I am a man who 
hires out in this way. People say that I have no hay.” Ibn ‘Umar said, 
“A man came to the Messenger of Allah 8 and asked a similar 
question as you have asked me. He remained silent until this aah 
was revealed: “There is nothing wrong in seeking bounty from your Lord.” 
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When you pour down from ‘Arafat, 

‘Afada’ (pour down) means to rush on. The verb is used for when 
you pour liquid into a vessel until it overflows down the sides. A man 
who is fayyad is very munificent. A hadith which is mustafid 1s 
extensively known. 

‘Arafat is the name of a place which is in the plural form. It is 
called that because of what is around it. It is said that the plain is 
called ‘Arafat because people recognise one another (yata‘Grafahiina) 
there. It is said that when Adam descended in India and Hawwa’ at 
Jiddah, after a long search, they met at ‘Arafat on the Day of 
‘Arafah, and so the day is called ‘Arafah and the place ‘Arafat. Ad- 
Dahhak said that. Other things are said which were mentioned in 
2126: 

Ibn ‘Atiyyah said that it is clear that it is an improvised name as is 
the case with most names of places. ‘Arafah is Na‘man al-Arak 
(Na‘man of the Lote-trees).’ It is said that it is derived from “arf, 
which means scent. It is a fragrant place as opposed to Mina which 
is strewn with stomach contents and blood. Hence it is ‘Arafat. Some 
say that the two names are derived from steadfastness because they 
are steadfast in supplication, trial and enduring hardships to 
perform this act of worship, and the fis someone who is steadfast 
and humble. This is found in a saying: “The soul is steadfast (‘a7i/) 
and endures what burdens it.’ We find in a poem: 


I steadfastly (‘aifah) endure the heat for that. 
Or similarly in Dhu ‘r-Rummah: 


Steadfast (‘a7ii) in the face of the decrees that are written for it. 

So it has this name because of the humility of the person 
performing haj and his steadfastness in supplication, types of 
affliction and enduring hardship to carry out this act of worship. 

Scholars agree that if someone stands at ‘Arafat on the day of 
‘Arafah before midday and then goes on before midday, he is not 
considered to have stood at ‘Arafah. They agree that when someone 
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stands at ‘Arafah after midday and pours onward before nightfall, his 
hajj is complete, with the exception of Malik ibn Anas who said that 
he must have part of the night. If someone stands at ‘Arafah in the 
night, none of the community disagree about his hajj being 
complete. The argument of the majority is based on His words: 
‘When you pour down from ‘Arafat’, in which He does not specify night 
or day, and the hadith of ‘Urwah ibn Mudarris who said, ‘I went to 
the Prophet 8 while he was at the stopping place at Jam‘. I said, 
“Messenger of Allah, I have come to you from the two mountains of 
Tayy’. I have tired my camel out and exhausted myself: By Allah, I 
have not passed any mountain without standing on it. Do I have a 
hajj, Messenger of Allah?” The Messenger of Allah && said, 
“Whoever has prayed the morning prayer with us at Jam‘, having 
gone to Arafat before that, either by night or day, has completed his 
dishevelment and completed his hajj.’” 

More than one of the imams transmitted it, including Abu Dawud, 
an-Nasa’1 and ad-Daraqutni. At-Tirmidhi said that it is a sound 
hasan hadith. Aba ‘Umar said, “This hadith of ‘“Urwah ibn Mudarris 
at-T'a’1 is sound and confirmed. It is related by a group of the 
reliable companions of ash-Sha‘bi from ash-Sha‘bi, including Isma‘l 
ibn Abi Khalid, Dawud ibn Abi Hind, Zakariyya ibn Abi Za’idah, 
‘Abdullah ibn Abi ’s-Safar and Mutarrif, all of them from ash-Sha‘bi 
from ‘Urwah ibn Mudarris ibn Aws ibn Harithah ibn Lam.’ The 
argument of Malik regarding the firm Sunnah is the long hadith of 
Jabir transmitted by Muslim which states: “He continued to stand 
until the sun had set, the yellow light had diminished a little and the 
disc of the sun had disappeared.’ His actions 8 are mandatory, 
especially in hajj. He said, “Take your rites from me.’ 

The majority disagree about someone who leaves before sunset 
and does not return: what does he owe to make his hajj is sound? 
Ata’, Sufyan ath-Thawri, ash-Shafi‘l, Ahmad, Abu Thawr, the 
People of Opinion and others said that he owes a sacrifice. Al-Hasan 
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al-Basri said that he owes a hady. Ibn Jurayj says that he owes a 
camel. Malik said that he must do hajj again as well as a hady that he 
sacrifices in that hajj: he is like someone who has missed hajj. If he 
returns to ‘Arafah until he goes on after sunset, ash-Shafi‘l says that 
he owes nothing. That is the view of Ahmad, Ishaq and Dawud. At- 
Tabari said that. Abu Hanifah and his people and ath-Thawri said 
that a sacrifice is not cancelled for him, even if he returns after 
sunset. That is what Abu Thawr said. 

There is no disagreement among scholars that it is better for 
someone to stop at ‘Arafah while mounted because the Prophet && 
did that until he went on from it after sunset with Usamah ibn Zayd 
riding behind him. This is recorded in the long hadith of Jabir and 
the hadith of ‘Ali as well as the hadith of Ibn ‘Abbas. Jabir said, “Then 
the Messenger of Allah 8 rode to the stopping place and made his 
she-camel Qaswa’ turn towards the rocks, with the path of the 
walkers in front of him. He faced the giblah and continued to stop 
there until the sun had set, the yellow light had diminished a little 
and the disc of the sun had disappeared. He had Usamah ibn Zayd 
sit behind him.’ If someone cannot ride, he stands on foot, making 
supplication for as long as he is able. There is nothing wrong with a 
person sitting down if he is unable to stand. Stopping while mounted 
demonstrates exaltation and honour of the hay: ‘As for those who honour 
Allah’s sacred rites, that comes from the taqwa in their hearts.’ (22:32) Ibn 
Wahb said in his Muwatta’: ‘Malik said to me, “I prefer stopping at 
‘Arafah on mounts and camels to standing on foot. There is no harm 
in someone who stands on foot resting.” 

It is confirmed in Sahih Muslim and elsewhere from Usamah ibn 
Zayd that when the Prophet 8% went on from ‘Arafah, he went at a 
medium pace, but when he found a gap, he sped up. That is what is 
obliged for the leaders of the hajj and those behind them, because 
hastening the pace to Muzdalifah is hastening to the prayer there. It 
is known that on that day Maghrib and ‘Isha’ must be prayed together 
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at Muzdalifah. That is the Sunnah, as will be made clear, Allah 
willing. 

The literal text of the Qur’an and the Sunnah indicates that the 
whole of the plain of ‘Arafat is a standing place. The Prophet & said, 
‘I stood here and all of ‘Arafah is a standing-place.’ Muslim and 
others related it from the long hadith of Jabir. We find in the Muwatta’ 
of Malik that he heard that the Messenger of Allah & said, “The 
whole of ‘Arafah is a standing-place, except the middle of ‘Uranah, 
and the whole of Muzdalifah is a standing-place, except for the 
middle of Muhassir.’ Ibn ‘Abd al-Barr said, “This hadith is connected 
to the hadith of Jabir ibn ‘Abdullah, the hadith of Ibn ‘Abbas, and the 
hadith of ‘Ali ibn Abi Talib. Most of the traditions do not exclude the 
middle of ‘Uranah from ‘Arafah and the middle of Muhassir from 
Muzdalifah. ‘That is how the reliable scholars among the people of 
hadith transmit it in the hadith of Ja‘far ibn Muhammad from his 
father from Jabir.’ 

Abu ‘Umar said that fugaha@’ disagree about those who stand at 
‘Uranah on ‘Arafah. According to what Ibn al-Mundhir mentioned 
from him, Malik said that they should make a sacrifice and then 
their hajj is complete. This is related by Khalid ibn Nizar from 
Malik. Abu-l-Mus‘ab said that a person who stands in the middle of 
‘Uranah is like someone has not stood and has therefore missed the 
hajj and owes a hajj in the following year. It is related that Ibn 
‘Abbas said, ‘If someone pours on from ‘Uranah, he has no hajj.’ 
That is the view of Ibn al-Oasim and Salim. Ibn al-Mundhir 
mentioned this view from ash-Shafi‘t. He said, “Chat is my view. It is 
not enough if someone stands in a place where the Messenger of 
Allah 8 commanded that he should not stand.’ Ibn ‘Abd al-Barr 
said, “he exception of ‘Uranah from ‘Arafah does not come in a 
manner which would oblige a [new] hay, either by way of 
transmission or consensus.’ The argument of those who take the 
position of Abu-l-Mus‘ab is that standing at ‘Arafah is an obligation 
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which is agreed upon in a specific place. It is only permitted to 
perform it with certainty, and there is no certainty when there is 
disagreement. “Uranah is to the west of the mosque of ‘Arafah. Some 
scholars said that if the western wall of the ‘Arafah mosque were to 
fall, it would fall in the valley of ‘Uranah. Al-Baji related from Ibn 
Habib that ‘Arafah is outside of the Haram and ‘Uranah 1s inside it. 
Abu ‘Umar said, ‘As for the valley of Muhassir, Waki‘ mentioned 
from Sufyan from Abu-z-Zubayr from Jabir that the Prophet & 
hurried through the valley of Muhassir. 

There is nothing wrong in acknowledging the Day of ‘Arafah 
outside of ‘Arafah in such a way as to resemble the people at ‘Arafah. 
Shu‘bah related from Qatadah that al-Hasan said, “The first to do 
that was Ibn ‘Abbas in Basra.’ It meant people gathering in the 
mosque at Basra on the Day of ‘Arafah. Misa ibn Abt ‘A’ishah said, 
‘T saw ‘Umar ibn Hurayth giving a khutbah on the day of ‘Arafah and 
people had gathered for it.’ Al-Athram said, ‘I asked Ahmad ibn 
Hanbal about celebrating ‘Arafah in cities by gathering on the Day 
of ‘Arafah. He answered, ‘I hope that there is no harm in it. More 
than one person has done it: al-Hasan, Bakr, Thabit and 
Muhammad ibn Wasi‘. They used to attend the mosque of the Day 
of ‘Arafah.’ 

The excellence of the Day of ‘Arafah is immense and its reward is 
immense. On it Allah expiates the worst wrong actions and 
multiplies good actions. The Prophet & said, “The best supplication 
is supplication on the Day of ‘Arafah and the best of what I and the 
Prophets before have said is: “There is no god but Allah alone with 
no partner.” Ad-Daraqutni related from ‘A’ishah that the 
Messenger of Allah 8 said, ‘There is no day on which Allah frees a 
greater number from the Fire than the Day of ‘Arafah. On that Day, 
Allah draws near to the earth and then, showing His pride in them 
to the angels, He says, “What do these people want?’” We find in the 
Muwatta’ from ‘Ubaydullah ibn Kariz that the Messenger of Allah & 
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said, ‘Shaytan is not considered more abased or more cast out or 
more contemptible on any other day than he is on the day of 
‘Arafah. ‘That is sumply because he sees the descent of mercy and the 
fact that Allah overlooks great wrong actions. The only exception to 
that is what he was shown on the Day of Badr. Someone asked, 
‘What was he shown on the Day of Badr, Messenger of Allah?’ He 
answered, ‘Did he not see Jibril arranging the ranks of the angels?’ 
Abu ‘Umar said, ‘Abu-n-Nadr Isma‘ll ibn Ibrahim al-‘Tjli related this 
hadith from Malik from Ibrahim ibn Abi ‘Ablah from Talhah ibn 
‘Ubaydullah ibn Kariz from his father. He did not say in this hadith 
‘from his father’. It is nothing. What is correct is what is in the 
Muwatta’. 

At-Tirmidhi al-Hakim mentioned in Nawdadir al-usil that it was 
related from Abu Rawh Hatim ibn Nu‘aym at-Tamimi from 
Hisham ibn Abu-l-Walid ‘Abd al-Malik at-Tayalisai from ‘Abd al- 
Qahir ibn as-Sariy as-Sulami from Ibn Kinanah from ‘Abbas ibn 
Mirdas from his father from his grandfather, ‘Abbas ibn Mirdas that, 
on the evening of ‘Arafah, the Messenger of Allah 8 made 
supplication for forgiveness and mercy for his community. He made 
a lot of supplication and received the reply: ‘I have done that, except 
for when they wrong one another. As for the sins that are between 
Me and them, I have forgiven them.’ He said, ‘O Lord, You have 
the power to reward those wronged with better than the wrong done 
to them and to forgive those who wronged them.’ He did not receive 
an answer that night. On the following day in the morning at 
Muzdalifah, he strove in making that supplication and was 
answered: ‘I have forgiven them.’ The Messenger of Allah & smiled 
and was asked, ‘What has made you smile, Messenger of Allah, at a 
time in which you did not used to smile?’ He replied, ‘I smiled at the 
enemy of Allah, Iblis. When he learned that Allah had answered my 
supplication for my community, he fell down, crying for woe and 
destruction and threw dust on his head and then fled.’ 
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Abu ‘Abd al-Ghani al-Hasan ibn ‘Ali related from ‘Abd ar-Razzaq 
from Malik from Abu-z-Zinad from al-A‘raj from Abu Hurayrah 
that the Messenger of Allah 8 said, ‘On the Day of ‘Arafah Allah 
forgives the sincere hajji. On the night of Muzdalifah, Allah forgives 
the merchants. On the day of Mina, Allah forgives the porters. On 
the day of the Jamrah ’l-‘Aqabah, Allah forgives the beggars. Many 
are the people among those who say that there is no god but Allah 
who are not present at that standing who are forgiven.’ Abu ‘Umar 
said, “This is a ghartb hadith from Malik. It is only recorded from him 
by this path. Abu ‘Abd al-Ghani says that he does not know it. The 
people of knowledge continue to be indulgent in transmissions about 
things to be desired and virtues while they are severe about hadiths 
that contain judgments.’ 

The people of knowledge recommend fasting on the Day of 
‘Arafah, except for the people who are actually there. The imams 
related from ibn ‘Abbas that the Prophet & did not fast at ‘Arafah. 
Umm al-Fadl sent some milk to him and he drank it. At-Tirmidhi 
said that it is a sound hasan hadith. It is related that Ibn ‘Umar said, ‘I 
went on hajj with the Prophet 8 and he did not fast (the day of 
‘Arafah). I went with Abu Bakr and he did not fast, and with ‘Umar 
and he did not fast. According to most of the people of knowledge, 
this is the normal practice. They recommended not fasting at 
‘Arafah so that a person will strong in supplication. Some of the 
people of knowledge did fast ‘Arafah at ‘Arafah.’ There is an zsndd 
from Ibn ‘Umar like the first and he added at the end of it, ‘and with 
‘Uthman, and he did not fast. So I do not fast it, but I neither 
command or forbid it.’ Ibn al-Mundhir mentioned it. 

‘Ata’ said about fasting the day of ‘Arafah, ‘I fast in the winter and 
do not fast in the summer.’ Yahya al-Ansari said, ‘One must not fast 
on the day of ‘Arafah.’ ‘Uthman ibn Abt ’I-‘As, Ibn az-Zubayr and 
‘A’ishah used to fast the day of ‘Arafah.’ Ibn al-Mundhir said, ‘I 
prefer to not fast the day of ‘Arafah at ‘Arafat to follow the 
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Messenger of Allah 8, but I prefer to fast elsewhere since the 
Messenger of Allah 8 was asked about fasting the day of ‘Arafah 
and said, “It expiates the past year and the coming year.” We were 
told that ‘Ata’ said, ‘If someone does not fast on the day of ‘Arafah in 
order to be strong for supplication, he will have the same reward as 
someone who fasts.’ 

remember Allah at the Sacred Landmark. 

Remember Him by making supplication and reciting the talbiyah at 
the Sacred Landmark. The place is called Jam‘ because the prayers 
of Maghrib and ‘Tsha@ are joined together (jumz‘a) there. Qatadah said 
that it is because Adam met Hawwa’ there and they joined each 
other (jama‘a) there and that is also why it is called Muzdalifah 
(izdalafa, to draw near). It is said that it is called that on account of 
the actions of the people there, because they draw near (izdalafa) to 
Allah by standing there. The word for Sacred Landmark (mash‘ar) 
comes from shz‘ar which means a sign or landmark, and it is called 
that because it is a landmark of the hay due to the fact that people 
are required to pray there and spend the night there in supplication 
to Allah. It is called a Haram because of its sanctity. 

It is confirmed that the Messenger of Allah 8 prayed both Maghrib 
and ‘Isha’ at Muzdalifah. The people of knowledge agree, with no 
disagreement whatsoever, that the sunnah is to jom Maghrib and 
‘Isha’. They disagree about someone who prays before reaching 
Jam‘. Malik said, ‘Whoever stands with the imam and goes on when 
he goes on, does not pray until he reached Jam’, where he joins the 
prayers. Evidence for this is found in the words of the Prophet 8 to 
Usamah ibn Zayd, “The prayer is ahead of you.’ Ibn Habib said, ‘If 
someone prays before reaching Muzdalifah without excuse, he 
repeats it when he knows. He is in the position of someone who 
prays before midday based on the words of the Prophet 8%, “The 
prayer is ahead of you.”” Abu Hanifah said that. Ashhab says that he 
does not have to repeat them unless he prayed both of them before 
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the disappearance of twilight. And then he only repeats ‘Ysha’. Ash- 
Shafi said that. It is what Qadi Abu-l-Hasan supported. His 
argument is that that the sunnah is to join these two prayers, but that 
it is not a precondition for their validity. It is a recommendation, like 
joming Zuhr and ‘Asr at ‘Arafah. Ibn al-Mundhir preferred this 
position and related it from ‘Ata’ ibn Abi Rabah, ‘Urwah ibn az- 
Zubayr, al-Oasim ibn Muhammad, Sa‘id ibn Jubayr, Ahmad, Ishaq, 
Abu Thawr and Ya‘qub. He related that ash-Shafit said, “He does 
not pray until he has reached Muzdalifah. But if the middle of the 
night comes before he reaches Muzdalifah, he does pray them.’ 

If someone hurries and reaches Muzdalifah before twilight has 
disappeared, Ibn Habib said, “There is no prayer for someone who 
hastens to Muzdalifah before twilight has disappeared, either the 
imam or anyone else, until the twilight has disappeared.’ Part of the 
meaning is that the time of this prayer is after the disappearance of 
twilight. It is not permitted to pray it before that. If its tume had been 
before the disappearance of twilight, it would not have been delayed. 

About someone who reaches ‘Arafah after the imam has pressed 
on, or he is one of those with an excuse who stood with the imam, 
Ibn al-Mawwaz said: ‘If someone stands after the imam, he should 
pray each prayer at its time.’ Malik said about someone with an 
excuse that keeps him from being with the imam that he prays both 
prayers together when the twilight disappears. Ibn al-Qasim said 
about those who stand after the imam: ‘If he hopes to reach 
Muzdalifah in the first third of the night, he should delay the prayer 
until he reaches Muzdalifah. Otherwise he prays each prayer at its 
time. So Ibn al-Mawwaz restricted delaying the prayer until 
Muzdalifah is reached to those who stand with the imam rather than 
other people. Malik made it a question of the time rather than the 
place and Ibn al-Qasim considers the preferred time for the prayer 
and the place. If someone fears missing the preferred time, then it is 
invalid to consider the place. It is more appropriate to observe the 
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preferred time. 

Scholars disagree about the form of the prayer at Muzdalifah. 
There are two possibilities. One is with the adhan and the igdamah. 
The other is that they are joined together with no action to separate 
them or action permitted between: setting down baggage and the 
like. As for the adhan and the zgamah, it 1s confirmed that the 
Messenger of Allah & prayed Maghrib and ‘Isha’ at Muzdalifah with 
one adhan and two zqamahs. The Sahih transmitted that from the 
long hadith of Jabir. That was the view of Ahmad ibn Hanbal, Abu 
Thawr and Ibn al-Mundhir. Malik said that they should be prayed 
with two adhans and two igamahs. ‘The same is true of <uhr and ‘Asr 
at ‘Arafah, although the consensus is that that happens at the 
beginning of the time of <uhr. Abu ‘Umar said, ‘I do not know of 
any hadith regarding what Malik says that goes back to the Prophet 
& by any path, but it is related from ‘Umar ibn al-Khattab.’ Ibn al- 
Mundhir added Ibn Mas‘ud. Part of the argument of Malik in 
respect of this topic is that the Messenger of Allah 8 made a sunnah 
of the two prayers at Muzdalifah and ‘Arafah, so arguably the two 
have the same time since their time is the same. Therefore each of 
them is prayed in its proper time and neither of them is more 
entitled to the adhan and zgamah than the other since neither of 
them is being made up: they are prayers that are being prayed at 
their time. Each prayer is prayed in its time. Their sunnah is 
therefore to have an adhan and igdmah for the group. This is clear, 
and Allah knows best. 

The others say that the first one is prayed with an adhan and 
igamah and the second is prayed without an adhan and igamah. They 
said that ‘Umar commanded the second adhan because people had 
separated for eating and the adhan was to gather them together 
again. They said, “That is what we say when the people separate 
from the imam for eating or any other reason: he can command the 
muadhdhin to call in order to gather them. When there is an adhan, 
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there 1s an igadmah.’ They said that this is the meaning of what is 
related from ‘Umar. They mentioned the hadith of ‘Abd ar-Rahman 
ibn Yazid in which he said, ‘Ibn Mas‘ud used to put the evening 
meal between the two prayers at Muzdalifah. Another path of 
transmission states that he prayed every prayer with an adhan and a 
igamah. ‘Abd ar-Razzaq mentioned it. 

Still others said that both prayers are prayed at Muzdalifah with an 
igamah, but with no adhan for either of them. It is related from Ibn 
‘Umar and that is the position of ath-Thawrt. ‘Abd ar-Razzaq and 
‘Abd al-Malik ibn as-Sabbah mentioned from ath-Thawri from 
Salamah ibn Kuhayl from Sa‘id ibn Jubayr that Ibn ‘Umar said, 
‘The Messenger of Allah & joined Maghrib and ‘Isha’ at Jam‘. He 
prayed Maghrib with three rak‘ahs and Tsha’ with two with one 
agamah.’ 

Others said that both prayers are prayed together between Maghrib 
and ‘Isha’ with one adhan and one zqgamah. That was because they 
believed what Hushaym related from Yaunus ibn ‘Ubayd from Sa‘id 
ibn Jubayr about Ibn ‘Umar joining Maghnb and ‘Tsha’ at Jam‘ with 
one adhan and one zga@mah with nothing separating them. The same 
is related marfu‘ from Khuzaymah ibn Thabit. He is not strong. Al- 
Juzjani related from Muhammad ibn al-Hasan from Abu Yusuf 
from Abu Hanifah that they are prayed with one adhan and two 
igamahs: an adhan for Maghnb and only an zqamah for ‘Tsha’. This 1s 
the position of at-Tahawi based on the hadith of Jabir. It is the first 
view and it is relied on. 

Others say that they are prayed with two zgamahs, with no adhan 
for either of them. Among those with this position are ash-Shafi‘ 
and his people, Ishaq, and it is one of the two positions of Ahmad 
ibn Hanbal. It is the position of Salim ibn ‘Abdullah and al-Qasim 
ibn Muhammad. They argue by what ‘Abd ar-Razzaq mentioned 
from Ma‘mar from Ibn Shihab from Salim from Ibn ‘Umar: ‘When 


the Prophet 8 came to Muzdalifah, he joined Maghrib and ‘Isha’. He 
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prayed Maghrib with three rak‘ahs and ‘Isha’ with two with one zqamah 
for each of them. He did not connect them at all.’ Abu ‘Umar said, 
‘The reports from Ibn ‘Umar about this position are the firmest of 
what is related regarding this matter, but it is subject to 
interpretation. There is no disagreement about the hadith of Jabirv. It 
is more fitting. There is no scope for speculation regarding this 
matter. It is something that must be followed.’ 

As for a separation between the two prayers by some action other 
than the prayer, it is confirmed from Usamah ibn Zayd that when 
the Prophet 8 reached Muzdalifah, he dismounted and did wudi’ 
fully. Then the zgamah for the prayer was made and he prayed 
Maghrib. Then every man made his camel kneel in his camp. ‘Then 
the igamah for the prayer was made and he prayed it without praying 
anything between them. One variant has: “They did not unpack 
until the zgamah for ‘Isha’ was given. He prayed and then they 
unpacked.’ We have already mentioned that Ibn Mas‘ud had his 
evening meal between the two prayers. This is permission to 
separate the two prayers at Jam‘. 

Malik was asked about someone who arrives at Muzdalifah and 
whether he should begin with the prayer or delay it until he has 
removed his baggage from his camel. He said, ‘If the baggage is 
light, there is nothing wrong in doing that before the prayer. I do not 
think that is the case with load-bearers. ‘Then the person begins with 
the prayer and unloads his camel afterwards.’ Ashhab said in his 
books, “He can unload his camel before the prayer, although I prefer 
that he prays Maghrib before unloading it unless it is absolutely 
necessary, because it is heavy for the animal or some other reason.’ 
As for supererogatory prayers between the two prayers, [bn al- 
Mundhir said, ‘I do not know of any disagreement between them 
that someone joining prayers does not pray supererogatory prayers 
between them. According to the hadith of Usamah, “He did not pray 
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anything between them. 
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Spending the night at Muzdalifah is not one of the pillars of the 
hajj according to the majority of scholars, but there is disagreement 
about whether someone who does not spend the night there is 
obliged to sacrifice. Malik said that someone who does not spend the 
night there owes a sacrifice. Someone who stands there for most of 
the night owes nothing because according to Malik and his people 
spending the Night of Sacrifice there is a confirmed sunnah, not an 
obligation. A similar statement was made by ‘Ata’, az-Zuhri, 
Qatadah, Sufyan ath-Thawri, Ahmad, Ishaq, Abu Thawr and the 
People of Opinion about someone who does not spend the night 
there. Ash-Shafi said that if someone leaves it after half the night, 
he owes nothing, but if he leaves before half the night has passed and 
does not return to Muzdalifah, he owes fidyah of a sheep. 

‘Tkrimah, ash-Sha‘bi, an-Nakha‘l and al-Hasan al-Basri said that 
stopping at Muzdalifah is an obligation and that, if someone misses 
Jam‘ and does not stop, he has missed hajj and must make his zhram 
that of ‘umrah. That is related from Ibn az-Zubayr and it is the 
position of al-Awza‘l. The same is related from ath-Thawri. The 
soundest transmission from him is that stopping there is a confirmed 
sunnah. Hammad ibn Abi Sulayman said, “Someone who misses 
pouring on from Jam‘ has missed the hajj and should make it an 
‘umrah and do hayj in the following year. Their argument is based on 
the literal text of the Book and the Sunnah. In the Book, the basis is 
the words of the Almighty: ‘When you pour down from ‘Arafat, remember 
Allah at the Sacred Landmark.’ In the Sunnah, it is the words of the 
Prophet : ‘Whoever catches Jam‘ and stands with the people until 
they pour down has caught it. Whoever does not catch that has no 
hajj. Ibn al-Mundhir mentioned it. Ad-Daraqutni related that 
‘Urwah ibn Mudarris said, ‘I went to the Prophet 8% while he was at 
Jam‘ and said to him, ‘Do I have a hajj, Messenger of Allah?’ The 
Messenger of Allah 8 said, ‘Whoever has prayed the morning 
prayer with us at Jam‘, having gone to ‘Arafat before that, either by 
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night or day, has completed his dishevelment and completed his 
hajj.’ Ash-Sha‘bi said, ‘Anyone who does not stop at Jam‘ makes it 
‘umrah.’ 

Those who take the majority position answer that the dyah does not 
contain any proof of the obligatory nature of standing or of spending 
the night there since that is not mentioned in it. All that is 
mentioned is remembrance (dhikr). All agree that if someone stops at 
Muzdalifah without remembering Allah, his fay is complete. If the 
remembrance commanded is not a primary element of the hajj, then 
it is even more probable that being present at the place is not going 
to be either. Abu ‘Umar said, ‘Similarly they agree that, when the 
sun rises on the Day of Sacrifice, the time of stopping at Jam‘ has 
been missed but whoever manages to stop there before sunrise has 
caught it. Some say that it is an obligation and some say that it 1s 
sunnah.’ As for the hadith of “‘“Urwah ibn Mudarris, in some variants 
it states that it is about stopping at Muzdalifah rather than spending 
the night there. That is similar to the hadith of ‘Abd ar-Rahman ibn 
Ya‘mar ad-Dili who said, ‘I saw the Messenger of Allah 8 at ‘Arafah 
when some people from Najd came to ask him about the hay. The 
Messenger of Allah 8 said, “The hajj is ‘Arafah. Whoever catches it 
before dawn on the night of Jam‘ has a complete Aaj.’ An-Nasa’t 
related this from Ishaq ibn Ibrahim from Waki‘ from Sufyan ath- 
Thawri from Bukayr ibn ‘Ata’ from ‘Abd ar-Rahman ibn Ya‘mar ad- 
Dili. Ibn ‘Uyayna related it from Bukayr from ‘Abd ar-Rahman ibn 
Ya‘mar ad-Dili. He said, ‘I saw the Messenger of Allah & say, “The 
hajj is ‘Arafah. Whoever catches it before dawn has caught it. The 
days at Mina are three. There is no sin for someone who hurries on 
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after two and there is no sin for someone who stays longer.” He says 
in the hadith of “Urwah, ‘Whoever prays this prayer of ours,’ and he 
mentioned the prayer at Muzdalifah. Scholars agree that if he 
spends the night there, stops and then sleeps through the prayer and 


misses the prayer with the imam, his hajj is nevertheless complete. If 
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attending the prayer with the imam is not a primary element of the 
hajj, then stopping at the place where the prayer is held is even less 
likely to be. They said that this hadith only verifies the obligation of 
‘Arafah. 

Remember Him because He has guided you, even though before this 
you were astray. 

The command to remember is repeated for emphasis. It is said that 
the first is a command to remember at the Mash‘ar al-Haram and 
the second is to remember with sincerity. It is said that the second 
time it means to acknowledge the blessing and show gratitude for it 
and then to remind them about the time when they were misguided. 
Remember Him in a good way as He has guided you in a good way. 
Remember Him as He has taught you what to do and do not turn 
from it. ‘Before this’ refers to before the guidance of Islam came, or 
before the Qur’an, or before the Prophet 8%. The first is the most 
likely, and Allah knows best. 

SVs 2 A Slee aa Ss 
Or o5 3b Bly 
199 Then press on from where the people press on and 
ask Allah’s forgiveness. Allah is Ever-Forgiving, Most 
Merciful. 
Then press on from where the people press on 

The ‘people’ referred to here are those called Hums (Quraysh and 
others), who did not stop with the people at ‘Arafat, but stopped at 
Muzdalifah, which is part of the Haram, claiming that they were its 
servants and must venerate only it. Notwithstanding the fact that 
they knew that ‘Arafat was where Ibrahim had stood, they did not 
leave the Haram and stood instead at Jam‘ while the people were at 
‘Arafat. They were told to press on with the people. “Chen’ in this 
ayah is for order, and it adds one sentence to another. Ad-Dahhak 
says that the entire community is addressed and ‘people’ means 
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Ibrahim as is the case in 3:173. So it has a singular meaning, It is 
possible that the pressing on here means from ‘Arafah or that it 
means the pressing on from Muzdalifah. At-Tabari said that it 
means: ‘Press on from where Ibrahim pressed on from Muzdalifah 
Jam‘, namely, press on to Mina because the pressing on from 
‘Arafah is before the pressing on from Muzdalifah. 

This is evidence to support those who make it an obligation to stop 
at Muzdalifah since there is a command to press on from it, and 
Allah knows best. The sound position regarding the interpretation of 
this dyah is the first one. At-Tirmidhi related that ‘A’ishah said, 
‘Quraysh and those following their religion, namely the Hums, used 
to stop at Muzdalifah, saying, “We are the servants of Allah.” Other 
people stood at ‘Arafah. Therefore Allah revealed: “Press on from where 
the people press on.’” This is a sound hasan hadith. ‘A’ishah said in Sahih 
Muslim, “The Hums were those about whom Allah revealed: “Press on 
JSrom where the people press on.*” She added, “The people used to press 
on from ‘Arafat while the Hums pressed on from Muzdalifah. ‘They 
said, “We only press on from the Haram.” When “Press on from where 
the people press on,” was revealed they returned to ‘Arafat.’ This is an 
explicit text. It is very sound and other views are not relied on. Allah 
is the One we ask for help. 

Sa‘id ibn Jubayr recited ‘an-nas7’ (the forgetter). Its interpretation is 
that it refers to Adam since Allah says: ‘He forgot. We did not find that he 
had a firm resolve.’ (20:115) 

Allah commanded them to ask for forgiveness because this is the 
place for doing that and a place where it is likely that it will be 
accepted and that mercy will descend. One group said that it means: 
‘Ask Allah’s forgiveness for any actions you did that are contrary to 
the sunnah of Ibrahim with respect to your standing at Quzah at 
Muzdalifah rather than ‘Arafah.’ 

Abi Dawud related that ‘Al said, ‘In the morning the Prophet && 
stood on Quzah and said, “This is Quzah. It is a place of standing. 
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All of Jam‘ is a place of standing, I sacrificed here and all of Mina is 
a place of sacrifice, so sacrifice where your baggage 1s.”’ Therefore 
the ruling for the hajjis when they press on from ‘rafah to 
Muzdalifah is that they spend the night there. Then the imam leads 
the people in the Subh prayer before dawn and they stand at the 
Sacred Landmark. Quzah is the mountain on which the imam 
stands. They continue to remember Allah and make supplication 
until it is close to sunrise. ‘Then they press on before sunrise, differing 
from the Arabs who used to press on after sunrise, when they would 
say, ‘Ashriq thabir kayma nughir’ (Iluminate Thabir so that we may 
hasten)’, meaning to approach coming out of zhram. 

Al-Bukhari related that ‘Amr ibn Maymun said, ‘I saw ‘Umar pray 
Subh at Jam‘. Then he stood and said, “The idolaters used not to 
press on until the sun rose, saying, ‘Ashriq thabir” The Prophet & 
acted differently to them and pressed on before sunrise.”’ [bn 
‘Uyaynah related from Ibn Jurayj from Muhammad ibn 
Makhramah from Ibn ‘Tawus from his father that the people of the 
Jahiliyyah used to press on from ‘Arafah before sunset, and press on 
from Muzdalifah after sunrise. The Messenger of Allah %& delayed 
one and brought the other forward: he delayed the pressing on from 
‘Arafah and hastened that of Muzdalifah, acting differently to the 
idolaters. 

When they press on before sunrise, their ruling is to press on in the 
manner in which they pressed on from ‘Arafah, which is that the 
imam travels with the people at a medium pace, and speeds up 
slightly when he finds a gap. ‘A medium pace’ (‘anaq) is a well known 
pace taken by mounts. ‘Nass’ is a faster pace than ‘anaq, like khabab (a 
quick amble). We find in Sahih Muslim that Usamah ibn Zayd was 
asked, ‘How did the Messenger of Allah 8 travel when he pressed 
on from ‘Arafah?’ He answered, ‘He travelled at a medium pace, 
and when he found a gap, he went quicker (nass).’ Hisham said that 
nass 1s faster than ‘anag as we already mentioned. It is recommended 
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to hasten in the valley of Muhassir for the distance of a stone’s throw. 
There is no harm if one does not do that. It is part of Mina. Ath- 
Thawri and others related from Abu-z-Zubayr that Jabir said, “he 
Messenger of Allah 8 pressed on with tranquillity and told them, 
“Go gently and quickly in the valley of Muhassir” and he told them, 
“Take your rites from me.” 

When they reached Mina on the morning of the Day of Sacrifice, 
they stoned the Jamrat al-‘Aqabah in the middle of the morning 
while mounted, if possible. It is not recommended to ride to the 
other jamrahs. ‘They stone them with seven pebbles, each of them like 
a pea, as will be explained. When they have stoned them, they leave 
their zhram and what was forbidden to them of clothing and other 
things becomes lawful for them again: except for women, scent and 
hunting, according to Malik and Ishaq in the transmission of Abu 
Dawud al-Khaffaf. “Umar ibn al-Khattab and Ibn ‘Umar said, 
‘Everything is lawful to him except women and scent.’ According to 
Malik, if someone uses scent after stoning and before the Tawéf al- 
Ifadah, he does not owe fidyah because of what has come about that. 
He believes that if someone hunts after stoning the Jamrah and 
before the Tawaf al-Ifadah, he owes reparation. Ash-Shafi‘t, Ahmad, 
Ishaq and Abu Thawr said that everything except women is lawful 
for him. That is related from Ibn ‘Abbas. 

The person performing hajj stops saying the falbiyah with the first 
pebble he throws at the Jamrat al-‘Aqabah. This is the position of 
most of the people of knowledge in Madinah and elsewhere. ‘This is 
permitted and allowed according to Malik. What is well known from 
him, however, is that one stops saying it at midday on the day of 
‘Arafah according to what he mentioned in the Muwatta’ from ‘Ali. 
He said, “That is the way with us.’ 

The basis for this in the Sunnah is what Muslim related from al- 
Fadl ibn ‘Abbas. He was riding behind the Messenger of Allah && 
who said to the people on the evening of ‘Arafah and the morning of 
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Jam‘, “You must be calm!’ He was holding back his she-camel until 
he entered Muhassir (which is part of Mina). He said, “You must 
have pea-sized pebbles with which to stone the Jamrah.’ He said, 
‘The Messenger of Allah 8 continued to say the talbiyah until he had 
stoned the Jamrat al-‘Aqabah.’ One variant has: ‘The Prophet & 
indicated with his hand how someone flicks a pebble.’ We find in al- 
Bukhari that ‘Abdullah went to the largest Jamrah with the House 
on his left and Mina on his right. He threw seven pebbles and said, 
“That is how the stoning was done by the one to whom Surat al- 
Bagarah was revealed.’ Ad-Daraqutni related that ‘A’ishah said that 
the Messenger of Allah 8 said, ‘When you have stoned, shaved and 
sacrificed, then everything except women is lawful for you. Clothing 
and scent are lawful for you.’ We find in al-Bukhari that ‘A’ishah said, 
‘T put scent on the Messenger of Allah 8% with these two hands when 
he went into zhram and when he came out of it before doing fawaf’ 
She stretched out her hands. According to scholars, this is the lesser 
coming out of zhram. The greater coming out of zhram 1s the Tawaf al- 
Ifadah which makes lawful women and all things that are forbidden 
in thram. More of this will be mentioned in Sdrat al-Hay, Allah 
willing. 
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200 When you have completed your rites, remember 
Allah as you used to remember your forefathers, or even 
more. There are some people who Say, ‘Our Lord, give 
us good in this world.’ They will have no share in the 
Next World. 
When you have completed your rites, remember Allah 
Mujahid says that the ‘mandasik’ (rites) referred to here are the 
sacrifices and it means the spilling of blood. It is said that it refers to 
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the pillars of hajj since the Prophet & said, “Take your rites from 
me.’ So the meaning is: ‘When you perform the rites of hay, 
remember Allah, and also remember Him and praise Him for His 
blessings to you.’ ‘Qadaytum’ means: ‘you have performed and 
finished’. The verb can also be used for performing acts of worship 
outside of their defined time. 

as you used to remember your forefathers — or even more. 

The custom of the Arabs was that, when they completed the hajj, 
they would stand at the Jamrah and boast of their forefathers and 
mention the glorious and courageous feats of their ancestors, to the 
extent that one of them would say, ‘O Allah, my father was a great 
tent with a huge pit and much wealth. Give me the like of what You 
gave him! and would only mention his father. This dah was 
revealed commanding them to remember Allah more than they used 
to remember their forefathers in the time of the Jahiliyyah. This is 
the position of most commentators. Ibn ‘Abbas, ‘Ata’, ad-Dahhak 
and ar-Rabi‘ said that the meaning of the ayah is: “Remember Allah 
as children remember their fathers and mothers. Seek help from 
Him and seek refuge with Him as you did with your parents when 
you were a child.’ Another group say that the dah means: 
‘Remember Allah and esteem Him, defend His sanctity and repel 
those who desire to introduce shirk into His din and rites just as you 
would speak well of your parents if someone criticised them, and 
protect and defend them.’ 

Abu-l-Jawza’ said to Ibn ‘Abbas, “hese days no one mentions his 
forefathers. So what does the dah mean?’ He replied, “That is not 
what it is about. Allah is angrier when someone disobeys Him than 
your parents are angry with you when you abuse them.’ 

Az-Zajjaj said that ‘even more? means ‘with a_ stronger 
remembrance.’ It is possible that it means: ‘Remember Him more.’ 
There are some people who say, ‘Our Lord, give us good in this 
world’ 
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This refers to the idolaters. Abu Wa’il, as-Suddi and Ibn Zayd said, 
‘In the time of the Jahiliyyah, the Arabs used only to pray for the 
good things of this world. They would ask for camels, sheep and 
victory over their enemies. They would not ask for the Next World 
since they did not acknowledge it or believe in it. Here they are 
being forbidden to ask for only this world. The prohibition comes in 
the form of a report about what they do. It is also possible that this 
threat refers to the believers when their supplication is confined to 
this world. They will have no portion in the Next World because 
they do not ask for it.’ “Ahalaq’ 1s a portion. 
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201 And there are others who say, ‘Our Lord, give us 
good in this world, and good in the Next World, and 
safeguard us from the punishment of the Fire.’ 

The ‘others’ referred to here are the Muslims who ask for the good 
of this world and the Next World. There is disagreement about 
exactly what the two kinds of good entail and there are many things 
said about this. It is related from ‘Ali ibn Abi ‘Talib that the good in 
this world is a good woman and in the Next World it is the houris, 
and the ‘punishment of the Five’ refers to a bad woman. This, however, 
is unlikely and is not a sound transmission from ‘Ali because the Fire 
is, in reality, a burning fire and interpreting it to be a woman would 
only be metaphorical. 

Qatadah said the good of this ephemeral world takes the form of 
health and adequate wealth. Al-Hasan said that the good of this 
world is knowledge and worship. Other things are said. But what 
most of the people of knowledge believe is that what is meant by the 
two kinds of good are the blessings of this world and the Next World. 
This is sound and the expression entails all of that because the word 
‘good’ in both cases in the supplication has no definite article and so 
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it can be applied to all sorts of good. ‘The good of the Next World is 
the Garden by consensus. It is also said that it does not mean one 
particular good, but rather ‘Give us the good of this world.’ 

and safeguard us from the punishment of the Fire.’ 

What is meant here is a supplication that the person concerned will 
not enter the Fire because of his acts of disobedience and that he 
should be brought out of it by intercession. It is possible that it is a 
supplication confirming the request to enter the Garden so that it 
expresses the desire for salvation and success on both fronts. It is as 
what one of the Companions said to the Prophet 8, ‘I say in my 
supplication, “O Allah, make me enter the Garden and protect me 
from the Fire.” I do not know what it is that you and Mu‘adh 
mumble.’ The Messenger of Allah 8 said to him, ‘We say that in a 
low voice.” Abu Dawud transmitted it in his Sunan as did Ibn Majah. 

This dah is a comprehensive supplication, asking for both this 
world and the Next. Anas was asked, ‘Make supplication for us.’ He 
said, ‘Give them good in this world and good in the Next World and 
protect them from the punishment of the Fire.’ They said, ‘More.’ 
He said, ‘What more do you want? I have asked for this world and 
the Next World!’ We find in the Sahih collections that Anas is 
reported as saying that the Prophet 8 frequently used this 
supplication: “Give them good in this world and good in the Next 
World and protect them from punishment of the Fire.’ Anas used to 
use this supplication regularly. It is reported that while ‘Umar was 
doing tawaf, he said, ‘Our Lord, give us good in this world and good 
in the Next World and protect us from the punishment of the Fire,’ 
and that he said nothing else. Abu ‘Ubayd mentioned this. Ibn 
Jurayj said that he heard that the most frequent supplication of the 
Muslim when standing at ‘Arafat should be: ‘Our Lord, give us good 
in this world and good in the Next World and protect us from the 
punishment of the Fire.’ 

Ibn ‘Abbas said, “here is an angel who has been standing at the 
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[Yemeni] Corner since Allah created the heavens and the earth, 
saying, “Amen.” Therefore say: “Our Lord, give us good in this 
world and good in the Next World and protect us from the 
punishment of the Fire.”’ ‘Ata’ ibn Abi Rabah was asked about the 
Yemeni corner while he was doing tawaf of the House and he said, 
‘Aba Hurayrah related to me that the Prophet & said, ‘Seventy 
angels have been entrusted to it. If someone says, “O Allah, I ask 
You for pardon and well-being in this world and the Next! Our 
Lord, give us good in this world and good in the Next World and 
protect us from the punishment of the Fire,” they say, “Amen.” Ibn 
Majah transmitted it in the Swndn. 
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202 They will have a good share from what they have 
earned. Allah is swift at reckoning. 
They will have a good share from what they have earned. 

This refers to the second group, the party of Islam, and informs 
them that they will have the reward for the hajj or the reward for the 
supplication. A believer’s supplication is worship in itself. It is also 
said that the word ‘they’ refers to both groups. The believer will 
receive the reward for his action and his supplication, and the 
unbeliever will have the punishment for his sherk and his confining 
his outlook to this world. Evidence for that are the words of Allah: 
‘All have ranks according to what they did.’ (6:132) 

Allah is swift at reckoning. 

‘Swift’ (sart‘) comes from the verb saru‘a, meaning ‘to hasten’. 
‘Hisab’ (reckoning) is a verbal noun like muhdsabah. ‘Hisab’ means the 
same as what is counted (muhdsabah) and so what is counted 
constitutes the reckoning. Hasab, meaning noble descent, 1s what a 
man counts as one of his glories. One can say that his glory (hasab) is 
his din or his wealth. In a hadith we find, ‘Hasab is wealth and nobility 
is piety.” Samurah ibn Jundub related it. Ibn Majah transmitted it. It 
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is also found in ash-Shihab. 

The aah means that Allah is swift in calculating the reckoning and 
has no need of counting, addition or the action of thought as a 
human reckoner would. That is why He says: ‘We ave sufficient as 
Reckoner.’ (21:47) The Messenger of Allah && said, ‘O Allah, Sender 
down of the Book, Swift at Reckoning.’ Allah knows His slaves and 
what they do and has no need of memory or reflection since He 
knows everything to be reckoned for or against them. ‘The purpose 
of reckoning is ascertaining the truth. 

It is said that the phrase means that Allah is swift at repaying 
people for their actions. It is said that it means that one thing does 
not distract Him from other things. He reckons them all at the same 
time as we find in His words: ‘Your creation and rising ts only like that of a 
single self.’ (31:28) Al-Hasan said, ‘His reckoning is swifter than the 
blink of a eye.’ One report says: ‘Allah reckons in the amount of time 
it takes to milk a sheep.’ It is said that when He reckons one person, 
He reckons all creation. ‘Ali was asked, ‘How can Allah reckon all 
His slaves in a single day?’ He replied, ‘In the same way that He 
provides for them in a single day!’ Another possible meaning of 
reckoning is that Allah acquaints His slaves with the exact 
repayment they will receive for their actions and reminds them of 
what they forgot as is seen in His words: ‘On the Day Allah raises up all 
of them together, He will inform them of what they did. Allah has recorded tt 
while they have forgotten it.’ (58:6) It is said that it means that He is swift 
at bringing about the Day of Reckoning and so the meaning of the 
ayah is to warn about the Day of Rising. 

All of these interpretations are possible. The slave of Allah should 
make the reckoning light for himself through righteous actions. ‘The 
reckoning will be lighter in the Next World for the one who calls 
himself to account in this world. 

Ibn ‘Abbas said, “The words “They will have a good share...” refer to a 
man who uses money to perform hajj for someone else and has a 
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reward.’ A hadith is reported about that in which a man said, ‘O 
Messenger of Allah, my father died without performing hajj. Can I 
perform hajj on his behalf?? The Prophet 8 answered, ‘If your 
father had a debt, would you not pay it?’ He answered, ‘Yes.’ He 
said, ‘A debt owed to Allah is more entitled to receive settlement.’ 
He asked, ‘Will I have a reward?’ and then Allah revealed: ‘They will 
have a good share from what they have earned.’ So the meaning 1s that the 
reward for the hajj for the dead person is shared between him and 
the dead person. 

Abu ‘Abdullah Muhammad ibn Khuwayzimandad stated in al- 
Ahkam, “The position of Ibn ‘Abbas is like that of Malik because the 
final position of Malik is that the one for whom the hajj is done has 
the reward for paying for it and the hajj belongs to the one who does 
it. So it 1s as if the person doing the hajj has the reward of his body 
and actions and the one who pays for it has the reward of his 
spending. That is why we say that there is no difference in this ruling 
between the one who has performed the obligatory hajj for himself 
or one who has not, because in the case of actions in which a proxy 
is permitted, the ruling of the proxy is the same for someone who 
has performed it before or has not performed it. This is true of 
actions which are for this world and those which are for the Next 
World. Do you not see that someone who owes zakat, kaffarah or the 
like can perform that on behalf of someone else, even if he has not 
performed it for himself? The same is true of someone who does not 
attend to his best interests in this world. He can, nonetheless, act as 
proxy for someone else in such things as that and undertake that for 
someone else even if he has not undertaken it for himself. He can 
carry out a marriage for someone else even if he himself has not 
married.’ 
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203 Remember Allah on the designated days. Those 
who hurry on in two days have done no wrong, and 
those who stay another day have done no wrong — those 
of them who are fearful of Allah. Be fearful of Allah. And 
know that you will be gathered back to Him. 

Remember Allah on the designated days. 

There is no disagreement among scholars that the “designated 
days’ here refer to the days of Mina. They are the days of tashriq. 
These three days have various names. They are the days of the 
stoning of the jamrahs which takes place over three days but then it is 
permitted for someone on hajj to hurry and do it in two days after 
the Day of Sacrifice. Ath-Tha‘labi and Ibrahim [an-Nakha‘i] said 
that the ‘designated days’ are the ‘ushar (10th, 11th and 12th) and 
the ‘specific days’ (22:28) are the days of sacrifice. Makki and al- 
Mahdaw/i also said that the ‘designated days’ are the ‘ushar. 

Allah commands His slaves to remember Him on designated days 
which are the three days after the Day of Sacrifice. The Day of 
Sacrifice itself is not one of them by the consensus of the people that 
no one can hurry and leave on the second day. If the Day of 
Sacrifice had been one of the designated days, then it would be 
permitted for those who wish to hurry on to leave on the Day of 
Nafr because he has taken two of the designated days. Ad- 
Daraqutni, at-Tirmidhi and others transmitted from ‘Abd ar- 
Rahman ibn Ya’mar ad-Dili that some one of the people of Najd 
went to the Messenger of Allah 8 at ‘Arafah to question him and he 
commanded someone to call out: “The hajj is ‘Arafah. Whoever 
comes on the night of Jam‘ before dawn has caught it. The days at 


Mina are three. There is no sin for someone who hurries on after 
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two and there is no sin for someone who stays longer.’ It means 
anyone who hurries on after two of the days at Mina has to stay at 
Mina for three days including the Day of Sacrifice. His total stoning 
consists of forty-nine pebbles and he does not have to stone on the 
third day. Anyone who doesn’t leave until the end of the third day 
stays at Mina for four days because of the Day of Sacrifice and does 
the full amount of stoning as will be explained. Part of the evidence 
for staying three days at Mina, as we mentioned, is what al-‘Arji said: 


It was only three days at Mina 
before Nafr parted us. 


The days of stoning are ‘designated’ and the days of sacrifice are 
‘specific’. Nafi‘ related that Ibn ‘Umar said that the ‘designated’ days 
and ‘specific’ days together add up to four days: the Day of Sacrifice 
and the three days after it. The Day of Sacrifice is ‘specific’, and not 
‘designated’; the next two days are both ‘specific’ and ‘designated’, 
and the fourth day is ‘designated’ and not ‘specific’. This is the 
position in the school of Malik and others. 

That is the case because the first day, the Day of Sacrifice, is not 
one of the days particular to Mina nor one of those which the 
Prophet & specified when he said, ‘The days of Mina are three.’ So 
it is ‘specific’ because Allah says: Invoke Allah’s name on specific days over 
livestock He has provided for them.’ (22:28) There is no disagreement that 
what is meant is the Sacrifice, and the Sacrifice is on the first day. It 
is the day of Adha and the two days after it. The consensus of our 
scholars is that there should be no sacrifice on the fourth day and so 
the fourth day is not included in His word, ‘specific’ because there is 
no sacrifice on it. The stoning on it is ‘designated’ on account of the 
stoning, even though it is not ‘specific’ because of the lack of 
sacrificing on it. Ibn al-‘Arabi said, “The truth is that the Day of 
Sacrifice is ‘designated’ for stoning and ‘specific’ for slaughtering, 
but our scholars says that it is not included in His words, ‘Remember 
Allah on designated days.’ 
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Abu Hanifah and ash-Shafi‘i said that the ‘specific days’ are the ten 
from the Ist of Dhu-l-Hijah to the Day of Sacrifice. Their position 
on it does not vary and they related that from Ibn ‘Abbas. At- 
Tahawi related from Abu Yusuf that the ‘specific days’ are the days 
of sacrifice and that Abu Yusuf said, “That is related from ‘Umar 
and ‘Ali and I believe it because Allah says: “Invoke Allah’s name on 
specific days over lwestock He has provided for them.’” Al-Karkhi related 
from Muhammad ibn al-Hasan that the ‘specific days’ are the three 
days of Sacrifice: Adha and the two days after it. At-Tabari said, 
‘According to the view of Abu Yusuf and Muhammad there is no 
difference between the “specific” and “designated” because the 
“designated days” mentioned in the Qur’an are undisputedly the 
days of tashriq, and no one doubts that that the “designated days” do 
not include the ten days, because Allah says: “Those who hurry on in 
two days have done no wrong.” The “ten” do not have a ruling 
connected to two rather than three.’ It Is related from Ibn ‘Abbas 
that the ‘specific’ are the ten and the ‘designated’ are the days of 
tashriq. That is the majority position. 

Ibn Zayd said that the ‘specific days’ are the ten days of Dhu-l- 
Hijjah and the days of tashrig. This is unlikely based on what we 
have mentioned and the literal meaning of the dyah refutes it. Allah 
assigned remembrance in the designated and specific days which 
indicates something different to what he says, and so there is no 
need to deal with it. 

There is no disagreement that the person addressed here is the 
person on hajj who says the takbir while stoning the jamrahs, over the 
animals he intends to sacrifice during the specific days, and after the 
prayers without the falbiyah. Does it include other than those on 
hajj? The fugah@ of all the regions and the famous Companions and 
Tabi‘un agree that everyone is meant to do the fakbir, especially at 
the times of the prayer, and so it is recited, whether you pray alone 
or in a group, to imitate the Salaf: The Mukhtasar of Khalil states that 
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women should not do it but the first position is better known since 
women follow the rules of zram in the same way that men do and 
the Mudawwanah states that. 

If someone forgets the takbir after the prayer and not much time 
has passed since he completed it, he should say it. If, however, a long 
time has passed, he owes nothing. Ibn al-Jallab said that. Malik is 
reported in the Mukhtasar as saying that you should say it as long as 
you are still sitting. If you rise before saying it you owe nothing. 
According to the Mudawwanah, Malik said that if the imam forgets 
the takbir and remembers soon after, he sits and says it, but if a long 
time has passed, he owes nothing. If he leaves without saying the 
takbir and the people are still sitting down, they say it. 

Scholars disagree about the end of the time of saying the takbir. 
‘Umar ibn al-Khattab, ‘Ali ibn Abi ‘Talib and Ibn ‘Abbas said that it 
is said from the Swbh prayer on the Day of ‘Arafah up until ‘sr on 
the last of the days of tashriqg. Ibn Mas‘td and Abu Hanifah say that 
it is from the morning of the Day of ‘Arafah up until ‘Asr of the Day 
of Sacrifice. His two companions disagree and take the first position. 
So they agree about its beginning, but not its end. Malik says that 
the takbir should be said from <uhr on the Day of Sacrifice to the 
Subh prayer on the last of the days of tashriqg. Ash-Shafil agrees with 
that, and it is also the position of Ibn ‘Umar and another position of 
Ibn ‘Abbas. Zayd ibn Thabit said that the takbir should be said from 
Kuhr on the Day of Sacrifice to the days of tashriq. 

Ibn al-‘Arabi says that those who say that the ¢akdir is said from the 
Day of ‘Arafah and stopped at ‘Asr on the Day of Sacrifice have 
abandoned the evident text because Allah says: ‘on the designated days’, 
which are three. Those people say that they say the takbir over two 
days and have therefore abandoned the literal text without any 
proof. As for those who say that it is said on the Day of ‘Arafah and 
the days of tashriq, their argument is that Allah says: ‘When you pour 
down from ‘Arafat’? (2:198) and so ‘Arafat is included in the days 
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mentioned. So it would be valid for someone to say that the takbir 
should be said from Maghrib on the Day of ‘Arafah because that is 
the time of pouring down. Doing it before that is not demanded by 
the literal wording of the ayah. It is obligatory from the Day of 
Tarwiyah, when one alights in Mina. 

There is disagreement about the wording of the takbir. The well- 
known position in the school of Malik is that the ¢akbir is said three 
times after each prayer. Ziyad ibn Ziyad related it from Malik. One 
transmission is that one says after the three takbirs: “There is no god 
but Allah. Allah is greater and praise be to Allah.’ (‘La daha illa-llah, 
wa-llahu akbar, wa lillahi-l-hamd.’) In the Mukhtasar Malik is reported 
as saying, ‘Allah is greater. Allah is greater. There is no god but Allah 
and Allah is greater. Allah is greater and praise be to Allah.’ (‘Allahu 
akbar. Allahu akbar. La ilaha illa-lah, wa-llahu akbar. Allahu akbar, wa 
lillahi-l-hamd.’) 

Those who hurry on in two days have done no wrong, 

Hurrying on is only permitted at the end of the second day. The 
same applies to the third day because the time of stoning during 
those days is after midday. All agree that on the Day of Sacrifice you 
only stone the Jamrat al-‘Aqabah because the Messenger of Allah & 
did not stone the other jamrahs on the Day of Sacrifice. The time for 
stoning on that day is from sunrise to midday. They also agree that 
the time for stoning the jamrahs on the days of tashriq is from after 
midday up until sunset. They disagree about someone who stones 
the Jamrat al-‘Aqabah before dawn or after dawn but before sunrise. 
Malik, Abu Hanifah, Ahmad and Ishaq said that it is allowed if it 
was after dawn, but not before dawn. 

Malik, Abu Hanifah, Ahmad and Ishaq said that it is permitted to 
stone the jamrahs after dawn, but before sunrise. Malik said, ‘It has 
not reached us that the Messenger of Allah & allowed anyone to 
stone before dawn.’ It is not permitted to stone them before dawn. If 
someone stones them before dawn, then he must repeat it. Abu 
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Hanifah and his people said similarly that it is not permitted to stone 
them then. Ahmad and Ishaq also said that. One group permit 
stoning before dawn breaks. It is related that Asma’ bint Abi Bakr 
used to stone at night. She said, ‘We used to do this in the time of 
the Messenger of Allah 8.’ Abi Dawud transmitted it. This position 
is related from ‘Ata’, Ibn Abt Mulaykah, and ‘Ikrimah ibn Khalid. 
Ash-Shafii said that the stoning could occur after the middle of the 
night. Another group said that there is no stoning until sunrise. 
Mujahid, an-Nakha‘t and ath-Thawri said that. Abu Thawr said, ‘If 
someone stones before sunrise, and they disagree about it, it does 
not satisfy the requirement. If they agree or there is a sunnah about 
it, then it does satisfy it.’ 

Abu ‘Umar said, ‘As for the view of ath-Thawri and those who 
follow him, his argument is that the Messenger of Allah 8% stoned 
the jamrah after sunrise and said, “Take your rites from me.” Ibn al- 
Mundhir said, “The sunnah is that one does not stone until after 
sunrise and stoning before sunrise does not satisfy the requirement. 
If someone does do it, then he must repeat it, since he has acted 
contrary to the Sunnah that the Messenger of Allah && laid down for 
his community.’ 

Ma‘mar related from Hisham ibn ‘Urwah that his father said, “The 
Messenger of Allah & commanded Umm Salamah to be in Makkah 
in the morning of her day...’ Abu ‘Umar said that this hadith varies 
from Hisham. One group related it mursal from Hisham from his 
father as Ma‘mar related it and others related it from Hisham from 
his father from ‘A’ishah with an isndd. All of them are reliable. The 
point is that it indicates that she had stoned the jamrah at Mina 
before dawn, since the Messenger of Allah & commanded her to be 
in Makkah on the morning of the Day of Sacrifice. This could only 
happen if she had stoned the jamrah at Mina during the night before 
dawn. Allah knows best. 

Abu Dawud related from Hartn ibn ‘Abdullah from Ibn Abi 
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Fudayk from ad-Dahhak ibn ‘Uthman from Hisham ibn ‘Urwah 
from his father that ‘A’ishah said, ‘The Messenger of Allah 8 sent 
Umm Salamah ahead on the night before the Day of Sacrifice. She 
stoned the jamrah before dawn and then went and performed the 
Tawaf al-Ifidah. That was the day when the Messenger of Allah & 
was going to be with her. If this is confirmed, then stoning at night is 
permitted, but what is preferred is from sunrise to midday. Abu 
‘Umar said that they agree that the preferred time for stoning the 
Jamrat al-‘Aqabah is between sunrise and midday. All but Malik agree 
that if someone stones before sunset on the Day of Sacrifice, it 
satisfies the requirement and he owes nothing. Malik said, ‘I 
recommend that if he fails to stone the Yamrat al-‘Aqabah until 
evening he should sacrifice an animal that he brought from outside 
the Haram. 

They disagree about someone who does not stone until sunset and 
then stones in the night or the following morning, Malik said that he 
owes a sacrifice. His argument was that the Messenger of Allah && 
set a time for stoning the jamrah: the Day of Sacrifice. If someone 
stones after sunset, he has stoned after the end of the time and if 
someone does something in the hajj outside of its tume, he owes a 
sacrifice. Ash-Shafi‘l said that he owes no sacrifice. ‘That is also the 
view of Abu Yusuf and Muhammad. Abu Thawr said that was 
because when someone said to the Messenger of Allah &, 
“Messenger of Allah, I stoned after the evening,’ he said, “There is no 
harm.’ Malik said, ‘If someone forgets to stone the jamrahs until 
evening, he should do the stoning at whatever time he remembers, 
day or night, as someone prays a prayer that he forgot whenever he 
remembers it. He only stones what he missed. If it is one jyamrah, he 
stones it and then stones the jamrahs after it. The order of the jamrahs 
in stoning is mandatory. It is not permitted to start stoning the next 
jamrah until he has completed stoning the previous jamrah, as is the 
case with the rak‘ahs of the prayer.’ This is well-known in the School. 
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It is said that the order is not mandatory for the validity of stoning, 
but all stoning at the correct time of performance satisfies the 
requirement. 

There is no stoning after the end of the days of stoning. If someone 
remembers failing to do that after he is in Makkah or after he has 
left it, he owes a sacrifice, whether he omitted all of the stoning or 
just one jamrah or even one pebble of the jamrah. If the days of Mina 
are over, he owes a sacrifice. Abu Hanifah said, ‘If someone omits all 
of the jamrahs, he owes a sacrifice. If he omits one jamrah, he must 
feed a poor person half a sa‘ of food for every pebble of the jamrah he 
missed until it reaches the level of sacrifice and then he should feed 
what he wishes, except in the case of the Jamrat al-‘Aqabah for which 
he owes a sacrifice. Al-Awza‘l said that he gives sadagah for omitting 
a pebble. Ath-Thawri said that he should feed in the case of one, two 
or three pebbles. If it is four or more, he owes a sacrifice. Al-Layth 
said that there is a sacrifice for one pebble missed. That is one of the 
two views of ash-Shafi‘t. His final position is the well-known one: a 
mudd of food for one pebble, two mudds for two pebbles, and a 
sacrifice for three pebbles. 

The majority say that there is no possibility for anyone to complete 
anything of the rite of stoning the jamrahs on the days of tashriq he 
has missed once the sun has set on the last day, which is the fourth 
day from the Day of Sacrifice and the third of the days of tashriq. 
Such a person must do reparation in the form of sacrifice or feeding 
the poor according to what we have just mentioned. 

It is not permitted to spend the night at Makkah, or elsewhere 
other than Mina, during the nights of tashriqg. All agree that that is 
not permitted although there is an exception made for herdsmen 
and those of the family of ‘Abbas who bring water. Malik said, ‘A 
sacrifice is owed by anyone who spends any of the nights of Mina 
elsewhere, with the exception of herdsmen and those of the family of 
‘Abbas who bring water.’ Al-Bukhari related from Ibn ‘Umar that 
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al-‘Abbas asked for permission from the Prophet & to spend the 
nights of Mina at Makkah in order to provide water and he gave 
him permission. Ibn ‘Abd al-Barr said, ‘Ibn ‘Abbas used to oversee 
the watering and undertook that task. He provided the hajjis with 
water during the Festival. That is why he had an allowance not to 
spend the nights at Mina, as did those who herded camels, due to 
their need to attend to the camels and to take them where they 
could graze, which was some distance from Mina. 

Mina takes its name from the blood shed (ywmnda) there. Ibn ‘Abbas 
said, ‘It is called Mina because Jibril said to the Prophet 8: ‘Wish 
(tamann).’ He said, ‘I wish for the Garden.’ Therefore it is called 
Mina. He said that it is called Jam‘ because Hawwa’ and Adam met 
(ytima‘a) there. Jam‘ is also a name for Muzdalifah which is the 
Sacred Landmark as we already said. 

Fuqaha’ agree that spending the nights of Mina at Mina is one of 
the practices and rites of the hajj, except for those we have 
mentioned who are given a dispensation. Logic demands that any 
omission of its practices calls for a sacrifice, based on analogy with 
the rest of the hay and its rites. We find in the Muzwatta’: ‘From Malik 
from Nafi‘ from Ibn ‘Umar is that ‘Umar said, “No one performing 
hajj should spend the nights of Mina beyond al-‘Aqabah.”’ The area 
of ‘Aqabah beyond which ‘Umar forbade anyone to spend the night 
is that which is at the jamrah that people stone on the Day of 
Sacrifice, which is closer to Makkah. Ibn Nafi‘ related it from Malik 
in al-Mabsut. He said that Malik said, ‘Anyone who spends the nights 
of Mina beyond it owes fidyah. ‘That 1s because he spent the nights of 
Mina other than at Mina.’ Spending those nights there is prescribed 
in the hajj and therefore a sacrifice is owed by someone who does 
not spend the night there, as is the case if someone does not spend 
the night at Muzdalifah. According to Malik, fidyah means a hady. 
He said, ‘It is a hady driven from outside the Haram into the 
Haram.’ 
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Malik related from ‘Abdullah ibn Abr Bakr ibn Muhammad ibn 
‘Amr ibn Hazm from his father that Abu-l-Baddah ibn ‘Asim ibn 
‘Adi reported that the Messenger of Allah 8% allowed those herding 
the camels, who spend the nights away from Mina, to stone on the 
Day of Sacrifice, then to stone on the following day and the day after 
it. Then they stone on the Day of Naft. 

Abu ‘Umar said, ‘Malik’s view does not accord with this hadith. He 
used to say that they stone the Jamrat al-‘Aqabah on the Day of 
Sacrifice and then do not stone on the following day, which is the 
second of the days of tashriqg, and the day when those who want to 
hurry on do so or when those who are permitted to hurry on stone 
on the two days — that day and the day before it — because they 
perform what they owe. In his view no one pays anything except 
after it is obligatory for him. This is the meaning of Malik’s 
interpretation of this hadith in the Muwatta’’ 

Others say that there is nothing wrong in any of that, based on 
what is in the hadith of Malik, because they are all days of stoning. In 
Malik’s view, it is not permitted for herdsmen to bring forward the 
stoning because those other than the herdsmen are not permitted to 
stone the jamrahs on the days of tashriq before midday. If someone 
stones them before midday, he must repeat it. They cannot bring it 
forward. They do have an allowance for that on the second to the 
third day. Ibn ‘Abd al-Barr said, ‘What Malik says regarding this 
question exists in the transmission of Ibn Jurayj from Muhammad 
ibn Abi Bakr ibn Muhammad ibn ‘Amr ibn Hazm from his father, 
saying that Abu-l-Baddah ibn ‘Asim ibn ‘Adi reported that the 
Messenger of Allah & allowed those herding the camels, who spend 
the nights away from Mina, to alternate so that they would stone on 
the Day of Sacrifice, leave the second day and night and then stone 
on the following day. Our scholars say that stoning the third jamrah 1s 
cancelled for those who hurry on. Ibn Abi Zaminin said, ‘One 
stones it on the first day of Nafr when he wants to hurry on.’ Ibn al- 
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Mawwaz said, “The one who hurries on stops with twenty-one 
pebbles in the two days, seven pebbles for each jamrah. That makes 
his total stoning forty-nine pebbles because he stoned the Yamrat 
al-‘Agabah with seven on the Day of Sacrifice.’ Ibn al-Mundhir said 
that the stoning for the third day is cancelled. 

Malik related from Yahya ibn Sa‘id that he heard ‘Ata’ ibn Abi 
Rabah mention that there was a dispensation for the herdsmen to 
stone in the night at first. Al-Baji said, ““At first” means that it was 
during the time of the Prophet 8%, because it is the first period of this 
Shari‘ah.’ According to this it 1s mursal. It is possible that he means 
the time that ‘Ata’ heard it. Then it would be a mawgitf isnad.” Allah 
knows best. It has an isndd from ‘Amr ibn Shu‘ayb from his father 
from his grandfather from the Prophet & that ad-Daraqutni and 
others transmitted. We mentioned it in al-Mugtabis ft sharh Muwatta’ 
Matk ibn Anas. They were permitted to stone at night because it is 
easier for them and shows more concern for their efforts to herd the 
camels, because night is a time when they do no graze or wander 
off. That is why they stone at that time. 

There is disagreement about someone who misses doing the 
stoning until the sun has set. ‘Ata’ said, “he only people who are 
permitted to stone at night are the herdsmen. Merchants may not do 
that.’ It is related that Ibn ‘Umar said, ‘If someone fails to stone until 
the sun has set, he should not stone until the sun has risen on the 
following day.’ Ahmad and Ishaq said that. Malik said, as 
transmitted by Ibn al-Qasim, ‘If he fails to do it in the day he should 
stone at night and owes a sacrifice.’ The Muwatta’ does not mention 
owing a sacrifice. Ash-Shafit, Abu Thawr, Ya‘qub and Muhammad 
said that if someone fails to stone until evening, he stones and does 
not owe a sacrifice. Al-Hasan al-Basri makes an allowance for 
stoning the jamrahs at night. Abu Hanifah said that he stones and 
owes nothing, even though he did not mention it as being in the 
night. If he waits until the following day, then he owes a sacrifice. 
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Ath-Thawri said that if he delays the stoning until night, out of 
forgetfulness or deliberately, he must sacrifice. 

As for the camel-herders or the people who get water (segayah) 
stoning at night, they owe no sacrifice based on the hadith. However, 
if it is done by other people, then logic demands that they sacrifice. 
‘That is when it is deliberate, and Allah knows best. 

It is confirmed that the Messenger of Allah 8 stoned the Jamrat 
al-‘Agabah on the Day of Sacrifice while mounted. Malik and others 
recommended stoning it while mounted. Ibn ‘Umar, Ibn az-Zubayr, 
and Salim used to stone it on foot. The stoning consists of twenty- 
one pebbles on each of the three days and the éakbir is said with each 
pebble. The person should face towards the Ka‘bah when he stones 
and do the jamrahs in the correct order, doing them all without 
stopping and without separating them or reversing them. He starts 
with the first yamrah and throws seven pebbles at it and does not set 
them down. That is what was stated by Malik, ash-Shafi‘l, Abu 
Thawr, and the People of Opinion. If he simply tosses them, that is 
permitted by the People of Opinion. 

Ibn al-Qasim said, ‘It is not permitted to throw them all together.’ 
That is sound because the Prophet 8 used to stone them and he did 
not throw two or more stones at the same time. When he did the 
stoning, he did it with one pebble at a time. When he had finished 
throwing them, he stood in front of the jamrah for a long time 
making such supplication as was feasible. Then he stoned the second 
one, which is the middle one and left it going to the left in the 
bottom of the river-bed and stood for a long time at that one making 
supplication. Then he stoned the third one, the Jamrat al-‘Aqabah, 
with seven pebbles from below it, but he did not stop beside it. It is 
satisfactory to stone them from above. The takbir should be said with 
every pebble thrown.’ The Sunnah of remembrance when stoning 
the jamrahs is to say the takbir and nothing else. They should be 
stoned on foot which is not the case with the jamrah on the Day of 
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Sacrifice. 

All this is related by an-Nasa’t and ad-Daraqutni from az-Zuhri 
from the Messenger of Allah 8. He used to stone the jamrah that is 
next to the mosque of Mina with seven pebbles, saying the takbir 
with every pebble. Then he went forward and stood for a long time 
facing the giblah, raising his hands in supplication. Then he went to 
the second jamrah and stoned it with seven pebbles, saying the takbir 
with every pebble. Then he went down to the left opposite the wadi 
and stood facing the giblah, raising his hands in supplication. ‘Then 
he went to the jamrah at al-‘Aqabah and stoned it with seven pebbles, 
saying the takbir with every pebble. Then he left without standing 
there. Az-Zuhri said that he heard Salim ibn ‘Abdullah relate this 
from his father from the Prophet 8. He said that Ibn ‘Umar used to 
do it like this. 

The ruling of the jamrahs is that they are considered pure and are 
are not affected by anything used to stone them. If someone stones 
them with what has already been used to stone them, Malik believes 
that it does not satisfy the requirement. Ibn al-Qasim said that he 
said that if that is only a matter of a single pebble, it satisfies the 
requirement. Ibn al-Qasim gave that fatwa. The people of knowledge 
recommend taking the stones from Muzdalifah, not from the 
mosque. If someone takes more than he needs and still has some in 
his possession after stoning, he should bury them and not just throw 
them away. Ahmad ibn Hanbal and others said that. 

Most, with the exception of Tawus, say that they should not be 
washed. He related that it is not good if the jamrahs and what is 
thrown are not washed free of impurity but, if they are not, it still 
satisfies the requirement. Ibn al-Mundhir said that it is disliked to 
throw what has already been thrown but, nonetheless, it still satisfies 
the requirement since he did not know of anyone who obliges 
someone who does that to repeat it. We do not know of any reports 
stating that the Prophet washed the pebbles or commanded that 
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they be washed. Tawus, as we stated, did wash them. 

Throwing bits of mud at the jamrahs does not satisfy the 
requirement nor does anything except stone. That is the position of 
ash-Shafi, Ahmad and Ishaq. The People of Opinion say that it is 
permitted with dry clay. ‘The same applies to anything that is part of 
the earth: it satisfies the requirement. Ath-Thawri said that if 
someone throws date-stones or mud, that does not satisfy the 
requirement. The Messenger of Allah 8 threw pebbles. 

There is disagreement about the size of what 1s thrown. Ash-Shafi‘t 
said that the pebbles should be smaller in both length and width 
than a fingertip. Abu Thawr and the People of Opinion said that 
they should be like the pebbles used for flicking. We related that Ibn 
‘Umar used to stone the jamrah with something the size of sheep 
pellets. There is no sense in Malik’s statement, ‘I prefer them being 
larger than that’ because the Prophet 8 made a sunnah of stoning 
with something similar in size to date-stones. It is permitted to stone 
with anything that can be called a pebble, but it is better to follow 
the Sunnah. Ibn al-Mundhir said that. 

This is the sound position which cannot be opposed by anyone 
who is guided and follows. An-Nasa’i related that Ibn ‘Abbas said, 
‘The Messenger of Allah && said to me on the morning of al-Aqabah 
while he was on his camel, “Pick up some pebbles for me.” I picked 
up seven pebbles the size of peas. When I put them in his hand, he 
said, “Something like these. Beware of excess in the din. Those 
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before you were destroyed by excess in the din.’ His words about 
‘excess in the din indicate dislike of stoning of the jamrahs with large 
stones and the fact that doing that is part of excess. Allah knows best. 
If someone has a pebble left in his hand and he does not know 
which of the jamrahs it was for, he stones the first and the middle and 
the last one after it. If it has been a long time, he starts over again. 
Malik, ash-Shafi‘l, ‘Abd al-Malik, Abu Thawr, and the People of 


Opinion said that if someone puts one jamrah ahead of another, it 
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does not satisfy the requirement unless he stones them in order. Al- 
Hasan, ‘Ata’ and some people say that it does satisfy it. Some people 
cite as evidence the statement of the Prophet 8: “There is no harm 
in someone putting one rite before another.’ He said, “This is not 
more than a man who combines the prayer and fasting and makes 
up one of them before the other.’ The first shows more caution. 
Allah knows best. 

They disagree about the stoning done by someone who is ill and 
someone stoning on his behalf: Malik said that one may stone on 
behalf of someone ill or a child who cannot stone. The ill person 
takes care when he stones and says seven takbirs for each jamrah and 
he owes a hady. When a sick person recovers during the days of 
stoning, he stones for himself. According to Malik, he owes a 
sacrifice in addition to that. Al-Hasan al-Basri, ash-Shafii, Ahmad, 
Ishaq and the People of Opinion say that one can stone on behalf of 
a sick person and they do not mention a sacrifice. There is no 
disagreement about stoning on behalf of a child who is unable to 
stone. Ibn ‘Umar used to do that. Ad-Daraqutni related that Abu 
Sa‘id al-Khudri said, “We said, “Messenger of Allah, we reckon that 
these jamrahs that are stoned decrease in size.” He said, “What is 
accepted of it is taken up. If it were not for that, you would see them 
like mountains.” 

Ibn al-Mundhir said that scholars agree that if someone wants to 
leave Mina to return to his country and come out of zhram without 
staying at Makkah, he can depart after midday when he has stoned 
during the day after the Day of Sacrifice. That is because Allah says, 
“Those who hurry on in two days have done no wrong.’ He can go as long as 
there is some of the day left. We related that an-Nakha‘ and al- 
Hasan said that someone who catches ‘Asr at Mina on the second 
day of tashrig should not leave until the following day. Ibn al- 
Mundhir said, ‘It is possible that they both said that as a 
recommendation. We take the first view based on the literal text of 
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the Book and the Sunnah.’ 

They disagree about whether the people of Makkah can leave in 
the first departure. We related that ‘Umar ibn al-Khattab said, ‘Any 
of the people who wish can leave in the first departure except for 
Khuzaymah. They may only leave in the final leaving” Ahmad ibn 
Hanbal used to say, ‘I do not like those who leave in the first 
departure to be resident in Makkah.’ He said, ‘It is making light for 
the people of Makkah.’ Ahmad and Ishaq took the meaning of 
‘Umar’s words ‘except Khuzaymah’ to mean the people of Makkah. 
Malik used to say about the people of Makkah, ‘Anyone with an 
excuse can hurry on in two days, but if someone merely wants to 
lighten the business of the hajj for himself} that is not permitted.’ So 
he thought that hurrying was for those who lived far away. 

One group said that the dah is general and the allowance 1s for all 
people: the people of Makkah as well as others. It 1s for those who 
want to leave Mina either to reside in Makkah or to return to their 
homeland. ‘Ata’ agreed that it is for people in general. Ibn al- 
Mundhir said, ‘It accords with the school of ash-Shafi‘l, and we take 
that position.’ Ibn ‘Abbas, al-Hasan, ‘Ikrimah, Mujahid, Qatadah 
and an-Nakha‘ said that there is nothing wrong with leaving on the 
second of the designated days and there is nothing wrong in 
remaining to the third day. So the dyah means that all of that is 
permitted. This division is given attention since some Arabs 
criticised those who hurried on and some criticised those who did 
not. Therefore this dah was revealed to remove any consideration of 
harm from either position. 

‘Al ibn Abi Talib, Ibn ‘Abbas, Ibn Mas‘ud, and Ibrahim an- 
Nakha‘l said that it means that anyone who hurries on is forgiven 
and whoever stays is forgiven. Their argument is based on the hadith 
of the Prophet 8%: ‘Anyone who makes hajj to this House and does 
not engage in sexual activity or wrongdoing emerges from his errors 
like the day his mother bore him.’ So Allah’s words ‘have done no 
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wrong’ is a general negation and absolution. Mujahid said that the 
ayah means: there is no wrongdoing for those who hurry on or stay 
until the following year. This report has an isndd. Abu-l-‘Aliyah said 
about the aah, “There is no wrongdoing for someone who remains 
godfearing for the rest of his life. The haji is absolutely forgiven,’ 
meaning that all his sins have departed provided he remains 
godfearing for the rest of his life. Abu Salih and others said that the 
ayah means that there is no wrongdoing for someone who is fearful 
of killing game and avoiding that which must be avoided in the hajj. 
He also said, “Someone who is godfearing in his hajj and performs it 
fully is accepted.’ 

those of them who are fearful of Allah. 

This statement is connected to forgiveness. It implies that there is 
forgiveness for those who are fearful of Allah. This is the 
interpretation of Ibn Mas‘ud and ‘Al. Qatadah said, ‘Ibn Mas‘ud 
mentioned to us that forgiveness is reserved for those who remain 
fearful of Allah after finishing the hajj and avoid all acts of 
disobedience.’ Al-Akhfash said that it implies: ‘Forgiveness is for 
those who are fearful of Allah.’ One of them said that it refers to not 
killing game in zhram or in the Haram. It is said that there is safety 
for anyone who 1s fearful of Allah. This is related from Ibn ‘Umar. It 
is also said that it means safety for those who are godfearing. It is 
also said that it is connected to the remembrance inherent in the 
word, ‘Remember which begins the ayah, meaning that remembrance 
is confined to those who are fearful of Allah. Allah commands us to 
be fearful of Him and reminds us of the Gathering and Standing. 

© seat hil pase 2 ie 
204 Among the people there is someone whose words 
about the life of this world excite your admiration, and 
he calls Allah to witness what is in his heart, while he is 
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in fact the most hostile of adversaries. 
Among the people there is someone whose words about the life of 
this world excite your admiration, 

This dyah is here because Allah has just mentioned in His words a 
little earlier that the aspiration of some people is confined to this 
world: ‘Our Lord, gwe us good in this world.’ The believers are those who 
ask for the good of both the worlds. Hypocrites are mentioned 
because hypocrites make a display of faith while concealing disbelief. 
As-Suddi and other commentators say that it was revealed about al- 
Akhnas ibn Shariq. His name was actually Ubayy and al-Akhnas 
was a nickname for him because on the day of the Battle of Badr, he 
withdrew (khanasa) from fighting the Messenger of Allah 8 with 
three hundred men of his allies of the Banu Zuhrah. This will be 
explained in Al ‘Imran. He was a man of sweet words and good 
appearance. He came to the Prophet & and made a display of Islam 
and said, ‘Allah knows that | am telling the truth,’ and then after that 
he ran away. On his way he passed some crops and animals 
belonging to some Muslims and burned the crops and hamstrung 
the donkeys. Al-Mahdawi said that Allah’s words: ‘But do not obey any 
vile swearer of oaths, and backbiter, slandermonger’ (68:10-11), were also 
revealed about him as were the words: ‘Woe to every fault-finding 
slanderer.’ (104:1) 

Ibn Atiyyah said, ‘It is not established that al-Akhnas became 
Muslim.’ Ibn ‘Abbas says that it was revealed about some hypocrites 
who spoke about those killed in the Raji‘ expedition, saying that they 
should have stayed at home. Then this was revealed to describe the 
hypocrites while those who were martyred in Raji‘ are referred to in 
the words: ‘And among the people there are some who give up everything.’ 
(2:207). 

Qatadah, Mujahid and a group of scholars said that the dyah was 
revealed about anyone who conceals disbelief, hypocrisy, lying or 
vindictiveness while displaying the opposite of that in what he says. 
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Therefore the meaning is general and unrestricted. This is akin to 
something at-Tirmidhi quotes as being contained in one of the 
books of Allah, which goes: “There are some slaves of Allah whose 
tongues are sweeter than honey while their hearts are more bitter 
than aloes. They appear to people to be like gentle sheep while they 
use the din to buy this world. Allah Almighty says: “Do they attempt 
to delude Me? Are they bold towards Me? I swear by My Self that I 
will destine for them a trial that will leave someone forbearing 
bewildered!” 

and he calls Allah to witness what is in his heart, 

He does this by saying, ‘Allah knows that I am telling the truth,’ 
whereas Allah knows that he is different to what he says. As Allah 
says: ‘Allah bears witness that the hypocrites are certainly liars’ (63:1). 

The reading of Ibn Mas‘td reverses the position of ‘All/ahu’ and 
‘yashhadu’ in the ayah, (which would mean ‘Allah bears witness to...’) 
but the majority reading is stronger in censure because he remains 
adamant in holding to good words while something other than that 
is manifesting itself inside him. 

Our scholars say that this dah calls attention to the necessity of 
caution in dealing with both matters of the dim and matters of the 
material world, and the need to verify the states of witnesses and 
qadis. It points out that a judge should not base his judgment merely 
on the outward states of people and any display of faith and 
rectitude they make, without investigating their inward, because 
Allah will make the inward states of people clear. Some people can 
speak sweetly while intending evil. 

If it is said that this is contradicted by the words of the Prophet &, 
‘I was commanded to fight people until they say, “There is no god 
but Allah”...? the answer is that that was at the beginning of Islam 
when people’s Islam was sound, before corruption became 
widespread. That is what Ibn al-Arabi said. The sound position, 
however, is that a judge should judge by the outward until something 
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contrary to it becomes clear, going by the statement of ‘Umar ibn al- 
Khattab in al-Bukhari, ‘O people, Revelation has come to an end. 
We now judge according to what appears to us of your actions. If 
someone exhibits good, we consider him trustworthy and bring him 
near. We know nothing of what is concealed within him; Allah will 
call him to account for what is in his heart. If someone exhibits bad 
to us, we do not consider him trustworthy or believe him, even if it 
happens to be that his heart is good.’ 

while he is in fact the most hostile of adversaries. 

The word ‘aladd’ (hostile) is derived from the word ladidan, meaning 
both sides of the neck so that the implication is that his hostility is 
deeply rooted. The word ‘khisam’ (adversaries) is a verbal noun from 
khasama, and it is also said to be the plural of khasm. Az-Zajjaj said 
that. It means that he is the most vehement in argumentation when 
he speaks to you and replies to you and you find his words sweet, 
even though what he says is inwardly false. This indicates that 
argumentation is only permitted when the inward and outward are 
the same. We read in Sahih Muslim that ‘A’ishah reported that the 
Messenger of Allah 8 said, “The man Allah most hates is “the most 
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hostile of adversaries”. 
SB SAI Ayes is Lg) Be NS 3p 
OSB AI als 
205 When he leaves you, he goes about the earth 
corrupting it, destroying crops and animals Allah does 
not love corruption. 
When he leaves you, he goes about the earth corrupting it, 

The verb ‘tawalla@ (leaves) is said to imply being misguided, angry 
and arrogant and ‘sa‘y’ (goes about) to imply scheming and striving 
to bring about reverses for Islam and its people, as Ibn Jurayj and 
others have said. It is also said that it is the action of a single person, 
so he turns his back and leaves you. Sa‘y is to go about on his feet, 
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cutting off the road and corrupting it as Ibn ‘Abbas and others say. 
Both forms of sa‘y are corruption. 
destroying 

This is added to ‘corrupting’. Although the dah is held to refer 
specifically to al-Akhnas burning crops and killing camels, at-Tabari 
said that its meaning is general and should be extended to all who fit 
its description and merit the curse and punishment. Some scholars 
said that if someone kills a donkey or burns a haystack, he must be 
blameworthy and shame is attached to him until the Day of Rising. 
Mujahid said, ‘What is meant is that wrongdoers work corruption in 
the earth so that Allah withholds the rain from it, causing crops and 
animals to die.’ It is said that ‘crops’ are wives and ‘animals’ are 
children. The reason for this is that hypocrisy leads to disunity and 
fighting and that causes people to be killed. Az-Zajjaj expressed that 
idea. Sa‘y in the land is ‘running’ and this is an expression for 
causing sedition and contention between people. Allah knows best. 
We find in a hadith: “When people see an oppressor and do not take 
hold of his hands [to stop him], Allah is about to envelop them with 
a punishment from Him.’ 
crops and animals. 

The root of the word ‘harth’ (crops) linguistically means splitting 
and the word for plough (mzhrath) comes from it since it splits the 
earth. By extension harth comes to mean gaining and amassing 
wealth. We find in a hadith, ‘Cultivate (ahrith) for this world as if you 
are going to live forever.” Harth is agriculture. Harrath is a 
ploughman. Other uses of the verb are ahratha mean to study 
thoroughly, to ride an animal until it is exhausted, and to poke the 
fire. Mihrath is also a poker according to al-Jawhart. 

The word ‘nas?’ (animals) denotes any progeny of a female. Its root 
meaning is ‘to leave and fall’. The verb is used for hair falling out 
and feathers moulting. We find it used in the ayah: ‘they will be shding 
(yansiluna) from their graves towards ther Lord’ (36:51) and: ‘rush down 
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(yansiluna) from every slope.’ (21:96) So the words in the d@yah indicate 
planting and cultivating the earth, planting trees to bear fruit, and 
seeking increase in livestock which provide livelihood for a person. 
This refutes those who espouse abandoning secondary means. 

Allah does not love corruption. 

Al-‘Abbas ibn al-Fad| said that ‘fasad’ (corruption) means ruin. Sa‘id 
ibn al-Musayyab said that clipping dirhams forms part of corruption 
in the land. ‘Ata’ said, ‘A man called ‘Ata’ ibn Munabbih assumed 
ihram in a jubbah and the Prophet 8 told him to remove it.’ 
Qatadah said to ‘Ata’, “We heard that he tore it in half’ ‘Ata’ said, 
‘Allah does not love corruption.’ 

The @yah is general to all kinds of corruption in the land, in respect 
of either property or the din, and that is the sound position, Allah 
willing, It is said that He does not love corruption in people of 
righteousness, or He does not love it as a din. 

os 
206 When he is told to be fearful of Allah, he is seized by 
a feeling of might which drives him to wrongdoing. Hell 
will be enough for him! What an evil resting-place! 

This describes the chief attribute of the unbeliever and the 
hypocrite: arrogance. It is disliked for a believer to fall into this. 
‘Abdullah said, ‘It is enough wrong action for a man that he says to 
his brother, “Fear Allah,” and he retorts, “Mind your own business! 
Someone like you advises me!” The word ‘%zzah’ (might) denotes 
strength and dominance, as it is used in 38:23. It is also said to mean 
zeal. It is said that it means unapproachable self-esteem. He exalts 
himself and when that arrogance takes hold of him, that leads him 
to commit wrong action. Qatadah said, ‘It means that when he is 
told to slow down, he is increased in his advancing towards 
disobedience. It means that his pride leads him to commit wrong 
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action, so that he falls into disbelief for the sake of might and the 
zeal of the Jahiliyyah. It is like the ayah: “Those who disbelieve are full of 
vainglory and entrenched in hostility.’ (38:2) It is said that it means that 
arrogance and zeal make him refuse to accept the warning about 
the wrong action that is in his heart, which constitutes hypocrisy. 

It is mentioned that a Jew needed something from Harun ar- 
Rashid and he kept going to his door for a year without his need 
being met. So he stood at his door and when Harun came out, he 
ran and stood in front of him. He said, ‘Fear Allah, Amir al- 
Mu’minin’? Harun dismounted and went down into prostration. 
When he raised his head. He commanded that his need be met. 
When he returned, it was said to him, ‘Amir al-Mu’minin! Do you 
dismount from your animal for the words of a Jew!’ ‘No,’ he 
answered, ‘but I remembered the words of Allah: “When he is told to 
have taqwa of Allah, he is seized by pride which drives him to wrongdoing. Hell 
will be enough for him! What an evil resting-place!” That is enough of a 
consequence and repayment.’ 

The usual meaning of the word ‘resting place’ (mihdd) is a place 
prepared for sleep. It is also used for a child’s cradle. Jahannam 
(Hell) is referred to as one because it is where the unbelievers will 
remain. It is also said that here ‘Hell’ is an appositive for ‘resting- 
place’. 

ENS MeN ISS a Sh lag 
ONAN 39'5 
207 And among the people there are some who give up 
everything, desiring the good pleasure of Allah. Allah is 
Ever-Gentle with His slaves. 

After speaking of the actions of the hypocrites, Allah talks about 
the behaviour of the believers. It is said that the aah was actually 
revealed about Suhayb. He emigrated to the Messenger of Allah && 
and some people of Quraysh followed him. He dismounted, took out 
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what was in his quiver and took up his bow and said, “You know that 
I am the best shot among you. By Allah you will not reach me until I 
have shot what is in my quiver and struck with my sword until 
nothing remains in my hands and then do what you wish.’ They 
said, ‘We will not let you leave us as a wealthy man when you came 
to us with nothing. Direct us to your property in Makkah and we will 
let you go.’ They made an agreement with him to that effect and he 
did that. When he came to the Messenger of Allah &, this dah was 
revealed and the Prophet & said to him, A profitable sale, Abu 
Yahya!’ and recited it to him. Razin transmitted it. Sa‘td ibn al- 
Musayyab said that. 

Commentators say that the idolaters took Suhayb and tortured 
him and Suhayb said to them, ‘I am an old man. Your security will 
not be prejudiced if I am with other than you. Will you not take my 
wealth and leave me with my din?’ They did that and he stipulated a 
camel and provision for himself and went to Madinah where Abu 
Bakr, ‘Umar and some men met him. Abu Bakr told him, A 
profitable sale, Abu Yahya!’ Suhayb asked what he meant and he 
told him about the revelation of the aah. 

Al-Hasan said, ‘Do you know about whom this aah was revealed? 
It was revealed about a Muslim who met an unbeliever and told 
him, “Say: “There is no god but Allah’. If you say it, your property 
and life are safe.” He refused to say it. The Muslim said, “By Allah, 
I will sell my self to Allah” and he advanced and fought until he was 
killed.’ It is said that it was revealed about all those who command 
what is known to be right and forbid what is recognised as wrong 
and that is the way it was interpreted by ‘Umar, ‘Ali and Ibn ‘Abbas. 
‘Ali and Ibn ‘Abbas said, “Iwo men fought and the one who was 
trying to make the corrupter change his ways said, “Be fearful of 
Allah!” The corrupter refused and pride took hold of him. So the 
one who was trying to change him sold himself to Allah and fought 
him. So the two fought.’ 
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Al-Khalil said, ‘““Umar ibn al-Khattab heard a man reciting this 
ayah and said, “We belong to Allah and to Him we return. A man 
stood commanding what is known to be right and forbidding what is 
recognised as wrong and was killed.’ It is said that ‘Umar heard Ibn 
‘Abbas say, “Iwo men fought,’ when the reciter recited this dah. He 
asked him about what he had said and he explained it to him in this 
way. ‘Umar said to him, ‘May Allah bless you, Ibn ‘Abbas!’ 

It is also said that it was revealed about someone who leaps into the 
fight. Hisham ibn ‘Amir attacked the ranks at Constantinople and 
fought until he was slain and Abu Hurayrah recited: ‘And among the 
people there are some who give up everything, desiring the good pleasure of Allah.’ 
Something similar is related from Abu Ayyub. 

It is also said that it was revealed about those martyred in the Raji‘ 
expedition. Qatadah said that it refers to the Muhajirun and Ansar. 
It is said that it was revealed about ‘Ali when the Prophet 8 left him 
on his bed on the night he went out to the cave as we will deal with 
in Surat at-Tawbah. It is said that the dyah is general and applies to 
everyone striving in the way of martyrdom for Allah’s sake or 
changing something wrong. We have already mentioned the ruling 
on someone who attacks the ranks of the enemy. The rulings of 
someone who changes something wrong will come in Al ‘Imran. 

‘Yashrv’? means ‘to sell’. ‘Selling the self? means to expend it in 
obeying Allah’s commands. The verb can also mean ‘to purchase’. 
We see this interpretation of the dyah in the story of Suhayb because 
he purchased himself with his property and did not sell it, unless it is 
said that Suhayb offering to fight them was selling himself to Allah, 


in which case the word bears its normal meaning. 
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208 You who believe! enter Islam totally. Do not follow in 
the footsteps of Shaytan. He is an outright enemy to 
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you. 
You who believe! enter Islam totally. 

After Allah made it clear that people are either believers, 
unbelievers or hypocrites, He says, “Follow only one religion and 
agree on Islam and remain firm in it.” Here the word salm means 
Islam as Mujahid said and as is related from Ibn ‘Abbas. Part of that 
is seen in the words of the Kindi poet: 


I called my tribe to Islam (sa/m) when I saw them turn their backs 
on us. 

This is calling them to Islam when Kindah apostasised after the 
death of the Prophet & under al-Ash‘ath ibn Qays al-Kindi. 
Another reason that it cannot mean ‘truce or a peace treaty’ here is 
because the Muslims were never commanded to enter into a truce in 
this way. Rather the Prophet 8 was told to incline to peace if the 
enemy inclined to it, but not to initiate it. At-Tabari said that. It 1s 
said that Allah is here commanding those who articulate belief with 
their tongues to enter into it with their hearts as well. Tawus and 
Mujahid said that it means, ‘Enter under the authority of the din.’ 
Sufyan ath-Thawri says that it refers to all types of piety. 

It is read both as salm (Warsh) and sz/m (Hafs) and they mean the 
same. This is the position of most of the Basrans and they use both 
to signify Islam and to signify ‘truce’. Abu ‘Amr ibn al-Ala’ 
distinguished between them and here he recited ‘as-st/m’ meaning 
Islam, and recited ‘as-salm’ in al-Anfal and Muhammad where he said 
that it means ‘truce’. Al-Mubarrad denied this difference. ‘Asim al- 
Jahdari said that sz/m is Islam, salm is truce and salam is submission. 
Muhammad ibn Yazid disliked this distinction and said, ‘Language 
is not defined like this. Language is defined by oral transmission, not 
on the basis of analogy. Someone who makes a distinction like this 
requires some evidence.’ The Basrans said that sem, salm and salam 
are employed with the same meaning. Al-Jawhari said that sem and 
salm mean truce, derived from the root meaning of submission. At- 
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Tabari says that the word means Islam. 

Regarding this dyah, Hudhayfah ibn al-Yaman said, ‘Islam is 
divided into eight parts. The prayer is one part, zakat is one part, 
fasting is one part, hajj is one part, ‘wnrah is one part, jihdd is one 
part, commanding what is known to be right is one part, and 
forbidding what is recognised as wrong is one part. Disappointed is 
he who has no part of Islam.’ 

Ibn Abbas said that it was revealed about the People of the Book 
and the meaning is: ‘You who believe in Masa and ‘Isa, enter into 
Islam totally through Muhammad 8&8.’ It is reported in Sahih Muslim 
from Aba Hurayrah that the Prophet && said, ‘By the One who has 
the soul of Muhammad in His hand, any Jew or Christian who hears 
this and then dies without believing in what I was sent with will be 
one of the people of the Fire.’ 

‘haffatan’ means ‘totally’ and it is an adverb modifying ‘Islam’ or 
‘believers’. It is derived from the expression, ‘kafaftu’ meaning ‘I 
prevented’. So none of you should be prevented from entering Islam. 
Kaff is stoppage. The hem (kuffah) of a sleeve stops it from unravelling 
just as the scale (kffah) of a balance collects what is weighed and 
keeps it from spreading. The hand (kaff) of a person is that which 
collects the things that benefit and harm him. The eyes of a blind 
(makfuf) man are prevented from seeing. The communal group is 
called kaffah because it prevents separation. 

Do not follow in the footsteps of Shaytan. 

Muaqatil said, “Abdullah ibn Salam and his people asked for 
permission to recite the Torah in the prayer and to do some of what 
is in the Torah and this was revealed. It means: “It is better to follow 
the Sunnah now that Muhammad & has been sent than to follow 
the footsteps of Shaytan.”’ It is also said that it means: ‘Do not 
follow the path that Shaytan calls you to.’ 
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209 If you backslide after the Clear Signs have come to 
you, know that Allah is Almighty, All-Wise. 
If you backslide 

In other words, if you turn back from the path of righteousness. 
The root of ‘zalal’ (backslide) relates to the foot slipping and so it is 
used metaphorically for reverting from beliefs, opinions and other 
such things. 
after the Clear Signs have come to you, 

This may refer to the miracles of the Prophet & or to the aahs of 
the Qur’an if it is addressed to the believers. If it is addressed to the 
people of the Book, the Clear Signs are what came in their Books 
telling them about Muhammad &&. The dyah contains evidence that 
the punishment of a man of knowledge for a wrong action is greater 
than the punishment of an ignorant person and is also evidence that 
someone who has not heard the call of Islam is not an unbeliever by 
the fact of not observing its laws. An-Naqqash related that when 
Ka‘b al-Ahbar became Muslim, he used to study the Qur’an. The 
one who was teaching him recited to him: ‘Know that Allah is Ever- 
Forgiving, Forbearing.’ Ka‘b said, ‘I do not think that that is how it 
is. A man passed by them and Ka’‘b asked, ‘How do you recite this 
ayah?’ The man answered, ‘Know that Allah 1s Almighty, All-Wise.’ Ka‘b 
said, “That is correct.’ The Name ‘Aziz signifies the One Who 
cannot be stopped from doing anything He wills, and the Name 
Hakim signifies the One Who is wise in what He does. 
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210 What are they waiting for but for Allah to come to 


them in the shadows of the clouds, together with the 
angels, in which case the matter will have been settled? 
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All matters return to Allah. 

What are they waiting for but for Allah to come to them in the 
shadows of the clouds 

This is referring to those who do not enter into Islam and implies 
obstinacy on their part. Qatadah, Abu Ja‘far Yazid ibn al-Qa‘qa‘ 
and ad-Dahhak recited ‘zilal’ instead of ‘zulal’. Abu Ja‘far recited 
‘angels’ in the genitive, as being in apposition to ‘clouds’. It implies 
‘with the angels’. This is an Arabic usage. <ulal is the plural of zullah. 
Al-Akhfash says that if it is in the genitive, it means ‘in the angels’. 
He says that the nominative reading is better as is evidenced in other 
ayahs like 6:158 and 89:22. The reading of ‘Abdullah has: ‘What are 
they waiting for but for Allah and the angels to come to them’. 
Qatadah says that it refers to the angels coming to take their souls. It 
is also said to refer to the Day of Rising, and that is more likely. 

Abu-l-‘Aliyah and ar-Rabi‘ said that the angels will come to them 
in the shadows of the clouds and Allah will come to them in 
whatever way He wishes. Az-Zajjaj said, ‘It implies “in the shadows 
of the clouds and among the angels”. It is said that the words should 
not be taken literally in respect of Allah. It means for the command 
and judgment of Allah to come to them. It is said that it means that 
the reckoning and punishment that Allah has promised them is lying 
in wait for them in the shadows, as we find in the ayah: ‘Then Allah 
came upon them from where they least expected it.’ (59:2) This means that 
He will cause them disappointment. This is what az-Zajjaj said. The 
first is the view of al-Akhfash. It is also possible that what is being 
referred to is the repayment they will receive for their wrong actions 
and that this particular usage is employed to intensify the threat and 
to convey alarm. This is also the case elsewhere in the story of the 
approach of Nebuchadnezzar (16:26). 

The word ‘coming’ can entail all these ideas because its root 
linguistically means to aim for something and so the dah means: 
‘What are they waiting for but for Allah to show them something by 
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means of one of His created forms, with the aim of repaying them 
and judging their affairs?’ 

Allah also has the capability to originate an event to which He 
refers by the words ‘coming’ or ‘settling’. So here He can originate 
an action which He calls ‘coming’. But His actions are without any 
cause or instrument. Glory be to Him! As transmitted by Abu Salih, 
Ibn ‘Abbas said, “This is part of what is unknowable and should not 
be explained.’ So some people were silent about its interpretation 
and others interpreted it as we have mentioned. It is said that ‘fc’ (in) 
here means ‘ba” (through), so He comes to them through clouds. 
There is also the hadith which states: ‘Allah will come to them in a 
form...’, meaning a form which is to test them. It is not permitted to 
take this and similar things which come in the Qur’an and in reports 
as meaning movement in a place, movement in general, or 
disappearance, because such things are attributes of physical bodies. 
Allah is greatly exalted and elevated, the Master of Majesty and 
Nobility. He is far beyond being anything like physical bodies. 

The word for ‘clouds’ (ghamam) in this dah means ‘thin fine white 
clouds’. They are called that because they cover, for the verb ghamma 
means ‘to cover’. 
in which case the matter will have been settled 

Mu‘adh ibn Jabal recited, ‘gada’u-l-amr’. Yahya ibn Ya‘mar recited 
‘qudiyy’ "l-umiir’ in the plural. Most have: “qudiya-l-amr’. It means that 
the matter being settled is a reference to the repayment and the 
punishment of the people of disobedience. Although most readings 
have ‘turja‘u-l-umir (All matters return to Allah’), Ibn ‘Amir, 
Hamzah and al-Kisa’1 have ‘tarji‘u-l-umiir’. Both readings are good 
and have the same meaning. All affairs return to Allah, before and 
after. He calls attention to remembering that on the Day of Rising 
things that belonged to the kings of this world will disappear. 
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211 Ask the tribe of Israel how many Clear Signs We 
gave to them. If anyone alters Allah’s blessing after it 
has come to him, Allah is fierce in retribution. 

Ask the tribe of Israel how many Clear Signs We gave to them. 

What is being referred to in this dyah is the great number of signs 
which came to them making the coming Prophethood of 
Muhammad && clear to them and directing them to him. Mujahid, 
al-Hasan and others said that it refers to the miraculous signs which 
Musa manifested such as the splitting of the sea, the shading by the 
clouds, his staff turning into a snake, his hand turning white and 
other things. The command present in the dyah is to His Prophet to 
ask them by way of rebuking them. 

If anyone alters Allah’s blessing after it has come to him, 

This is a general expression applying to everyone, even if it is the 
tribe of Israel who are mentioned in this instance. They changed 
things in their Books and denied the Prophethood of Muhammad 
8. But the expression applies to all those who alter the blessing of 
Allah. At-Tabari said that the blessing here is Islam and this is close 
to the first statement. The expression also includes the unbelievers of 
Quraysh since the fact that Muhammad 8 was sent to them was a 
blessing to them and instead of being thankful they rejected him. 
Allah is fierce in retribution. 

This is a threat. ‘gab (retribution) is derived from ‘agib which 
means the last part or heel of something and so it is as if the one 
being punished has retribution following at his heels. Also from the 
same root is ‘ugbah, used for the ‘turn of the person riding’ (when 
people take it in tums to ride an animal) and someone’s turn to get 
water (when a water source is being shared). Tgab and ‘uqibah are 
punishment, because they follow after the wrong action and 
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punishment is a consequence of a wrong action. 
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212 To those who disbelieve, the life of this world is 
painted in glowing colours and they laugh at those who 
believe. But on the Day of Rising those who fear Allah 
will be over them. Allah provides for whomever He wills 
without any reckoning. 
To those who disbelieve, the life of this world is painted in glowing 
colours. 

Although no one is named, those intended here are the leaders of 
Quraysh. The One Who adorns it is its Creator and Originator. 
Shaytan also makes it seem attractive by his whispering and causing 
people to err. Those who disbelieve are singled out for mention 
because they are totally taken in by the adornment of this world and 
turn to it and tum away from the Next World because of it. Allah 
has made what is on the earth its adornment in order to test His 
creatures to see who will perform the best actions. The believers who 
follow the norms of the Sharit‘ah are not tempted by worldly 
adornment but it dominates the minds of the unbelievers because 
they do not believe in anything but it. Abu Bakr as-Siddiq said when 
he was offered wealth, ‘O Allah we cannot do other than rejoice in 
what You have made seem attractive to us.’ 
and they laugh at those who believe. 

This indicates the unbelievers of Quraysh. So it is as if the 
unbelievers of Quraysh thought highly of their state in this world 
and delighted in it and scoffed at the followers of Muhammad &. 
Ibn Jurayj said that they scoffed at their seeking the Next World. It is 
said that they mocked their poverty and those who were poor among 
them like Bilal, Suhayb, Ibn Mas‘ud and others. 

But on the Day of Rising those who fear Allah will be over them. 
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Allah calls attention to the lowering of their position because of 
their ugly behaviour: ‘On the Day of Rising those who fear Allah will be over 
them.’ ‘Alt reported that the Prophet & said, ‘If anyone demeans a 
believing man or woman, or disdains them on account of their 
poverty and lack of possessions, Allah will make him known on the 
Day of Rising and will disgrace him. If anyone slanders a believing 
man or woman or says something about them that is not true, Allah 
Almighty will make him stand on a hill of fire on the Day of Rising 
until he produces what he said about them. If someone esteems a 
believer, Allah will esteem and honour him more than one of the 
angels near to Him. There is nothing which Allah loves better than a 
repentant believing man or repentant believing woman. A believer is 
acknowledged in heaven as a man is acknowledged in this world 
among his family and children.’ 

It is said that this expression refers to their ranks because they will 
be in the Garden while the unbelievers are in the Fire. It is possible 
that ‘over’ actually does have a kind of spatial meaning since heaven 
is high and the Fire is the lowest of the low. It is also possible that it 
means that what they will have is better than what the unbelievers 
claim to have. Connected to that is the hadith of Khabbab with al-‘As 
ibn Wa’il. Khabbab said, ‘Al-‘As owed me a debt and I went to ask 
him to settle it. He told me, “I will not settle it until you reject 
Muhammad 88.” I told him, “I will not reject him until you die and 
are resurrected.” He asked, ‘Will I be resurrected after death? ‘Then 
I will pay you when I return to my wealth and children.” 

The verb for ‘laughing at’ is sakfira and the nouns for it are 
sukhriyah, sukhrit and stkhrv. 

Allah provides for whomever He wills without any reckoning 

Ad-Dahhak says that this means without being subject to 
accountability in the Next World. It is said that it refers to those who 
are being victimised, meaning that Allah will provide them with a 
high station. The dyah calls attention to the great blessing they will 
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receive and says their provision is without reckoning because it will 
last forever and never end and so the amount of it cannot be 
calculated. It is said that ‘w2thout any reckoning’ refers to Allah’s 
provision which He dispenses as He wishes and His bounty is 
beyond reckoning. What is based on a reckoning is dependent on a 
person’s prior actions. Allah says, ‘a recompense from your Lord, a 
commensurate gift.’ (78:36) Allah knows best. It is also possible that it 
means without the reckoning of those who receive the provision as 
evinced by His words: ‘He will provide from him from where he does not 
expect.’ (65:3) 
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213 Mankind was a single community. Then Allah sent 
out Prophets, bringing good news and giving warning, 
and with them He sent down the Book with truth to 
decide between people regarding their differences. Only 
those who were given it differed about it, after the Clear 
Signs had come to them, envying one another. Then, by 
His permission, Allah guided those who believed to the 
truth of that about which they had differed. Allah guides 
whoever He wills to a straight path. 
Mankind was a single community. 

This means that they had one din. Ubayy ibn Ka‘b and Ibn Zayd 
said that what is meant by ‘mankind’ here are all the sons of Adam 
when Allah brought out their souls from the back of Adam and they 
affirmed His oneness. Muhajid said that ‘mankind’ refers to Adam 
alone. A singular noun can be used for a plural because he is the 
source of his offspring, It is said that it means Adam and Hawwa’. 
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Ibn ‘Abbas and Qatadah said that what is meant are the generations 
between Adam and Nuh, which were ten, who followed the truth 
until they differed, and then Allah sent Nuh and the Prophets after 
him. Ibn Abi Khaythamah said that the length of time which passed 
from the time Allah created Adam until He sent Muhammad & is 
fifteen thousand eight hundred years. It is said that it is more than 
that. There were twelve hundred years between him and Nth and 
Adam lived to the age of nine hundred and sixty. People in his time 
had one religion and held to the din and the angels shook hands with 
them. They remained like that until Idris was taken up and then 
they differed. 

This is unclear because it is known that Idris came after Nuh. 
Some people, including al-Waqidi and al-Kalbi, say that what is 
meant is Nuh and those with him in the Ark. They were Muslims 
and then after the death of Nuh they differed. Ibn ‘Abbas said, “They 
were one community in disbelief, meaning in the time of Nuh until 
Allah sent Nuh.’ He also said, ‘People in the time of Ibrahim were 
one community: all unbelievers. Ibrahim was born in a time of 
ignorance and then Allah sent Ibrahim and other Prophets.’ 

According to these statements, the verb ‘kana’ (was) actually means 
the past. So mankind were believers for the time mentioned and 
then they disagreed and then the Prophets came. This indicates an 
elision. ‘Only those who were gwen it differed about it’? means that people 
based themselves on the truth and followed it, and then they differed 
and so Allah sent the Prophets to give good news to those who obey 
and warn those who disobey. Prophets were sent to all of those 
whom Allah decreed would become unbelievers. But it is also 
possible that kana has a continuous meaning and that what is meant 
is to inform us that mankind as a species would all be one 
community in respect of their failure to follow Allah’s laws and their 
ignorance of the truth if it were not for Allah’s grace to them and 
His favour in granting them Messengers. In this case kana does not 
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actually refer to the past. 

The word ‘ummah’ (community) is taken from amma, meaning to 
aim for. So an ummah has one focus. One person can be called an 
ummah, when what is meant is that his aim is not the same as that of 
other people. An example of that is what the Prophet & said about 
Quss ibn Sa‘idah, “He will be gathered on the Day of Rising as a 
whole ummah.’ ‘That was also said about Zayd ibn ‘Amr ibn Nufayl. 
Ummah also means ‘stature because it is as if it is the aim of the entire 
body. Jmma means blessing because people aim for it. Jmam is used 
because people aim in the same direction as him. An-Nahhas said 
that. 

Then Allah sent out Prophets 

There were twenty-four thousand Prophets and three hundred and 
thirteen of them were Messengers. ‘There are eighteen mentioned by 
name in the Qur’an. The first Messenger was Adam as we find in 
the hadith of Abi Dharr, which was transmitted by al-Ajurri and Aba 
Hatim al-Busti. It is also said that it was Nuh going by the hadith of 
intercession where people say to him, ‘You are the first of the 
Messengers.’ It is also said that the first was Idris. This will be dealt 
with in Surat al-A raf, Allah willing. 
and with them He sent down the Book with truth 

Here ‘Book’ is generic and means all the Books. At-Tabari says 
that it means the Torah. 
to decide between people regarding their differences. 

Most scholars say that it is ‘the Book’ which is the deciding factor 
since every Prophet judges according to his Book. When he judges 
by the Book it is as if the Book itself does the judging. ‘Asim al- 
Jahdari recites it as ‘l-yuhkama’ in the passive. That is an aberrant 
reading because ‘Book’ was already mentioned. It is said that the 
meaning is that Allah judges. 

Only those who were given it differed about it, 
The ‘it’ can also be understood as ‘him’ in which case it refers to 
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the one it has been revealed to, meaning Muhammad 8. Az-Zajjaj 
said that. They disagreed about the Prophet && only after they were 
given knowledge of him. 

envying one another. 

Their failure to accept him was only due to envy. This calls 
attention to the foolishness of what they did and its ugliness. 
Then, by His permission, Allah guided those who believed 

Allah guided the community of Muhammad & to the truth since 
He clarified the matters about which those before them had 
disagreed. One group says that it means that the previous 
communities denied each other’s Books and so Allah guided the 
community of Muhammad & to what was true in all of them. 
Another group says that Allah guided the believers to the truth 
regarding the disagreements of the People of the Book about 
whether Ibrahim was a Jew or a Christian. Ibn Zayd and Zayd ibn 
Aslam said that it is about their qgzblah: the Jews faced Jerusalem and 
the Christians the east. Or it may be about the Day of Jumu‘ah. The 
Prophet & said, ‘This is the day about which they differed and Allah 
guided us to it. The Jews have tomorrow and the Christians the day 
after it.’ It is also said to be about fasting or about all their 
differences. Ibn Zayd said, “They disagree about Jesus; the Jews say 
he was a fraud and the Christians say he was a Lord. So Allah 
guided the believers to consider him to be a slave of Allah.’ 

Al-Farra’ said that there is an inversion here, and that is what at- 
Tabari prefers. He said that the meaning is: ‘So Allah guided those 
who believe to the truth regarding that about which they differed.’ 
Ibn ‘Atiyyah said that he claimed this implication lest the words give 
rise to the impression that they disagreed about the truth and so 
Allah guided the believers to part of that about which they disagreed 
which may not have actually been the truth. At-Tabart inclined to 
this in what he recounted from al-Farra’. Claiming inversion in the 


Qur’an without necessity could lead to having a bad opinion. The 
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words should be taken as they are because the word ‘guided’ implies 
that they got the truth. The words conclude at ‘fh’. What is made 
clear by Allah’s words ‘to the truth’ is that it was a matter about which 
there was disagreement. Al-Mahdawi said that the idea of 
disagreement is mentioned before mentioning the truth out of 
concern for it, since what one is concerned with is the mention 
disagreement. Ibn ‘Atiyyah said that he does not consider this to be 
strong. 

The words ‘by His permission’ mean ‘by His knowledge’ according to 
az-Zajjaj. An-Nahhas says that this is not correct and that it means 
‘by His command’. When He gives permission for something, it is 
commanded. Allah guided those who believe by commanding them 
to do what they were obliged to do. 

Allah guides whomever He wills to a straight path. 

This is another refutation of the rationalist Mu‘tazilite position that 

maintains that the human being is his own guide. 
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214 Or did you suppose that you would enter the Garden 
without facing the same as those who came before you? 
Poverty and illness afflicted them and they were shaken 
to the point that the Messenger and those who believed 
with him said, ‘When is Allah’s help coming?’ Be 
assured that Allah’s help is very near. 
Or did you suppose that you would enter the Garden 
Qatadah, as-Suddi and most commentators say that this dyah was 
revealed about the Battle of the Ditch [in 5/627] when the Muslims 
suffered from overtiredness, stress, heat and cold, poor food and 
various other difficulties. As Allah says, it was a time when: ‘your 
hearts rose to your throats’ (33:10). It is also said that it was revealed 
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about the Battle of Uhud and is similar to what Allah says in Al 
‘Imran: ‘Or did you reckon that you were going to enter the Garden without Allah 
knowing those among you who had struggled?’ (3:142) One group say that it 
was revealed to console the Muhajirun when they were forced to 
leave their homes and wealth in the hands of the idolaters in 
Makkah, preferring the pleasure of Allah and His Messenger, and 
then the Jews showed animosity to the Prophet 8 and some of the 
wealthy Madinans concealed hypocrisy in their hearts. ‘This was 
revealed to cheer the hearts of the Muhajirun. 

without facing the same as those who came before you? 

This means that they would be tried to the same degree that those 
before them were tried so that they could be steadfast in the same 
way as those before them had been steadfast. An-Nadr ibn Shumayl 
said that ‘mathal’ has an adjectival meaning and so the meaning can 
be: what afflicts you is the like of what afflicted those before you. 
This refers to trial. Wahb said “There were seventy dead Prophets 
between Makkah and Ta’if. They died of hunger and fleas.’ ‘This is 
like another aah: ‘Do people imagine that they will be left to say, “We 
believe,” and will not be tested? We tested those before them.’ (29:1-3) Allah 
calls on them to be steadfast and promises them that they will be 
helped if they are, saying, ‘Allah’s help is very near.’ 

Poverty and illness afflicted them and they were shaken to the 
point... 

The word ‘shaken’ (zulzilit) refers to great turbulence. It can be 
applied to both individuals and situations. The noun zalzalah means 
“earthquake” and its plural za/azil is used for hardships. Az-Zajjaj 
said the root of the word is zalla, which is used when a thing slips 
from its place. 

...that the Messenger and those who believed with him, said, ‘When 
is Allah’s help coming?’ Be assured that Allah that Allah’s help is 
very near. 

The verb ‘said’ is recited by Nafi‘ as ‘yaqilu’ while the rest have 
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‘yaqila’. ‘The position of Stbuwayh is that each reading has two 
aspects. You say, ‘I travelled until I entered the city’ with a _fathah, 
and it means that both the journey and the entry are in the past. 
The other aspect with a fathah, which is used elsewhere, is ‘I travelled 
to it in order to enter it.’ One of the two aspects when it is read with 
a dammah is: ‘I travelled and entered it,’ and both are in the past. An- 
Nahhas thinks that the reading with dammah is sounder and clearer 
in meaning, i.e. ‘they were shaken until the Messenger said...’ 
because the statement is not separate from the shaking. According to 
Muaatil, the Messenger here is Shu‘ayb. He is al-Yasa‘. Al-Kalbi 
said that this is about every Messenger sent to his nation who strives 
in fulfilling his mission to the point that he says, “When is Allah’s 
help coming?” It is related that ad-Dahhak said that it means 
Muhammad 8 and the revelation of the aah indicates him. Allah 
knows best. The other aspect with a dammah, which is used 
elsewhere: ‘I travelled so that I might enter it’ where the journey is in 
the past and the entry in the present. Mujahid, al-A‘raj, Ibn 
Muhaysin and Shaybah preferred the dammah. Al-Hasan, Abu Ja ‘far, 
Ibn Abi Ishaq, Shibl and others recited it with a fathah. Makki said 
that he preferred it because most reciters have that. 

The question is part of the words of the Prophet 8 in which he 
asks for help to come quickly, without that expressing doubt or 
uncertainty about its arrival in any way. The word ‘rasil’ (Messenger) 
is generic here. One group said that there is a reversal of normal 
order here. The implied meaning is that those who believed said, 
‘When is Allah’s help coming?’ and the Messenger said. ‘Be assured 
that Allah’s help is very near.’ The Messenger 8 is mentioned first 
because of his high rank. The words of the believers are put first 
because they occurred earlier in time. Ibn ‘Atiyyah said this is an 
arbitrary interpretation and it is probable that the words ‘Be assured 
that Allah’s help is very near’ is simply a report from Allah. 
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215 They will ask you what they should give away. Say, 
‘Any wealth you give away should go to your parents 
and relatives and to orphans and the very poor and 
travellers.’ Whatever good you do, Allah knows it. 

This was revealed about ‘Amr ibn al-Jamuh who was a very old 
man. He said, ‘Messenger of Allah, I have a lot of wealth. What 
sadaqah should | give and to whom should I give it?’ and this was 
revealed. 

It is said that the askers are the believers in general, and it means: 
“They will ask you about the ways in which to spend and whether to 
spend.’ As-Suddi said that this dyah was revealed before zakat 
became obligatory and that the imposition of zakat abrogated it. Ibn 
‘Atiyyah said that al-Mahdawi thinks this statement to be weak. He 
stated that the dyah was about the obligatory zakat. It was at a later 
time that parents ceased to be recipients of it. Ibn Juray} and others 
said that it refers to recommended spending and that zakat is 
something else and so this dyah is not abrogated. 

It clarifies the channels of voluntary sadaqah. A rich man must 
spend on his needy parents to the point that their standard of living 
is brought up to the level of his own in respect of food, clothing and 
other such things. Malik said that a son is not obliged to go as far as 
procuring a wife for his father but he should spend on his father’s 
wife, whether she is his mother or not. Malik said that he does not 
have to procure a wife for his father because he thinks that, in 
general, there is no real need for him to marry. If, however, his father 
does really need a wife, then he should procure one for him. As for 
expenses connected to worship, the son does not have to pay for his 
father to perform hajj or go on jzhad but he does have to pay his zakat 
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al-fitr. The other channels — orphans, the poor and travellers — have 
already been discussed. This dyah is similar to His words: ‘Gwe 
relatwes their due, and the poor and travellers.’ (30:38) 
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216 Fighting is prescribed for you even if it is hateful to 
you. It may be that you hate something when it is good 
for you and it may be that you love something when it is 
bad for you. Allah knows and you do not know. 
Fighting is prescribed for you 

‘Rutiba’ (prescribed) means ‘made obligatory’. This means that 
fighting is obligatory and refers to the obligation of jhad. Allah 
makes it clear that He has made the trial of fighting a means of 
reaching the Garden. What is meant by fighting is fighting enemies 
among the unbelievers. This is known from the context. The 
Prophet 8 was not given permission to fight while he was in 
Makkah. When he emigrated, he was given permission to fight those 
idolaters who fought him when Allah said: ‘Permission to fight 1s gwen to 
those who are fought agaist’ (22:39), and then he was given permission 
to fight idolaters in general. 

There is disagreement about who is meant by the dyah. It is said 
that it refers to the Companions of the Prophet in particular, and so 
fighting with the Prophet is an obligation for each of them 
individually. When the Shari‘ah was established, it became a fard 
kifayah, an obligation for the community as a whole but not for every 
individual in it. ‘Ata’ and al-Awza‘l stated that. Ibn Jurayj said, ‘I 
asked ‘Ata’, “Is jzha@d made obligatory for everyone by this dyah?” He 
replied, “No, it was prescribed for those people in particular.” 

The majority say that, at first, it was a kefayah obligation, not 
specific to all of them, but when the Prophet 8 called them out, it 
was incumbent on them to obey him. Sa‘id ibn al-Musayyab said, 


356 


‘Jihad will remain an obligation forever for every single Muslim.’ Al- 
Mawardi related that. Ibn ‘Atiyyah said, “That on which there is 
consensus is that jihad 1s a fard kifayah for the entire community of 
Muhammad &. If some undertake it, the obligation falls from the 
rest, unless the enemy arrives in a Muslim land and then it is an 
obligation for every individual.’ This will be explained in Sérat at- 
Tawbah, Allah willing. Ath-Thawri said that jehad is voluntary. Ibn 
‘Attyyah remarked that he thought that these words were in response 
to a question put by someone who had already performed jihad and 
he was told that it was voluntary. 

even it is hateful to you. 

It is natural to dislike it. Ibn ‘Arafah said about the word ‘hurh’ 
(hateful) that, when it is pronounced with a dammah, kurh, as it is 
here, it means hardship and when it is pronounced with a _/fathah, 
karh, it means hateful. It is also possible that kurh has the same 
meaning as karh. ‘The verb is kartha. Jihad is hateful because it 
involves spending money, leaving one’s homeland and _ family, 
exposing one’s body to head fractures and wounds, loss of limbs and 
death. So people find that aspect of it hateful, not the fact that it is 
an obligation from Allah. ‘Ikrimah mentioned that they first hated it 
and then came to love it because, even though obeying the 
command entails hardship, the knowledge of the reward made it 
easy. 

It is similar to the removal of things which cause people pain and 
which they fear, like the amputation of limbs, the extraction of teeth, 
venesection, cupping and other such things which people undergo to 
improve their health. Knowledge of the eventual benefit makes 
people keen to undergo these things in spite of the temporary 
hardship they entail. There could be no benefit greater than 
everlasting life in the Abode of Eternity: ‘on seats of honour in the 
Presence of an all-powerful King’ (54:55). 

It may be that you hate something when it is good for you and it may 
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be that you love something when it is bad for you. 

The word “asa’ (may be) can mean that it is actually the case. Al- 
Asamm said that it has the meaning of gad [indicating that 
something certain has taken place]. It is said that it means that it is 
mandatory. When the word is used by Allah, it means that that is the 
case everywhere in the Qur’an except 66:5. It means, in other 
words: “You do hate the hardship in jehad but it is good for you in 
that you conquer, have victory, take booty and are rewarded and 
whoever perishes dies a martyr. You do love peace and not fighting 
but it is evil for you since you will be overcome and abased and your 
authority lost.’ This is absolutely true and it happened in Andalusia 
when they abandoned jad and avoided fighting and many fled. The 
enemy took the land and captured, killed and enslaved the Muslims. 
We belong to Allah and to Him we return! That was because of 
what they did and earned! Al-Hasan said that the meaning of this 
ayah is: “Do not hate vicissitudes that occur. Your success may lie in 
many a matter that you hate and your perdition in many a matter 
that you love.’ Abu Sa‘id ad-Darir composed: 


Many a thing you fear 

may bring something that pleases you. 
What is loved is hidden from you 
while what is hated appears openly. 


ail Je FAAS ABIES Ss 29 SES ND GS 52 OES 
hee Wy ‘si i, Ms'h Bi ‘reall tial Pad 
KsGts Wet iKise iil RIaMiess 
GMs Kev o\ga 2 eur shih 5965 EBs a 


4 Sali Bs) “Sie ee ele 
@ hes 1b’ ES AY SOUnP ai, \ ce 


Das legals yo 
217 They will ask you about the Sacred Month and 
fighting in it. Say, ‘Fighting in it is a serious matter; but 


barring access to the Way of Allah and rejecting Him 
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and barring access to the Masjid al-Haram and expelling 
its people from it are far more serious in the sight of 
Allah. Fitnah is worse than killing.’ They will not stop 
fighting you until they make you revert from your din, if 
they are able. As for any of you who revert from their 
din and die unbelievers, their actions will come to 
nothing in this world and the Next. They are the 
Companions of the Fire, remaining in it timelessly, for 
ever. 218 Those who believe and make hijrah and do 
jihad in the Way of Allah can expect Allah’s mercy. Allah 
is Ever-Forgiving, Most Merciful. 
They will ask you about the Sacred Month 

Jarir ibn ‘Abd al-Hamid and Muhammad ibn Fudayl related from 
‘Ata’ ibn as-Sa‘ib from Sa‘id ibn Jubayr that Ibn ‘Abbas said, ‘I have 
not seen any people better than the Companions of Muhammad 88. 
They only asked him about thirteen matters, all of which are in the 
Qur’an. “They will ask you about menstruation,” “they will ask you about the 
Sacred Month,” “they will ask you about orphans.” They only asked him 
about what would benefit them.’ Ibn ‘Abd al-Barr said, “There are 
only three of the thirteen in the hadith.’ 

Abu-l-Yasar reported from Jundub ibn ‘Abdullah that the Prophet 
$8 sent out a party led by ‘Abdullah ibn Jahsh and wrote a letter for 
him and instructed him not to read the letter until he reached a 
certain place. He said, “Do not force your companions to go on.’ 
When he reached the place, he read the letter and said, ‘We belong 
to Allah and return to Him. We hear and obey His Messenger.’ ‘Two 
men returned while the rest continued. They met Ibn al-Hadrami 
and killed him, not knowing that it was the month of Rajab. The 
idolaters said, “You have killed in the Sacred Month!” and Allah 
revealed this. 

It is related that the reason for its revelation was that two men of 
the Banu Kilab met ‘Amr ibn Umayyah ad-Damri on the first day of 
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Rajab and he killed them. Quraysh said, ‘You killed them during the 
Sacred Month,’ and Allah revealed the aah. The most commonly 
accepted version, however, is that of ‘Abdullah ibn Jahsh. The 
Prophet & sent him with eight or nine men in the month of Jumada 
al-Akhirah two months before the Battle of Badr. It is also said that it 
was in the month of Rajab. In Aztab ad-Durar, Abu ‘Amr said, ‘When 
the Messenger of Allah & returned from pursuing Kurz ibn Jabir, 
which is called the First Expedition of Badr, he stayed in Madinah 
for the rest of Jumada al-Akhirah and Rajab. During Rajab, he sent 
out ‘Abdullah ibn Jahsh ibn Rvab al-Asadi with eight of the 
Muhajirun: Abu Hudhayfah ibn ‘Utbah, ‘Ukkashah ibn Mihsan, 
‘Utbah ibn Ghazwan, Suhayl ibn Bayda’ al-Fihri, Sa‘d ibn Abi 
Waqqas, ‘Amir ibn Rabi‘ah, Waqid ibn ‘Abdullah at-Tamimi, and 
Khalid ibn Bukayr al-Laythi. He wrote a letter to ‘Abdullah ibn 
Jahsh and told him not to look at it until he had travelled for two 
days. Then he was to open it and do what he was commanded to do, 
but he was not force any of his companions. He was. their 
commander. 

‘Abdullah ibn Jahsh did what he was commanded. When he 
opened the letter, he found in it: “When you read this letter, proceed 
to Nakhlah between Makkah and Ta’if. Lie in wait for Quraysh 
there and find out for us what they are doing.’ When he read the 
letter, he said, ‘We hear and obey. Then he informed his 
companions about that and the fact that he was not to force any of 
them to go and whoever wanted to rise and go for his sake should 
obey him, and if no one obeyed him, he would go alone. Anyone 
who desired martyrdom should go forward and anyone who disliked 
death should go back. They answered, ‘We want what you want. 
There is none of us who does not hear and obey the Messenger of 
Allah 8.’ So they went forward with him. They travelled through 
the Hijaz. Then the camel on which Sa‘d ibn Abi Waqqas and 
‘Utbah ibn Ghazwan were alternating on went astray and they fell 
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behind to look for it. Abdullah ibn Jahsh and the rest of them 
pressed on until they stopped at Nakhlah. A caravan of Quraysh 
carrying raisins and other goods passed by them. The caravan 
included ‘Amr ibn al-Hadrami (whose name was ‘Abdullah ibn 
‘AAbbad, one of Sadif, a sub-tribe of Hadramawt), ‘Uthman ibn 
‘Abdullah ibn al-Mughirah and his brother, Nawfal ibn ‘Abdullah 
ibn al-Mughirah al-Makhzumi, and al-Hakam ibn Kaysan, the 
freedman of the Banu *l-Mughirah. 

The Muslims held a council and said, ‘We are in the last day of the 
sacred month of Rajab. If we fight them, we will violate the sanctity 
of the sacred month. If we leave them until nightfall, they will enter 
the Haram.’ They agreed to engage them. Waqid ibn ‘Abdullah at- 
Tamimi shot ‘Amr ibn al-Hadrami and killed him. ‘Uthman and al- 
Hakam were captured and Nawfal ibn ‘Abdullah slipped away. Then 
they took the caravan and the two captives. ‘Abdullah ibn Jahsh said 
to them, ‘Leave the fifth of our booty for the Messenger of Allah 8.’ 
They did that. It was the first hums in Islam. 

Then the Qur’an was revealed: ‘Anow that when you take any booty, a 
Sifth of it belongs to Allah.’ (8:41) So Allah and His Messenger affirmed 
what ‘Abdullah ibn Jahsh had done. Allah was pleased with it and 
made it a sunnah for the community until the Day of Rising. ‘They 
were the first spoils to be taken in Islam and ‘Abdullah was the first 
commander. ‘Amr ibn al-Hadrami was the first to be killed. 

The Messenger of Allah 8% disapproved of killing Ibn al-Hadrami 
in the sacred month and the group were in despair. Then Allah 
revealed: “They will ask you about the Sacred Month and fighting in it... ... 
remaining in it timelessly, forever.’ The Messenger of Allah 8 accepted 
ransom for the two captives. ‘Uthman ibn ‘Abdullah died an 
unbeliever in Makkah. Al-Hakam ibn Kaysan became a Muslim 
and remained with the Messenger of Allah 8 until he was martyred 
at Bir Ma‘una. Sa‘d and ‘Utbah returned to Makkah in safety. 

It is said that Sa‘d ibn Abi Waqqas and ‘Utbah went to look for 
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their camel with the permission of ‘Abdullah ibn Jahsh. When ‘Amr 
ibn al-Hadrami and his fellows saw the Companions of the 
Messenger of Allah 8, they were frightened of them. ‘Abdullah ibn 
Jahsh said, “The people are alarmed by you.’ One of the men shaved 
his head and showed himself to them. When they saw his shaved 
head, they felt safe and said, ‘People performing ‘wmrah. There is 
nothing for you to worry about.’ Then they discussed fighting them. 

The Jews took this as a bad omen and said, ‘Wagqid: war is kindled 
(waqadat). ‘Amr: war has come to life (‘amarat). Al-Hadrami: war is 
present (hadarat).’ The Makkans sent the ransom for the captives and 
he & said, ‘We will not let them be ransomed until Sa‘d and ‘Utbah 
return. If they do not return, we will kill the two of them in 
exchange.’ When they appeared, he let them ransom them. Al- 
Hakam became Muslim and stayed in Madinah until he was killed 
as a martyr at Brr Ma‘unah. ‘Uthman returned to Makkah and died 
there as an unbeliever. Nawfal struck the belly of his horse in the 
Battle of the Confederates in order to enter the ‘Trench to attack the 
Muslims. He fell into the trench with his horse and they were both 
crushed. Allah killed him, and the idolaters asked to pay for his 
corpse. The Messenger of Allah && said, “Take it. A foul corpse, foul 
blood-money.’ This was the reason for the revelation of the dah. 

Ibn Ishaq mentioned that ‘Amr ibn al-Hadrami was killed on the 
last day of Rajab as we already mentioned. At-Tabari mentioned 
from as-Suddi and others that it was on the last day of Jumada al- 
Akhirah. The first is more famous, although Ibn ‘Abbas mentioned 
that it was on the first night of Rajab while the Muslims thought that 
it was still Jumada al-Akhirah. Ibn ‘Atiyyah said, ‘As-Sahib ibn 
‘Abbad said in his ARisalah known as al-Asadiyyah that ‘Abdullah ibn 
Jahsh was called the ‘Amir al-Mu’minin’ at this time because he was 
in command of a group of Muslims 

Scholars disagree about whether the dah was abrogated. The 
majority say that it was abrogated and that it is permitted to fight 
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the idolaters in the Sacred Months. They disagree about what 
abrogated it. Az-Zuhri said that it was abrogated by: ‘fight the tdolaters 
totally.’ (9:36) It is said that it was abrogated by the expedition of the 
Prophet 8 against Thaqif in the Sacred month and his sending 
‘Amir against Awtas in the Sacred Month. It is said that it was 
abrogated by the Pledge of Ridwan to allow fighting in Dhu-l- 
Hijjah. This is weak. When the Prophet & heard that ‘Uthman had 
been killed in Makkah and that they were resolved on fighting him, 
he accepted allegiance from the Muslims to defend themselves, not 
to initiate the fighting. 

Al-Bayhaqi mentioned from ‘Urwah ibn az-Zubayr from other 
than the account of Muhammad ibn Ishaq after the story of al- 
Hadrami, ‘Allah revealed the dyah: “They will ask you about the Sacred 
Month and fighting in ut.” So Allah informed them in His Book that 
fighting in the Sacred Month was still as unlawful as it always had 
been, but what had been made lawful against the believers was far 
worse than that: barring access to the Way of Allah by imprisoning 
the Muslims, torturing them and keeping them from emigrating to 
the Messenger of Allah &&, their denial of Allah, and preventing the 
Muslims from reaching the Masjid al-Haram for hajj and ‘umrah and 
preventing them from praying in it, expelling the people of the 
Masjid al-Haram from it when they were its Muslim inhabitants, 
and trying to make them revert from their dim. We heard that the 
Prophet & paid the blood money of Ibn al-Hadrami and considered 
the Sacred Month to be sacred as they did until Allah revealed: 
“Allah and His Messenger are free of them.” (9:1) 

‘Ata’ said that the aah is one of judgment and that it is not 
permitted to fight in the Sacred Months. He swore to that because 
the dyahs which come after it are general with respect to times while 
this one is specific. It is agreed that the general does not abrogate the 
specific. Abu-z-Zubayr related that Jabir said, “Che Messenger of 
Allah 8 did not fight in the Sacred Months unless he was attacked.’ 
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and fighting in it. 

Sibuwayh says that ‘fighting in it’ 1s grammatically an inclusive 
substitute because the question asked includes both the months and 
fighting. It means that the unbelievers will ask you in wonder at the 
violation of the sanctity of the month and the reason they asked was 
because of the fighting in it. Az-Zajjaj said they ask you about 
fighting in the Sacred Month. Al-Qutaybi said, “hey are asking 
whether it is permitted to fight in the sacred month.’ 

Say, ‘Fighting in it is a serious matter; 

It was objectionable because the prohibition against fighting in the 
Sacred Month was still in place at that time if the Muslims initiated 
it. The word ‘shah’ (month) here is generic. The Arabs made it a 
principle that was equal to all. Blood was not shed during those 
months and there was no change in the Sacred Months which are 
Rajab, Dhu-l-Qa‘dah, Dhu-l-Hijjah and Muharram. Three are 
together and one is separate. This will be further explained in al- 
Maidah, Allah willing. 
but barring access to the Way of Allah and rejecting Him 

This is a greater wrong action than fighting in the Sacred Month. 
Al-Mubarrad and others said that and it is sound since they 
prevented people from doing tawaf of the Ka‘bah. The words “kufrun 
bihr” (rejecting Him) are generally taken to be referring to rejecting 
Allah though it is also said that they refer to the hajj and the Sacred 
Months. 
and expelling its people from it are far more serious in the sight of 
Allah. 

This means that, in the sight of Allah, these things merit a far 
greater punishment than fighting in the Sacred Month. Most say 
that the dah means: ‘O unbelievers of Quraysh! you think that it is 
terrible for us to fight in the Sacred Month yet what you do to us in 
barring access to the Way of Allah, your rejection of Allah, and your 
expelling the people of the Mosque from it as you did to the 
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Messenger of Allah 8 and His Companions is a far more grievous 
sin in the sight of Allah.’ ‘Abdullah ibn Jahsh said: 


You count killing in the Sacred Month as something terrible, 
but far graver than it, if you are properly guided, 

Is your barring them from what Muhammad says 

and disbelief in it which Allah sees and witnesses, 

And your expelling its people from the mosque of Allah 
So that none is seen prostrating to Allah in His House. 
If you criticise us for killing him, 

oppressors and enviers are more perilous to Islam. 

Our spears drank the blood of Ibn al-Hadrami 

at Nakhlah when Wadid lit the flames of war. 

‘Uthman ibn ‘Abdullah is with us: 

a bloody leather collar restrains him. 


Az-Zuhri, Mujahid and others said that ‘fighting in it is a serious 
matter’ is abrogated by ‘.. fight the idolaters totally.’ (9:36) and ‘.. fight the 
idolaters.’ (9:5) ‘Ata’ said that it is not abrogated and that there should 
not be fighting in the Sacred Months as we already mentioned. 
Fitnah is worse than killing. 

Mujahid and others said that fimah in this instance means disbelief 
so their disbelief is worse than our killing them. Most say that /ttnah 
here means their tempting the Muslims away from their din so that 
they would be destroyed. That is a worse crime than killing people 
in the Sacred Month. 

They will not stop fighting you until they make you revert from your 
din, 

This warns the believers of the nature of the evil of the unbelievers. 
Mujahid said that it is the unbelievers of Quraysh who are meant 
here. 

As for any of you who revert from their drn and die unbelievers, their 
actions will come to nothing in this world and the Next. 
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So if anyone apostasises and returns to disbelief their actions are 
nullified and useless. ‘The root of the word for “come to nothing” is 
habat, which 1s a word denoting what happens to livestock when they 
eat too much herbage and their bellies swell. This sometimes causes 
them to die. This is a threat to the Muslims, warning them to stay 
firm in Islam. 

Scholars disagree about whether or not apostates are asked to 
repent. One group say that they are asked to repent and, if they do 
not, they are killed. Some say they are given an hour and others a 
month. Others say that they are asked to repent three times. ‘That is 
related from ‘Umar and ‘Uthman and that 1s the view of Malik. Ibn 
al-Oasim related it from him. Al-Hasan said they are asked a 
hundred times. It is also said that they are killed without being asked 
to repent. Ash-Shafi says that in one of his two views and it is one 
of the positions of Tawus and ‘Ubayd ibn ‘Umayr. Sahnun 
mentioned that ‘Abd al-‘Aziz ibn Abi Salmah al-Mayjishun said that 
apostates are killed without being asked to repent. He argues that 
based on the hadith of Mu‘adh and Abu Musa. It says: ‘When the 
Prophet & sent Aba Misa to Yemen, he sent Mu‘adh ibn Jabal after 
him. When he came to him, he dismounted and Abu Musa gave 
him a cushion. There was a man in shackles beside him. Mu‘adh 
asked, “Who 1s this?” He replied, “He is a Jew who became Muslim 
and reverted and returned to Judaism.” He stated, “I will not sit 
down until he is killed. This is the judgment of Allah and His 
Messenger.” “Sit,” Abu Musa said. He repeated, “No, I will not sit 
down until he is killed. This is the judgment of Allah and His 
Messenger.” He said it three times and he commanded that he be 
killed.’ Muslim and others transmitted it. 

Abu Yusuf mentioned from Abu Hanitfah that an apostate 1s 
offered Islam. If he does not accept Islam, he is killed immediately 
unless he requests a delay. If he requests a delay, he is given three 
days. What is well known from him and his people is that an 
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apostate is not killed without being asked to repent. He considered 
an apostate and zindiq to be the same in that respect. Malik, 
however, said that zindiqs are killed without being asked to repent. 
This was mentioned at the beginning of al-Bagarah. 

They disagree about someone who goes from one form of unbelief 
to another. Malik and most fugaha’ say that he is not interfered with 
because he has moved to what would have originally be confirmed 
for him. Ibn ‘Abd al-Hakam related from ash-Shafi‘l that he 1s killed 
based on the words of the Prophet &, ‘If someone changes his 
religion, kill him,’ without specifying Muslims rather than 
unbelievers. Malik said that the hadith means someone who leaves 
Islam for unbelief and that those who leave unbelief for unbelief are 
not meant by the hadith. That is the view of a large group of fugaha’. 
What is well known from ash-Shafi'‘l is what al-Muzani and ar-Rabi 
mentioned about one of the people of the diimmah changing his 
religion: the ruler sends him to the Abode of War and expels him 
from his territory; his property is fair game along with the rest of the 
property of the people of war if their territory is conquered, because 
he was given his dhimmi status based on the religion he was following 
at the time of the contract. 

They disagree about female apostates. Malik, al-Awza‘l, ash-Shafit 
and al-Layth ibn Sa‘d said that a female apostate is killed just as a 
male apostate is killed, based on the literal words of the hadith: ‘If 
someone changes his religion, kill him.’ ‘Someone’ can be male or 
female. Ath-Thawri and Abu Hanifah and his people said that a 
woman is not killed. That is the position of Ibn Shubrumah and it 
was what Ibn ‘Ulayyah believed. It is also the position of ‘Ata’ and 
al-Hasan. Their argument is that Ibn ‘Abbas related that hadith from 
the Prophet 8 and then said, ‘A female apostate is not killed.’ The 
one who related the hadith has a better knowledge of its 
interpretation. Something similar is related from ‘Al. The Prophet 
8 forbade killing women and children. The people with the first 
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view argue by the words of the Prophet 8: “The life of a Muslim is 
only lawful by one of three things: unbelief after belief...’ Therefore 
it is general to those who disbelieve after having believed. It is 
sounder. 

There is also discussion about whether people’s actions are 
considered to have been invalidated by apostasy or not if they later 
return to the din. Ash-Shafil says that an apostate who returns to 
Islam does not have his actions or his hajj invalidated. His actions 
come to nothing if he dies an apostate. Malik says that they are 
invalidated by apostasy. There is disagreement about a Muslim’s hay 
when he apostatises and then returns to Islam. Malik said that he 
must perform hajj again because the first was cancelled by apostasy. 
Ash-Shafi‘l says that he does not have to repeat it because the action 
remains. Our scholars cite as evidence Allah’s words: Tf you associate 
others with Allah, your actions will come to nothing.’ (39:65) It is addressed 
to the Prophet 8 while his community is meant because apostasy is 
legally impossible for him. The people of ash-Shafi said, ‘It is 
addressed to the Prophet 8% to make it more severe for the 
community. It is clear that, in spite of his noble position, had the 
Prophet & committed shirk, his actions would have come to nothing, 
so what then is the case with you! But, of course, he did not do so 
because of his excellent rank as Allah says: “Waves of the Prophet! if any 
of you commits an obvious act of indecency she will recewe double the 
punishment.” (33:30) That is because of the nobility of their status. It is 
not conceivable that any of them would violate the honour of their 
noble, esteemed husband.’ 

Ibn al-‘Arabi said, ‘Our scholars say that Allah mentioned 
compliance here as a precondition because it is connected to 
eternity in the Fire as a repayment. So if someone complies with 
unbelief, Allah will put him in the Fire forever according to this aah. 
If someone commits shirk, Allah will cancel his deeds based on the 
other ayah. So these are two useful @ahs with two meanings and two 
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different wisdoms. That which was addressed to the Prophet 8% was 
meant for his community to confirm his special status. What was 
said about his wives was said to explain that, had it been 
conceivable, the one who did so would be violating the sanctity of 
the din as well as the sanctity of the Prophet #&. There would be a 
punishment for each violation of sanctity. That is in the position of 
someone who disobeys Allah in the Sacred Month, the Sacred Land 
or the Masjid al-Haram. The punishment is multiplied because of 
multiple violations. Allah knows best.’ 

Another question is whether apostates are inherited from and there 
is disagreement about that. ‘Alt ibn Abi ‘Talib, al-Hasan, ash-Sha‘bi, 
al-Hakam, al-Layth, Abu Hanifah and Ishaq ibn Rahawayh said 
that their property reverts to their Muslim heirs. Malik, Rabi‘ah, Ibn 
Abi Layla, ash-Shafi‘t and Abu Thawr said that their property goes 
to the treasury. Ibn Shubrumah, Abu Yusuf; Muhammad and al- 
Awza’l, in one of two transmissions, say that what an apostate 
earned after his apostasy goes to his Muslim heirs. Abu Hantfah said 
that whatever an apostate earns while an apostate is spoils, but what 
he earned while a Muslim before his apostasy is inherited by his 
Muslim heirs. Ibn Shubrumah, Abu Yusuf, and Muhammad do not 
make a distinction between the two. The general nature of the words 
of the Prophet 8, ‘There is no inheritance between the people of 
two religions’, indicate that their position is false. They agree that 
someone’s unbelieving heirs do not inherit from him with the 
exception of ‘Umar ibn ‘Abd al-‘Aziz who says that they do inherit. 
Those who believe and make hijrah 

Jundub ibn ‘Abdullah, ‘Urwah ibn az-Zubayr and others said that 
when Wadqid ibn ‘Abdullah at-Tamimi killed ‘Amr ibn al-Hadrami in 
the sacred month, the Messenger of Allah & hesitated to take the 
khums, which was his rightful share of the booty, from ‘Abdullah ibn 
Jahsh and the captives. The Muslims rebuked ‘Abdullah ibn Jahsh 
and his companions until it became hard for them and then Allah 
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revealed this dah about the Sacred Month, relieved them, and 
informed them that they had the reward of those who emigrated 
and fought. They are indicated in His words: “Those who believe...” 
and that quality remains for those who do what Allah mentioned. It 
was said that if they if did not have a burden, they would not have a 
reward, and so Allah revealed this dyah. 

To make hyrah means to move from one place to another, and the 
aim is to leave one out of preference for the other. Har means 
separation, the opposite of connection. A muh@ir is someone who 
emigrates from one land to another, leaving the first for the second. 
Tahqur is mutual severance. Some say that muhqarah is to move from 
the desert to the city. This is weak because that was normal among 
the Arabs and also because the people of Makkah would, in that 
case, not be Muhajirun. 
and do jihad in the Way of Allah can expect Allah’s mercy 

“Fahada’ is Form II of the verb, which means to strive by exerting 
effort and to struggle (ahd, mujahadah, jihad). Tthad and tahaud is 
expending effort and exertion). Zahdd means ‘hard land’. The word 
‘expect’ implies hope and also trying to bring near. It is said that this 
is praise of them because no one in this world knows if he will go to 
the Garden, no matter how many good actions he does. There are 
two reasons for this. The first is that he does not know what his seal 
will be and the second is that he should not rely on his actions. Hope 
delights and hope is always accompanied by fear and fear is always 
accompanied by hope. Hope derives from a desire for a good 
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and also certain benefits for mankind. But the wrong in 
them is greater than the benefit.’ They will ask you what 
they should give away. Say, ‘Whatever is surplus to your 
needs.’ In this way Allah makes the Signs clear to you, 
so that hopefully you will reflect. 

They will ask you about alcoholic drinks and gambling 

Those who ask are the believers. The word for ‘alcoholic drinks’ 
(khamr) comes from khamara, to cover, and the khimar (veil) of a 
woman comes from the same root. The verb is used for anything 
that covers something, as in the expression, ‘Cover your vessels.’ So 
wine covers the intellect and obscures it. Ahamar is also used for a 
covert of trees because it conceals what is under it, so that wolves 
and other animals are able to conceal themselves there. It is also 
used for hiding oneself in a crowd when a person is in a situation 
that causes him to feel alarm. Ahumar describes disappearing into a 
crowd of people so that one is hidden. It is said that it is called khamr 
because it obscures the mind. It is also said that it is called that 
because it is left until it becomes intoxicating as Form VIII of the 
verb is used for dough rising. It is also used to describe having a 
concealed suspicion until the matter is made clear. It is said that 
wine is called khamr because it muddles the intellect. Mukhamirah is 
become mixed and muddled. The meanings are close together, but 
the true linguistic root means covering. 

The word khamr is generally used for the juice of grapes which has 
become fermented. However any other substance which intoxicates 
the mind carries the same ruling, just as there is a consensus among 
scholars that all types of gambling are unlawful even though only 
mays is mentioned here. All other kinds of types of gambling follow 
the same ruling by analogy. Maysir is, in fact, the act of drawing 
arrows to determine the distribution of meat. By the same process 
every alcoholic drink that intoxicates like wine falls under the same 
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The majority of the Community believe that when a lot of 
something intoxicates, then drinking either a little or a lot of it is 
unlawful and the fadd punishment is obliged for doing it. Abu 
Hanifah, ath-Thawri, Ibn Abi Layla, Ibn Shubrumah and a group 
of the scholars of Kufa say that when a lot of something, other than 
actual wine made from grapes, intoxicates, it is lawful and if 
someone becomes intoxicated by it without intending to then the 
hadd punishment is not applicable. ‘This is weak and refuted both by 
logic and by reports as will come in the commentary about it in Sérat 
al-Ma‘idah and Siirat an-Nahl, Allah willing. 

Some commentators say that there is no honour or kindness which 
Allah failed to bestow on this Community. Part of His generosity and 
kindness was that He did not impose laws on them all at once, but 
little by little. This was the case with the prohibition of wine. This is 
the first @ah revealed about it, and then after it comes 4:43, then 
5:91 and finally 5:90 as will be explained in those places, Allah 
willing. 

The ‘gambling’ (mayszr) referred to here, as mentioned above, is a 
particular type of gambling which the Arabs did with arrows. Ibn 
‘Abbas said, ‘In the Jahiliyyah, a man would stake his wealth and 
family with another man and then this adyah was revealed.’ Mujahid, 
Muhammad ibn Sirin, al-Hasan Ibn al-Musayyab, ‘Ata’, Mu‘awiyah 
ibn Salih, Tawus, ‘Ali and Ibn ‘Abbas say that everything in which 
there is an element of gambling, such as backgammon and chess, is 
considered to be maysir, even children playing with walnuts and dice. 
An exception is made in the case of permitted wagers in respect of 
horses and drawing lots to sort out rights. Malik said that there are 
two types of maysir: one constitutes simple amusement and the other 
is gambling. The kind which constitutes amusement includes chess, 
backgammon and other games. Gambling is when people bet 
against one another. ‘Ali ibn Abi ‘Talib said that chess is the maysir of 
the non-Arabs. According to Malik and other scholars any form of 
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gambling is maysir. This will be further clarified in Sarat Yunus. 

The word maysir is derived from _yasar, which is when something is 
imposed on a person. Yasir is the person who casts the divining 
arrows. Al-Azhari said that maysir is the slaughtered camel for which 
they are betting, It is called maysir because it is divided into parts and 
the yasr is the slaughterer because he divides the meat into portions. 
He said that this is the original root of yar and then it was used for 
those who cast arrows and gamble for animals. The yasiriin are 
slaughterers because the maysir is the reason for the slaughtering 
taking place. The verb yasara is used for the people who slaughter 
the camel and divide up its joints. 

Malik related in the Muwatta’ that Dawud ibn Husayn heard Sa‘id 
ibn al-Musayyab say, ‘One form of the gambling of the people of 
Jahiliyyah was bartering live animals for slaughtered meat, for 
instance, one live sheep for two slaughtered sheep.’ This is applied 
by Malik and most of his people to the same category, i.e. selling an 
animal in exchange for meat of the same type. He considered it part 
of muzabanah, chance and gambling because it is not known whether 
the live animal will have the same amount of meat or not. It is not 
permitted to sell meat for meat when there is a disparity, and selling 
a live animal for meat is like selling meat for other meat of the same 
kind which is still in its skin. He considers one category to be camels, 
cattle, sheep, gazelles, mountain goats and other wild beasts. He 
considers all four-legged edible animals to be a single category and 
does not permit selling any animal of this category for the meat of 
another of the same category in any manner whatsoever because he 
considers it to be muzabanah: like selling raisins for grapes, olives for 
olive oil, sesame oil for sesame seeds, and the like. He also considers 
birds to all be a single category and fish to be a single category as 
well. 

Ash-Shafi‘l and his people and al-Layth ibn Sa‘d said that it is not 
permitted to sell meat for the animal in any case whatsoever, 
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whether they are the same category or two different categories 
because the hadith is general. It is related from Ibn ‘Abbas that a 
camel was slaughtered in the time of Abu Bakr as-Siddiq and 
divided into ten parts. A man said, ‘Give me a portion in exchange 
for a sheep.’ Abt Bakr, “This is not correct.’ Ash-Shafi‘l said, ‘I do 
not know that any of the Companions disagreed with Abu Bakr 
about that. Abu ‘Umar said that it was related that Ibn ‘Abbas 
permitted selling sheep for meat, but it is not a strong transmission. 
‘Abd ar-Razzaq related from ath-Thawri from Yahya ibn Sa‘id that 
Sa‘id ibn al-Musayyab disliked selling something living for 
something dead, meaning a slaughtered sheep for a standing one. 
Sufyan said, ‘We do not see any harm in it.’ Al-Muzani said, ‘If the 
hadith about selling a live animal for meat is not sound, then by 
analogy it is permitted. If it is sound, the analogy is false and the 
tradition should be followed.’ Abu ‘Umar said, “The Kufans have 
many proofs about permitting selling meat for an animal based on 
analogy and reflection. However, if the tradition is sound, analogy 
and investigation are false.’ 

Malik related from Zayd ibn Aslam from Sa‘id ibn al-Musayyab 
that the Messenger of Allah 8 forbade selling an animal for meat. 
Abu ‘Umar said, ‘I do not know that its transmission is directly 
connected to the Prophet 8 by a sound path. The best of its isndds 
are mursal from Sa‘id ibn al-Musayyab according to what Malik 
mentioned in the Muwatta’. That is what ash-Shafi‘l believed. His 
fundamental principle is that he does not accept mursal hadiths 
although he claimed that he dismissed the mursal hadiths of Sa‘id and 
then found them — or most of them — to be sound. Therefore he 
disliked selling categories of animals for categories of meat based on 
the literal and undefined words of the hadith because there 1s no 
report that makes it specific and there is also no consensus about it. 
He does not permit a text to be made specific through analogy. He 
believes that ‘animals’ includes all living creatures on land or in 


374 


water, even if they are different species, just as ‘food’ is a noun for all 
that is eaten or drunk. 
Say, ‘There is great wrong in both of them 

‘Both of them’ refers to wine and gambling. The wrong in wine is the 
evil which issues from the drinker: quarrelling, cursing, foul 
language, lies, loss of the intellect and, therefore, of the obligations 
owed to the Creator, the invalidation of the prayer, turning from 
remembering Allah and other such things. In an-Nasa’1, ‘Uthman is 
reported as saying, ‘Avoid wine. It is the mother of all foul things. 
There was a man before you who used to worship Allah. Then a 
seductive woman became attached to him and sent her female 
servant to him to invite him to act as a witness. He went with her 
servant and whenever they went through a door she locked it behind 
them until he reached a beautiful woman who had with her a slave- 
boy and a vessel of wine. She said, “By Allah, I did not invite you to 
act as a witness! I invite you to have sex with me, drink a cup of this 
wine or kill the boy.” He said, “Let me drink a cup of this wine.” So 
she gave him a cup to drink and he said, “Give me more.” He did 
not stop until he had sex with her and took a life. Therefore avoid 
wine. By Allah, Allah does not combine faith and inveterate drinking 
without one being on the point of expelling the other.” Abu ‘Umar 
mentioned it in al-[sti‘ab. 

It is related that when al-A‘sha went to Madina to become Muslim, 
some idolaters met him on the road and asked him, ‘Where are you 
going?’ He said that he was going to Muhammad &&. They said, ‘Do 
not go to him. He will command you to pray.’ He replied, ‘It is 
obligatory to worship the Lord.’ They said, ‘He will command you 
to give wealth to the poor. He answered, ‘Giving charity is also 
obligatory.’ He was told, “He forbids fornication.’ He replied, ‘It is 
foul and ugly and, in any case, I have become old and have no need 
of it.” He was then told, “He forbids drinking wine.’ He said, “This is 
something I cannot endure!’ So he went back. He said, ‘I will drink 
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wine for a year and then go back to him.’ Before reaching his house, 
he fell from his camel, broke his neck and died. 

Qays ibn ‘Asim al-Mingari used to drink in the Jahiliyyah and then 
forbade it to himself. The reason for that is that while he was drunk 
he insulted his parents and saw the moon and said something. He 
gave the wine-merchant a great deal of his money. When he 
recovered, he was told what he had done and forbade himself wine. 
He said: 


I thought that wine was good 

while it contain things that corrupt a patient man. 
No, by Allah! I will not drink it while healthy 

and I will never use it to treat illness! 

As long as I live, I will not pay for it 

nor invite anyone to drink with me at night. 

Wine disgraces the one who drinks it. 

It makes those who drink do terrible things. 


Abu ‘Umar said that Ibn al-A‘rabi related from al-Mufaddal ad- 
Dabbrt related these verses spoken Abu Mihjan ath-Thaqafi when he 
gave up wine: 


If I die, bury me beside a vine 

whose roots will give my bones a drink after my death. 
Do not bury me in the desert. 

I fear that when I die, I will not taste it again. 


‘Umar flogged Abu Mihjan several times for drinking and exiled 
him to an island in the sea. Sa‘d met him and ‘Umar wrote, telling 
him to imprison him and he did so. He was a bold and brave 
warrior. Sa‘d released his chains in the Battle of al-Oadisiyyah and 
said, ‘We will never flog you again for drinking wine.’ Abu Mihjan 
said, ‘And I, by Allah, will never drink again!’ and he never drank 
after that. One version adds, ‘I used to drink and then the hadd 
punishment would be imposed on me and so I would be purified of 
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it. Since you have granted me immunity, by Allah, I will never drink 
again!’ Al-Haytham ibn ‘Adi mentioned that someone told him that 
he had seen the grave of Abu Mihjan in Azerbaijan or in the region 
of Jurjan and the roots of three grapevines grew from it. They were 
tall and bore fruit on a trellis over his grave. Written on his grave 
was “This is the grave of Abu Mihyjan.’ 

Someone who drinks becomes a laughing-stock in the eyes of those 
who are sober. He may play with his urine and filth and may wipe 
his face with his urine while saying, “O Allah, make me one of the 
penitent! Make me one of those who purify themselves!’ One of 
them was seen with a dog licking his face while he was saying, ‘Make 
Allah honour you!’ 

Gambling brings about enmity and hatred because it is consuming 
someone’s property falsely. 
and also certain benefits for mankind. 

Wine has the benefit of producing profitable trade. ‘They used to 
bring it from Syria for a cheap price and sell it in the Hiyjaz for a 
profit. They could not store it and the wine sold for a high price. 
This is the soundest of what is related about its benefit. It is said that 
it helps to digest food, strengthens the weak, increases sexual energy, 
makes the miser generous, the coward brave, brightens colour and 
gives other kinds of pleasure. Hassan ibn Thabit said: 


We drink it and it turns us into kings and fearless lions. 
Many poems have been written in praise of it. 


The benefit of gambling is that by it a man can obtain something 
without toil or work. They used to buy a camel carcass and divide it 
into shares. Whoever had a share drawn took his share of the meat 
without paying anything, whereas the others would pay the full price 
and not get any of the meat. It is said that its benefit 1s expansion for 
the poor. The one who gambled did not eat any of its meat, but 
divided it among the poor. 

There were eleven arrows in maysir, seven of which had shares 
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according to the number of portions. They are: fadhdh, which has 
one notch and one share, taw’am, which has two notches and two 
shares, raqgib, which has three notches, Als, which has four, nafiz or 
nafis which has five, musbil, which has six, and mu‘allz, which has 
seven. That adds up to twenty-eight shares. The shares of the camel 
were like that according to al-Asma‘t. There remain four arrows 
which are blanks with no shares or portions. They are: musaddar, 
muda‘if, manih and safth. It is also said that there are three blanks 
called safih, manth and waghd. They added these three to increase the 
shares on what is allowed so that the one shuffles them would have 
no bias to anyone. The one who shuffles the arrows is called mul, 
mufid, darib or darib, the plural of which is duraba’. It is said that a 
watcher was put behind him to ensure that there is no bias towards 
anyone. The shuffler kneels and wraps them with a cloth and then 
puts his hand in the bag and draws out the arrow. The custom of the 
Arabs was to use these arrows to draw lots for the poor in winter, 
times of scarcity and extreme cold. A camel would be purchased and 
the wealthy would guarantee its price and satisfy its owner. They 
used to boast about that and criticize those who did not do it. ‘They 
called such a person ‘baram’ (niggardly). Mutammim ibn Nuwayrah 
said: 


He was not niggardly, a man to whose wife women bring gifts, 
when the tent flaps in the bitter cold of winter. 


Then it would be slaughtered and divided into ten parts. Ibn 
‘Attyyah said, ‘Al-Asma‘t erred about the division of the camel when 
he mentioned it there were twenty-eight portions. That was not the 
case. They drew for ten portions. Whoever had his arrow come out 
of the bag first took his share and gave it to the poor. The ‘bag’ 
(rababah) was like a quiver. The arrows were put into it. It may also 
the name for all the arrows. 

Sometimes they gambled for themselves and then the one whose 
arrow did not come out was liable for the whole cost as was already 
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stated. The poor of the time subsisted on this custom. Al-A‘sha said: 


Those who feed a guest in the winter 
and make the gambler give to the poor. 


But the wrong in them is greater than the benefit.’ 

Allah tells us that the wrong in these things is greater than the 
benefit and will incur harm in the Next World and so the great 
wrong action is after the prohibition and the benefits before it. 
Hamzah and al-Kisa‘l recited ‘kathir’ (more). ‘Their argument is that 
the Prophet 8 cursed wine and cursed ten along with it: the one 
who sells it, the one who buys it, the one for whom it 1s bought, the 
one who presses it, the one who has it pressed, the one who serves it, 
the one who drinks it, the one who conveys it, the one for whom it is 
conveyed, and the one who benefits from its price. With the sum of 
its benefits, then it is good to have the sum of its sins and ‘kathiv’ 
conveys that. The rest of the reciters and most people recite ‘kabir’ 
(greater). Their argument is that the wrong action in gambling and 
drinking wine is among the major wrong actions and so it is more 
fitting to call it ‘greater’. It also agrees with ‘akbar’ as they agree that 
it is not ‘akthar’ except in the copy of ‘Abdullah ibn Mas‘ud. 

Some people say that wine is forbidden by this aah because Allah 
said, ‘My Lord has forbidden indecency, both open and hidden, and wrong 
action’ (7:33) and here He reports that there is wrong in both of 
them. Therefore it is forbidden. Ibn ‘Atiyyah said that this view is 
not good because the wrong in it is the unlawful that stems from it, 
not the thing itself as this view would demand. Some people say that 
this ayah prohibits wine because it is called ‘wrong’ and ‘wrong’ is 
unlawful in the other ayah and some people said that ‘wrong’ means 
wine. This is also not good because Allah did not call wine ‘wrong’ 
in this dah. He says: ‘There is great wrong in both of them’ not, “Chey are 
wrong.’ The d@yah in al-A raf explains this. Qatadah said that this dyah 
censures wine. The actual prohibition comes in al-Ma‘dah according 
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to most commentators. 
They will ask you what they should give away. Say, ‘Whatever is 
surplus to your needs.’ 

Most recite “afw’ in the accusative while Abu ‘Amr recites it in the 
nominative. There is disagreement from Ibn Kathir. Al-Hasan, 
Qatadah and Ibn Abi Ishaq recite it in the nominative. An-Nahhas 
and others said that if ‘dha’ means ‘which’, then it is better to have 
the nominative as it means: “That which you give away is surplus.’ 
The accusative is permissible. If ‘ma’ and ‘dha’ are one word, then 
the accusative is preferable and it means: “Say: “Give away whatever 
is surplus,’ although the nominative is permissible. 

Scholars say that since the first question mentioned previously in 
ayah 215 above is a question of whom to spend on, as we made clear, 
the answer is appropriate to the question. ‘The second question here 
is about the amount to give, and it is still connected with the 
question asked by ‘Amr ibn al-Jamuh. When: ‘Any wealth you gwe away 
should go to your parents...’ (2:215) was revealed, he asked, ‘How 
much?’ and was told, ‘Your surplus’ (‘afw), which means ‘what is 
easy, feasible and superfluous and is not hard to give.’ It is as the 
poet said: 


Take what is surplus from me and continue to love me. 
Do not speak about my outburst when I am angry. 


It means spend what is surplus to your needs so that you will not 
harm yourselves by it and thus become needy. This is the most 
fitting of what is said regarding the interpretation of this phrase, and 
it is what al-Hasan, Qatadah, ‘ta’, as-Suddi, al-Qurazi, 
Muhammad ibn Ka‘b, Ibn Abi Layla and others said. They said 
‘surplus to poverty’, and Ibn ‘Abbas said the same. Mujahid said, 
‘Giving sadagah when you are wealthy.’ The Prophet & said, “The 
best sadagah is what you give when you are wealthy.’ A similar hadith 
has: “The best sadagah comes from the wealthy.’ 
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Qays ibn Sa‘d said. “This means obligatory zakat.’ But the majority 
of scholars said that it refers to voluntary spending. It is said that it is 
abrogated. Al-Kalbi said, ‘After the revelation of this dah, when a 
man had gold, silver, crops or animals, he would work out what 
would satisfy him and his dependants for a year and keep that and 
give the rest as sadagah. If he was someone who earned his living 
from manual work, he kept what was adequate for the day and gave 
the rest away. This was the case until the dyah of obligatory zakat was 
revealed and this was abrogated.’ Some people say that this aah is 
one of judgment and that there is a right on property over and above 
zakat. The first position is the most evident. 

In this way Allah makes the Signs clear to you, 

Al-Mufaddal ibn Salamah said that it is by the command to spend. 
so that hopefully you will reflect... 

You will reflect and work out how much of your property is needed 
for you in the life of this world and spend the rest on what will 
benefit you in the Next World. It is said that there is a change in the 
word order: that is how Allah makes the Signs clear to you in this 
world and the Next World so that you will reflect about this world 
and how it will vanish so that you are abstinent in it and about the 
Next World and its permanence so that you desire it. 
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220 ...on this world and the Next. They will ask you 
about the property of orphans. Say, ‘Managing it in their 
best interests is best.’ If you mix your property with 
theirs, they are your brothers. Allah knows a squanderer 
from a good manager. If Allah had wanted, He could 
have been hard on you. Allah is Almighty, All-Wise. 
They will ask you about the property of orphans. 
Abu Dawud and an-Nasa’l related that Ibn ‘Abbas said: ‘When 
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Allah revealed: “Do not go near the property of orphans except in a good 
way...” (6:152), and: “...those who consume the property of orphans 
wrongfully...” (4:10), everyone who had an orphan in their care 
separated their food and drink from that of any orphans in their care 
and began to keep their food aside for them until they ate it or it 
went bad. That was hard for people. They mentioned that to the 
Messenger of Allah 8 and then Allah revealed this. So they shared 
their food and drink.’ 

This dah is connected to what came before it because the 
command to preserve the property of orphans is connected to the 
discussion about property. It is said that the asker was ‘Abdullah ibn 
Rawahah and it is said that it was the Arabs who thought it bad luck 
to resort to the property of orphans in what they ate. When Allah 
gave permission for dealing with orphans with the intention of 
making things right for them, that indicated the permission to utilise 
the property of orphans. The executor deals with selling, division 
and other things since this dyah is general. It is not transmitted that 
any of the caliphs put anyone in charge of an orphan even though 
they existed at that time. 

There are many /adiths about making use of an orphan’s property 
in mudarabah and trade. The permission for a guardian to mix his 
property with that of an orphan in his charge is evidence that it is 
permitted to utilise an orphan’s property in buying and selling and 
other such things when that is beneficial. There is disagreement 
about using an orphan’s money for a qgirad. Ashhab forbade it, based 
on analogy with the guardian being forbidden to buy or sell from 
them for himself. Someone else said that if the guardian takes a 
share of the profit of the gzrad, then the girad is acceptable, it being 
comparable to the guardian selling something on behalf of an 
orphan, subject to investigation. Muhammad ibn ‘Abd al-Hakam 
said, ‘If the guardian of an orphan buys something on credit, that is 
questionable.’ 
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Ibn Kinanah says that a guardian may spend on an orphan’s 
wedding and perfume and other things required for it and other 
matters which are in his best interests. ‘That depends on the orphan’s 
social standing as well as that of the person he marries, and the 
extent of his wealth. The same applies to his circumcision. If 
someone fears that he might fall under suspicion of misusing an 
orphan’s wealth, he should tell the ruler what he wants to do, who 
can then command him according what is intended. It is, however, 
permitted for him to do that if he thinks that correct. The exchange 
of gifts to curry favour is not permitted nor is bad management of an 
orphan’s wealth. The literal meaning of the aah indicates that 
guardians should teach the orphans in their care about this world 
and the Next and pay for someone to teach them a craft. When an 
orphan is given something, the guardian can take it and use it in the 
orphan’s best interests. This will be further explained in an-Nisa’, 
Allah willing. 

There are two situations regarding what an executor and guardian 
spend out of an orphan’s property. One is when there is testimony to 
the transaction. Then his word is only accepted when he provides 
evidence. The second is when it is not possible to have witnesses to 
it. In that case, his word is accepted without evidence. When he buys 
real estate and that which customarily is secured, then his word is 
not accepted without evidence. Ibn Khuwayzimandad said, “That is 
why our people make a distinction between two cases. The first is an 
orphan who lives in the house of the executor who spends on him, 
and who is not required to bring witnesses for his expenditure and 
clothing because it is impossible to have witnesses to what he eats 
and wears at every moment. Instead he says, “I spent these expenses 
for a year,” and that is accepted from him. The second case is when 
the orphan is with his mother or nurse and the executor claims that 
he spent on him or gave the expenses and clothing to his mother or 
nurse. His word about giving it to the mother or nurse is not 
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accepted except with proof that she took it either monthly or yearly. 

Scholars disagree about a man who gives an orphan in his care in 
marriage and whether he can buy for himself from the property of 
his orphan. Malik said, that matrimonial guardianship (wilayah) by 
actual guardianship (kafalah) and custody is stronger than it by 
kinship, so that he said about the desert Arabs who handed over 
their children in times of famine, that they could marry them. A 
marriage by a guardian will be mentioned in an-Nsa’, Allah willing. 

Malik says in his best known position that a guardian may buy 
from the orphan in his care. That is also what Abu Hanifah says: he 
may buy the orphan’s property for himself for a greater than normal 
price because that is putting right as indicated by the words of the 
Qur’an. Ash-Shafi‘ said that he is not permitted to do that either in 
respect of marriage or sales, because disposal of assets is not 
mentioned in the dyah. 

Say, ‘Managing it in their best interests is best.’ 

No specifics are mentioned. Abu Hanifah said, ‘Since welfare 1s 
good, it is permitted to arrange a marriage for them.’ Ash-Shafit 
does not think that marriage should be considered a best interest 
unless there is a real need for it and there is no real need before 
puberty. Ibn Hanbal permits arranging marriage because it may be 
in someone’s best interest. Ash-Shafi‘l permits a grandfather to 
arrange marriage with the executor and by the right that a father 
has for a child whose mother has died, not by the ruling of this ayah. 
Abu Hanifah permits a qadi to carry out a marriage of an orphan 
based on the literal text of the dah. These positions all originate 
from this aah. If it is confirmed that marriage is a benefit, then the 
literal text of the Qur’an demands that it be permitted. It is possible 
that the phrase: ’They will ask you about orphans...’ means about their 
sustenance for their guardians. 

If you mix your property with theirs, they are your brothers. Allah 
knows a squanderer from a good manager. 
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If it is said that the property of an orphan should be left alone 
because buying it might lead to suspicion, the response is that that is 
not necessary. The blocking of means is employed because forbidden 
actions may lead to what is forbidden by the text. Here Allah 
permits a certain level of the mixing of an orphan’s property with 
that of his guardian and enjoins on guardians to be true to their 
trusts regarding that, saying: ‘Allah knows a squanderer from a good 
manager.’ It is not said about other risky matters which Allah has 
entrusted to people, that they are a means to something unlawful 
and so must be forbidden. For instance, Allah has entrusted Muslim 
women with protecting their private parts, even though there are 
immense judgments that arise from sexual behaviour which are 
connected to lawfulness, unlawfulness and lineage, and even though 
it is possible that the women concerned may lie. 

When Tawus was asked about orphans, he would recite, ‘Allah 
knows a squanderer from a good manager.’ Ibn Sirin said that it is 
preferable, concerning the property of orphans, that their advisors 
meet and see what would be best for the orphans concerned. Al- 
Bukhari quotes it. This is evidence for the fact that a guardian is 
permitted to buy from an orphan in his care for himself, as was 
mentioned earlier. The other view is that a guardian should not buy 
anything which is under his management since that might give rise 
to suspicion, unless that sale is made by the ruler in a community. 
Muhammad ibn ‘Abd al-Hakam said, ‘He should not buy from an 
inheritance. ‘There is no harm if someone who is buying on his 
behalf includes some of it without his prior knowledge.’ 

The mixing of property is like mixing like with like, like dates with 
dates. Abu ‘Ubayd said, “This mixing is when an orphan has money 
and it is difficult for his guardian to isolate his food. He has no 
alternative to mixing the orphan’s property with that of his own 
dependants, so he takes what is adequate from the orphan’s property 
after due investigation and includes it in with his family’s 
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maintenance. This may increase and decrease. This abrogating dah 
brought the allowance to do this.” Abu ‘Ubayd also said, ‘I consider 
this to be the basis for what fellow travellers do on a journey. ‘They 
distribute their provisions equally between themselves even though 
the amount of food each brings may vary. Not everyone who eats a 
little food is happy about giving the surplus to his companion. Since 
there is leeway in the property of orphans, that applies even more to 
others. Otherwise I fear that things would be oppressive for people.’ 

The second phrase is a warning. Allah knows those who squander 
the property of orphans from those who look after it and will repay 
each of them. 

If Allah had wanted, He could have been hard on you. 

Al-Hakam ibn Miqsam related that Ibn ‘Abbas said, ‘If Allah had 
wanted to He could have made what you took of the property of 
orphans a crime.’ The expression ‘hard on you’ means: ‘He could have 
destroyed you’ according to az-Zajjaj and Abu ‘Ubaydah. Al- 
Qutaybi says that it means: ‘He could have constricted things for 
you and been harsh, but He only desired ease for you.’ It is said that 
it means that Allah could have obliged you to repay what you used 
when you mixed your property with theirs as was the case with those 
before you, but He made things easier for you. 

“Anat’ (hardship) is a word used for the breaking of a bone when it 
has been previously broken and then mended. It is used for an 
animal that re-breaks a bone so that it cannot walk. “Aniit is used for 
a mountain which is hard to climb. Ibn al-Anbari says that the root 
of the word means to make something hard and difficult, to force 
someone to do something which is difficult to perform, and the 
meaning 1s extended to the sense of destruction. 

Allah is Almighty, All-Wise. 

There is nothing impossible for Him. He is ‘Wise’ in disposing of 

His kingdom as He wishes and nothing can stop Him doing so. 
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221 Do not marry women of the idolaters until they 
believe. A slavegirl who is one of the believers is better 
for you than a woman of the idolaters, even though she 
may attract you. And do not give [your women] in 
marriage to men of the idolaters until they believe. A 
slave who is one of the believers is better for you than a 
man of the idolaters, even though he may attract you. 
Such people call you to the Fire whereas Allah calls you, 
with His permission, to the Garden and forgiveness. He 
makes His Signs clear to people so that hopefully they 
will pay heed. 

Do not marry women of the idolaters until they believe. 

The root of the word used for ‘marry’ here — nakaha — means to 
have sexual intercourse and it is used metaphorically to mean 
marriage. 

After Allah has given permission for using an orphan’s property in 
a beneficial manner and for arranging their marriage, He makes it 
clear that marriage with idolaters is not permitted. Muqatil said, 
“This dah was revealed about Abu Mirthad al-Ghanawi or Kannaz 
ibn Husayn. The Messenger of Allah 8 sent him secretly to Makkah 
to bring out one of his Companions. There was a woman in Makkah 
called ‘Anaq whom he had loved in the time of the Jahiliyyah. She 
came to him and he told her, “Islam forbids what used to happen in 
the time of Jahiliyyah.” “So marry me,” she said. He replied, “Not 
until I ask permission from the Prophet 8.” He asked for permission 
and he forbade him to marry her because he was a Muslim and she 
was an idolater.’ This will be further explained in an-Nar, Allah 
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willing 

Scholars disagree about the interpretation of this dyah. One group 
says that Allah forbade marrying all women idolaters in Sérat al- 
Bagqarah, wncluding women of the Book (Jews and Christians), and 
then allowed marriage with them in Sarat al-Maidah. This position is 
related from Ibn ‘Abbas and was related by Malik ibn Anas, Sufyan 
ibn Sa‘td ath-Thawri and ‘Abd ar-Rahman ibn ‘Amr al-Awza‘l. 
Qatadah and Sa‘id ibn Jubayr said that the aah is general to every 
female unbeliever and there is a special case for women of the Book 
[Jews and Christians], which is explained in Sirat al-Ma@idah, and so 
the general statement never included women of People of the Book. 
This is one of the positions of ash-Shafi. According to the first view, 
the dyah is taken to be general and then some of that generality was 
abrogated by al-Maidah. The first position 1s that of Malik; and Ibn 
Habib mentioned it and said, ‘Marrying a Jewish or Christian 
woman, even though it is allowed by Allah Almighty, is disliked and 
blameworthy.’ 

Ishaq ibn Ibrahim al-Harbi said, ‘Some people say that the aah in 
Strat al-Baqarah is the abrogating one and the one in Sérat al-Ma@idah 
is abrogated, and so they forbid any woman idolater, whether she is 
of the Book or not.’ An-Nahhas said, “This has a sound zsnad from 
Muhammad ibn Rayyan from Muhammad ibn Rumh from al- 
Layth from Nafi‘ saying that ‘Abdullah ibn ‘Umar was asked about a 
man marrying a Christian or Jewish woman and said, ‘Allah forbade 
idolatrous women to the believers and I do not know of any shirk 
greater than for a woman to say, “My Lord is Jesus” or any of the 
slaves of Allah!’ An-Nahhas observes that the prohibition against 
marrying Christian or Jewish women is contrary to the position of 
the majority because some of the Companions and ‘Tabi’un married 
women of the Book, including, among the Companions, ‘Uthman, 
Talhah, Ibn ‘Abbas, Jabir and Hudhayfah, and among the Tabi‘tn, 
Sa‘id ibn al-Musayyab, Sa‘td ibn Jubayr, al-Hasan, Mujahid, ‘Tawus, 
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‘Tkrimah, ash-Sha‘bi, and ad-Dahhak. That is the position of the 
Jugqaha@’ of all regions. It is also impossible for this dyah to abrogate the 
one in Surat al-Maidah because Sirat al-Baqarah was one of the first 
strahs to be revealed in Madinah and Surat al-Ma’idah was one of the 
last, and the later clearly abrogates the earlier. ‘There is no evidence 
in the hadith of Ibn ‘Umar because Ibn ‘Umar was a man who 
hesitated on the side of caution. When he heard one dyah that made 
it lawful and the other that made it unlawful, and he had not heard 
about the abrogation, he hesitated and did not take the abrogation, 
but interpreted it. One does not use interpretation in respect of the 
abrogating and abrogated. 

Ibn ‘Atiyyah mentioned that Ibn ‘Abbas said in part of what is 
related from him that the aah is general, including pagans, Magians 
and Kitabis. All of those who are following other than Islam are 
unlawful. According to this, it abrogates the dyah in al-Ma’idah. The 
position of Ibn ‘Umar in the Muwatta’ takes this view: ‘I do not know 
of any shirk greater than for a woman to say, “My Lord is Jesus.” 

It is related that ‘Umar parted Talhah ibn ‘Ubaydullah and 
Hudhayfah ibn al-Yaman from their Kitabi wives. They said, “We 
will divorce, Amir al-Mu’minin. Do not be angry!’ He replied, ‘If it 
were permitted to divorce them, it would be permitted to marry 
them. I will part you.’ Ibn ‘Attyyah mentioned that its zsndd is good 
and it is also reported that ‘Umar wanted to separate them and 
Hudhayfah said to him, ‘Do you claim that it is unlawful so that I 
should let go, Amir al-Mu’minin?’ He answered, ‘I do not claim that 
it is unlawful, but I fear that you will engage with prostitutes from 
them.’ Something similar is related from Ibn ‘Abbas. 

Ibn al-Mundhir mentioned from ‘Umar ibn al-Khattab that it is 
permitted to marry Kitabl women and he mentioned the 
Companions and Tabi‘un in connection with this view. Ibn an- 
Nahhas said that at the end of his words that it is not valid that any 
of the early people said that it was unlawful. 
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Some scholars said that there is no conflict between the two dyahs. 
The literal meaning of the term ‘shirk’ does not include the People of 
the Book since the Almighty says: “Those of the People of the Book who 
disbelieve and the idolaters do not lke anything good to be sent down to you from 
your Lord (2:105) and: “The People of the Book who disbelieved and the 
idolaters.’ (98:1) So He distinguished between them in His words. The 
use of the conjunction ‘and’ means that there must be a difference 
between the two. Furthermore the term ‘shzrk’ is undefined and not a 
text. Allah says: ‘Free women of those gwen the Book’ (5:5) and: Free women 
Jrom among the believers.’ So there 1s no contradiction between what is 
implied and what is not implied. If it is said that His words: ‘free 
women of those gwen the Book before you” mean ‘who were given the Book 
before you and then became Muslims,’ as He says: ‘Among the People of 
the Book there are some who believe in Allah’ (3:199) and: “There is a 
community among the People of the Book who are upright’ (3:113), the answer 
is that this is different to the text of the aqah when He says: ‘free women 
of those gwen the Book before you’ and the position of the majority. It is 
not unclear to anyone that it is permitted to marry someone who has 
become Muslim and become one of the Muslims. If they remark 
that He says: ‘Such people call_you to the Fire,’ then the reason for the 
prohibition of marrying them is because they invite to the Fire. The 
answer is that that is based on His words: ‘A slavegirl who 1s a believer ws 
better for you than a woman of the idolaters,’ because idolaters call to the 
Fire. This reason is the same for all unbelievers and there is no 
dispute that a Muslim is better than an unbeliever. This is clear. 

It is not lawful to marry people of the Book when they are people 
who are fighting the Muslims. Ibn ‘Abbas was asked about that and 
said, ‘It is not lawful.’ He recited: ‘Fight those of the people who were given 
the Book who do not believe in Allah and the Last Day...’ (9:29) The hadith 
transmitter said that Ibrahim an-Nakha‘ related that and approved 
of it. Malik disliked marrying such women because of leaving 
children in the Dar al-Harb and because of their consumption of 
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wine and pork. 
A slavegirl who is one of the believers is better for you than a woman 
of the idolaters, even though she may attract you. 

A believing slavegirl is better than an idolatress, even though she 
may attract you by her lineage, wealth or beauty. This is what at- 
Tabari and others said. It was revealed about Khansa’, a black girl 
who belonged to Hudhayfah ibn al-Yaman. Hudhayfah said, to her, 
‘Khansa’, you were mentioned in the Highest Assembly in spite of 
the fact that you are black and ugly. Allah mentioned you in His 
Book.’ So Hudhayfah freed her and married her. 

As-Suddi said that it was revealed about ‘Abdullah ibn Rawahah. 
He had a black slavegirl whom he slapped in anger and then 
regretted doing so. He went to the Prophet 8 and told him and the 
Prophet asked, ‘What kind of girl is she, ‘Abdullah?’ He replied, ‘She 
fasts, prays, does wudii’ well, and testifies to the shahddah.’ The 
Messenger of Allah & said, ‘She is a believer.’ Ibn Rawahah said, ‘I 
will free her and marry her.’ He did so and he was attacked by some 
of the Muslims who said, ‘He has married a slavegirl!’ They thought 
that they could marry idolatrous women out of the desire for their 
lineage, and so this ayah was revealed. Allah knows best. 

Scholars disagree about the permissibility of marrying Christian or 
Jewish slavegirls. In the book of Muhammad, Ashhab said about 
someone who became Muslim and was married to a Kitabi slavegirl 
that they should not be parted. Abu Hanifah and his people said 
that it is permitted to marry slavegirls from the People of the Book. 
Ibn al-‘Arabi said, ‘Shaykh Abu Bakr ash-Shashi taught us in 
Madinat as-Salam, “As evidence for the permissibility of marrying a 
Kitab? slavegirl, the people of Abu Hanifah cite the aah: “a slavegirl 
who is a believer is better for you than a woman of the idolaters”. The way the 
ayah supports this evidentially is that Allah gives a choice between 
marrying a believing slavegirl and an idolatress. Were it not 
permissible to marry an idolatrous slavegirl, Allah would not have 
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given a choice between them because choice is between two 
permissible matters, not between something permissible and 
something forbidden nor between two opposite matters. The answer 
to this objection is that linguistically and in the Qur’an it 1s possible 
to have a choice between two opposites because Allah says: ‘The 
Companions of the Garden on that Day will have better lodging and a better 
resting-place.’ (25:24) And ‘Umar said in his letter to Abu Musa, 
‘Returning to the truth is better than remaining in falsehood.’ 
Another answer is that His words, ‘slavegirl’ (amah) does not mean 
slavehood by virtue of ownership. Rather it simply means a human 
being, all human beings being the slaves of Allah. Qadi Abu-l-‘Abbas 
al-Jurjani said that in Basra. 

There is also disagreement about the permissibility of marrying 
Magian women. Malik, ash-Shafi‘l, Abu Hanifah, al-AwzaT and 
Ishaq forbid it. Ibn Hanbal says, ‘I do not like it.’ It is related that 
Hudhayfah ibn al-Yaman married a Magian woman and ‘Umar 
told him to divorce her. Ibn al-Qassar said, ‘Some of our fellows said 
that according to one of two views, it is mandatory that they have a 
Scripture which permits marriage with them.’ Ibn Wahb related 
from Malik that it is not permitted to have sexual intercourse with a 
Magian slavegirl by virtue of ownership. The same is true for pagans 
and other unbelieving women. That is the view of a group of 
scholars, except for what Yahya ibn Ayyub related from Ibn Jurayj 
that ‘Ata’ and ‘Amr ibn Dinar were asked about marrying Magian 
slavegirls and they said that there is no harm in it. They interpreted 
the dyah as referring to the marriage contract, not the purchased 
slavegirl. ‘They used as evidence the captives of Awtas and the fact 
that the Companions married the slavegirls from them by virtue of 
ownership. An-Nahhas said that this is an aberrant view, and it 1s 
possible that the slavegirls from Awtas became Muslim and therefore 
it was permitted to marry them. Arguing by Allah’s words: ‘Do not 
marry women of the idolaters until they believe’ is an error since they took 
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‘nikah’ to mean the contract, while linguistically it can refer to both 
the contract and to sexual intercourse, and so when He says: ‘Do not 
marry women of the tdolators’, He forbade every form of nzkah with 
women idolaters, whether actual marriage or sexual intercourse. 

Abu ‘Umar ibn ‘Abd al-Barr said that al-Awza‘l said, ‘I asked az- 
Zuhri about whether a man who buys a Magian woman can have 
sexual intercourse with her. He answered, “When she testifies that 
there is no god but Allah, he can have sexual relations with her.” 
Yunus related that Ibn Shihab said that it is not lawful for him to 
have sexual intercourse with her until she becomes Muslim. Abu 
‘Umar said, ‘In view of the fact that he was the most knowledgeable 
of people regarding expeditions and biographies, Ibn Shihab’s 
statement, that it is not lawful for him to have sex with her until she 
becomes Muslim, is proof of the falsity of the statement of those who 
claim that the Companions had sexual relations with the captives of 
Awtas before they became Muslim. That is related from a group of 
them, including ‘Ata’ and ‘Amr ibn Dinar who said that there is 
nothing wrong in having sexual intercourse with a Magian woman. 
None of the fugah@ pay any attention to this. 

It has come from al-Hasan al-Basri, who was one of those who did 
not go on that expedition and only engaged in expeditions to Persia 
and beyond as far as Khorasan, and none of those people were 
People of the Book. It was not clear how they behaved in respect of 
their captured women. ‘Abdullah ibn Muhammad ibn Asad 
reported from Ibrahim ibn Ahmad ibn Firas from ‘Ali ibn ‘Abd 
al-‘Aziz from Abu ‘Ubayd from Hisham from Yunus that al-Hasan 
said, ‘A man asked him, “Abu Sa‘id, what do you do when they are 
captured?” He answered, “We used to turn her to the qgiblah and 
command her to become Muslim and testify that there is no god but 
Allah and that Muhammad is the Messenger of Allah. Then we 
would command her to have a ghusl. If her owner wants to have 
sexual intercourse with her, he does not do so until she has done 
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isttbra’.”’ A group follow this interpretation, taking Allah’s words as 
meaning that they are pagans and Magians because Allah has made 
women of the Book lawful by His words: ‘free women of those given the 
Book before you. ‘This means chaste women, not known for 
fornication. Some dislike marrying them or having sexual 
intercourse with them by virtue of ownership since that corrupts 
lineage. 

And do not give [your women] in marriage to men of the idolaters 
until they believe. A slave who is one of the believers is better for 
you than a man of the idolaters, even though he may attract you. 

A Muslim woman may not marry an idolatrous man. The 
Community agree that an idolater may not marry a believing 
woman in any case. ‘That is shame towards Islam. 

This dyah provides textual evidence of the fact that marriage is only 
possible with the presence of a walt. Muhammad ibn ‘Ali said, 
‘Marriage with a wali is found in the Book,’ and he recited this dyah. 
Ibn al-Mundhir said, ‘It is confirmed that the Messenger of Allah && 
said, “There is no marriage except by a wali.”’ Scholars disagree 
about marriage without a walt. Most scholars say that there is no 
marriage without a walt. This is related from ‘Umar ibn al-Khattab, 
‘Ali ibn Abi Talib, Ibn Mas‘ud, Ibn ‘Abbas and Abu Hurayrah. It is 
also the position of Sa‘id ibn al-Musayyab, al-Hasan al-Basri, ‘Umar 
ibn ‘Abd al-‘Aziz, Jabir ibn Zayd, Sufyan ath-Thawri, Ibn Abi Layla, 
Ibn Shubrumah, Ibn al-Mubarak, ash-Shafi‘, ‘Ubaydullah ibn al- 
Hasan, Ahmad ibn Hanbal and Abu ‘Ubayd. 

It is the position of Malik, Abu Thawr and at-Tabari. Abu ‘Umar 
said, “The argument of those who say that there is no marriage 
without a wali is that the Prophet % affirmed that position in the 
hadith which was related mursal by Shu‘bah and ath-Thawri from 
Aba Ishaq from Abia Burdah from the Prophet 8%. Those who 
accept mursal hadiths must accept it, but those who do not accept 
mursal reports must also accept it, because those who connected its 
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transmission are people of memorisation and _ trustworthiness. 
Among those who connected its transmission were Isra’1l and Abu 
‘Awanah from Abu Ishaq from Abu Burdah from Abu Musa from 
the Prophet 8. Isra’ll and those who corroborated him are huffaz. 
Something added by a A@iz is accepted and this addition is 
supported by fundamental principles. Allah Almighty says: ‘Do not 
prevent them from marrying thew first husbands.’ (2:232) This dyah was 
revealed about Ma‘qil ibn Yasar when he prevented his sister from 
returning to her husband. Al-Bukhari has it. Were it not that he had 
a right concerning her marriage, he would not have been forbidden 
from preventing it. 

One thing that indicates this in the Book is Allah’s words: “Marry 
them with ther owners’ permission’ (4:32) and: ‘Marry of those among you who 
are unmarned...” (24:32) Allah only addresses men with respect to 
marrying. If women had that right, He would have mentioned them. 
This will be explained in an-Nar. Allah says relating from Shu‘ayb in 
the story of Musa: T would like to marry you to one of these two daughters...’ 
(28:27) as will be explained in al-Qasas. Allah also says, Men have 
charge of women.’ (4:34) Both the Book and the Sunnah confirm that 
there is no marriage without a walt. At-Tabari said, ‘We find in the 
hadith about Hafsah, when she was widowed, that ‘Umar carried out 
her marriage rather than her doing it herself: This invalidates the 
position of those who say that an adult woman has power over 
herself and can give herself in marriage and make the contract 
without her wali. If that had been true, then the Messenger of Allah 
8 would have proposed to Hafsah herself, since she would have 
been more entitled to that than her father was, and the proposal 
would have been being made to someone who had no power to 
carry out the contract on her behalf.’ This also provides clarification 
of the words of the Prophet 8: ‘A widow is more entitled to herself 
than her waltz.’ It means that she is more entitled to herself so that he 
cannot make a contract for her marriage without her consent, not 
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that she is more entitled to make a contract a marriage for herself 
without her walt being involved. 

Ad-Daraqutni related from Abu Hurayrah that the Messenger of 
Allah & said, ‘A woman may not give another woman in marriage 
nor may she give herself in marriage. A fornicatress is someone who 
gives herself in marriage.’ He said that it is a sound hadith. Abu 
Dawud related from Sufyan from az-Zuhri from ‘Urwah that 
‘A’ishah said that the Messenger of Allah & said three times, ‘If any 
woman is married without the consent of her walt, her marriage is 
invalid.’ ‘Then he continued, ‘If he consummates it with her, then 
she has the dower because of what he has got from her. If they 
quarrel, then the ruler is the wali of those with no wali.’ This is a 
sound hadith. No attention should be paid to the statement of Ibn 
‘Ulayyah from Ibn Jurayj: ‘I asked az-Zuhri about it and he did not 
recognise it.’ No one but Ibn ‘Ulayyah says that Ibn Juray said this. 
A group who related from az-Zuhri did not mention it. If it had 
been confirmed from az-Zuhri, it would still not be a proof because 
trustworthy men transmitted it from him, including Sulayman ibn 
Musa, a trustworthy imam, and Ja‘far ibn Rabr‘ah. If az-Zuhri 
forgot it that does not harm him because no human being is safe 
from forgetfulness. The Prophet 8 said, ‘Adam forgot and so his 
descendants forgot.’ The Prophet himself %& forgot, so it is more 
fitting that others should suffer from forgetfulness. The one who 
remembers is an argument against the one who forgets. When 
someone trustworthy relates a report, the forgetfulness of someone 
who forgets does not harm him. This is the case if what Ibn 
‘Ulayyah related from Ibn Jurayj is sound, so what then is the 
situation if the people of knowledge deny that story? 

Abu Hatim Muhammad ibn Hibban at-Tamimi al-Busti 
transmitted this Aadith in his sound Musnad without a break in its 
isnad. No detraction is confirmed in respect of the one who 
transmitted from Hafs ibn Ghiyath from Ibn Jurayj from Sulayman 
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ibn Misa from az-Zuhri from ‘Urwah from ‘A’ishah that the 
Messenger of Allah 8 said, ‘Marriage can only take place with a 
walt and two reputable witnesses. Any marriage without that 1s 
invalid. If they quarrel, then the ruler is the walz of someone without 
a walt.’ Abu Hatim said, ‘Only three people add “and two reputable 
witnesses” in the report of Ibn Jurayj from Sulayman ibn Musa from 
az-Zuhri: Suwayd ibn Yahya al-Umawi from Hafs ibn Ghiyath, 
‘Abdullah ibn ‘Abd al-Wahhab al-fumahi from Khalid ibn al-Harith, 
and ‘Abd ar-Rahman ibn Yanus ar-Raqqi from ‘Isa ibn Yunus.’ 

The stipulation of two witnesses is only found in this report. If this 
report is sound, the Book and Sunnah explicitly state that there is no 
marriage without a walt. There is no sense in opposing it. Az-Zuhri 
and ash-Sha‘bi said that when a woman gives herself in marriage to 
an equal with two witnesses, the marriage is permitted. That is what 
Abu Hanifah said. That is the position of Zufar. When she marries 
herself to someone who is not her equal, the marriage is permitted, 
but the relatives can separate them. Ibn al-Mundhir said, ‘What an- 
Nu‘man said is contrary to the Sunnah and not part of the position 
of most of the people of knowledge. We take the report of the 
Messenger of Allah 88.’ 

Abu Yusuf said, ‘Marriage is only permitted provided there is a 
walt. If the wali accepts it, it is allowed. If he refuses to accept it and 
the husband is an equal, then the qadi allows it. The marriage is 
achieved when the qadi allows it. If he does not do that, then there 
must be a new contract.’ There is no disagreement between Abu 
Hanifah and his people that when a woman’s wali allows her to 
carry out the marriage herself, it is allowed. Al-Awza‘l said, “When 
she assigns the matter to a man who gives her in marriage to an 
equal, the marriage is allowed and her wali cannot part them unless 
she is an Arab who marries a client (mavwla).’ This 1s similar to the 
school of Malik as will be mentioned. 

Some of those who take the school of az-Zuhri, Abu Hantfah and 
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ash-Sha‘bi take the hadith of the Prophet & about there being no 
marriage except with a wali as applying to perfection rather than 
completion. This is similar to the words of the Prophet 8: ‘The 
neighbour of a mosque has no prayer except in the mosque,’ and 
“There is no portion of Islam for anyone who abandons the prayer.’ 
They cite as evidence the words of Allah: ‘Do not prevent them from 
marrying ther first husbands...’ (2:232) and: ‘...you are not to blame for 
anything they do with themselves with correctness and courtesy.’ (2:234) They 
also cite what ad-Daraqutni related about Simak ibn Harb saying, ‘A 
man came to ‘Ali and said, “A woman, of whom I am the wali, 
married without my permission.” ‘Ali said, “Investigate what she has 
done. If she married an equal, we allow that for her. If she has 
married someone who is not her equal, we assign that to you.” We 
find in the Muwatta’ that ‘A’ishah gave her niece by her brother ‘Abd 
ar-Rahman in marriage while he was absent. Ibn Juray] related from 
‘Abd ar-Rahman ibn al-Qasim ibn Muhammad ibn Abi Bakr from 
his father that ‘A’ishah said that the man to whom she married her 
brother’s daughter was al-Mundhir ibn az-Zubayr. A curtain was set 
up between them and then she spoke until nothing remained but the 
contract. She commanded a man to carry out the marriage. Then 
she said, ‘Women cannot perform marriage.’ The point of the hadith 
of Malik from ‘A’ishah is that she set (the amount of) the dower and 
the terms of the marriage. Although one of her male relatives in fact 
carried out the marriage, the contract was attributed to ‘A’ishah 
because she arranged it. 

Ibn Khuwayzimandad mentioned that what is transmitted from 
Malik about guardians varies as to who they are. Sometimes he says 
that whoever represents the best interests of a woman is her walt, 
whether he is from the paternal or maternal relatives, unrelated 
men, ruler or guardian (wasz). At other times he says that guardians 
should be paternal relatives and whichever of them represents her 
best interests is her walt. Abu ‘Umar said that Malik said in what Ibn 
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al-Oasim related from him that when a woman is given in marriage 
by someone other than her walt with her permission, if she 1s noble 
and has a position among people, then her walt has a choice 
between invalidating or affirming the marriage. If she is lowly like a 
freed woman, black woman, or prostitute or someone with no 
position, her marriage is allowed. Then her walt has no choice 
because they are equals. It is related from Malik that neither a noble 
or lowly woman may be given in marriage except by her walt or the 
ruler. Ibn al-Mundhir chose this position. He said, ‘As for the 
difference Malik makes between a poor woman and one with no 
worth, it is not valid because the Prophet & made judgments the 
same in respect of blood, saying, “he blood of all Muslims is equal 
in value.’ Since they are the same in respect of blood, they are the 
same in respect of other things as well. 

Isma‘il ibn Ishaq said, ‘When Allah commanded marriage, He 
made the believers guardians of one another. Allah says: “The men 
and women of the believers are friends (awliya’) of one another.” (9:71) The 
believers in that sentence inherit from one another. If a man dies 
without having an heir, his inheritance goes to the Muslims. If a 
Muslim inflicts an injury, then the blood money is paid by the 
Muslims. So one guardianship is closer than another and one 
kinship is closer than another. If a woman is in a position where 
there is no ruler or wali to represent her, her affair is handed over to 
one of her neighbours who is trusted who gives her in marriage and 
acts as her wali in this case, because people must marry and so they 
do the best that they can in order to bring that about. This is the 
basis of the view of Malik concerning a woman in a weak situation: 
she is given in marriage by the one to whom she entrusts her 
business because she is too insignificant to have the ruler act on her 
behalf and so, in that respect, she is like someone without a ruler. 
Therefore in general it reverts to the totality of Muslims being 
guardians for her. If she gives her affair to a man and abandons her 
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relatives, she has proceeded improperly in the business and he does 
something the judge and Muslims dislike him doing and _ that 
marriage is invalidated without it being announced that it is 
unlawful since we have described the Muslims as being guardians of 
each other and since there is some disagreement about that. The 
marriage is, however, invalidated because it has been carried out 
improperly and that is more cautious in respect of protecting private 
parts. If the marriage has been consummated, a long time has 
passed and children have been born, then invalidation is not 
permitted because when matters are dissimilar, then only the 
undoubtedly unlawful with respect to them is rejected. It resembles 
something that has been misapplied because of the ruling of a judge; 
the ruling of a judge is only invalidated by an undoubted error.’ 

Ash-Shafi‘l and his people believe that a marriage without a walt is 
always invalid, both before and after consummation, and that the 
couple do not inherit from one another when one of them dies. 
They believe that having a wali is one of the obligatory elements of 
marriage because of the evidence in the Book and Sunnah. Allah 
says: ‘Marry off those among you who are unmarned’ (24:32): ‘Marry them 
with ther owners’ permission’ (4:25) and He addresses guardians with 
the words: “..do not prevent them...’ (2:232). The Prophet 8 said, 
“There is no marriage without a wali.’ There is no differentiation 
between lowly and noble women based on the consensus of scholars 
that there is no difference between them in respect of blood since the 
Prophet 8 said, ‘The blood of the Muslims is equal in value.’ That is 
true of other rulings. There is no distinction between noble and 
lowly in the Book and Sunnah. 

There is disagreement about a marriage that happens without a 
walt and then is allowed by the walt before consummation. Malik 
and his people said that that is only valid for a slave. That is 
permitted when he allows it soon afterwards, whether or not it has 
been consummated. This is when the contract of marriage is 


400 


without a wali and the woman did not contract herself: If the woman 
contracted herself and makes a marriage contract without a wali 
among the Muslims, this marriage is never affirmed even if a long 
time has passed and children have been born, but the paternity of 
any child is attached to the father and there is no hadd punishment. 
That marriage must be annulled in any case. Ibn Nafi‘ said that 
Malik said that it is annulment rather than a divorce. 

Scholars disagree about the position and rank of guardians. Malik 
used to say, “The first in line are sons, however far removed, (1.e. sons 
of sons) then fathers, then full brothers, then paternal half-brothers, 
then sons of full brothers, then sons of the father’s brothers, then 
grandfathers on the father’s side, however far removed, then uncles 
in the order of the brothers, then their sons in the order of the sons 
of the brothers, however far removed, then clients, and then the 
ruler or the qadi. An executor is put ahead of relatives in giving 
orphans in marriage. He is the deputy and representative of the 
father and so his position is that which the father would have had if 
he were still alive. 

Ash-Shafi‘l said that no one else has guardianship when the father 
is available, and if he dies, then it is the grandfather, then the father 
of the father’s father because they are all fathers. After the 
grandfather, it goes to the brothers and then to other relatives. Al- 
Muzani said in the new School that when there is only a mother, the 
grandfather is more entitled to conduct the marriage as is the case 
with inheritance. In the old School ash-Shafi‘l said that they are the 
same. 

The Madinans related from Malik something similar to the view of 
ash-Shafi‘l and that the father is more entitled than the son. That is 
one of the two views of Abu Hanifah related by al-Baji. It 1s related 
that al-Mughirah said, “The grandfather is more entitled than the 
brothers.’ What is well-known in his school is what we have already 
mentioned. Ahmad said that the father is the most entitled to give a 
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woman in marriage; then the son, then the brother, then his son, 
then the paternal uncle. Ishaq said that the son is more entitled than 
the father as Malik already stated. Ibn al-Mundhir preferred that 
because ‘Umar ibn Abi Salamah married Umm Salamah to the 
Messenger of Allah 8. An-Nasa’i transmitted that from Umm 
Salamah and has a chapter entitled ‘A son giving his mother in 
marriage’. 

Our scholars often cite this as proof, but it counts for nothing. The 
evidence for it is what is confirmed in sound collections that ‘Umar 
ibn Abi Salamah said, ‘I was a boy in the care of the Messenger of 
Allah & and my hand would go around the platter. He said, “Boy, 
say the Name of Allah, eat with your right hand, and eat from what 
is in front of you.” Abu ‘Umar said in Aitab al-Isti‘ab, “The kunyah of 
‘Umar ibn Abi Salamah was Abu Hafs. He was born in 2 AH in 
Abyssinia.’ It is said that he was nine years old when the Messenger 
of Allah & died. It is not possible for someone of this age to act as a 
walt. However, Abu ‘Umar mentioned that Abu Salamah and Umm 
Salamah had two sons, the other being called Salamah. He is the 
one who carried out the contract between the Messenger of Allah & 
and his mother, Umm Salamah. Salamah was older than his brother 
‘Umar. Nothing is transmitted by him from the Prophet 8, only 
from ‘Umar. 

They disagree about a woman being given in marriage by a more 
distant guardian when a nearer relative is available. Ash-Shafi‘l said 
that the marriage is void and Malik said that it is allowed. Ibn ‘Abd 
al-Barr said, ‘If the closer relative does not object to anything in the 
contract or reject it, then it is carried out. If he objects, and the 
woman has been previously married or is an adult orphan virgin 
with no executor, the position of Malik and his people and a group 
of the people of Madinah varies about it. Some say that it is not 
rejected and is carried out because the marriage was contracted with 
the permission of a wali from the tribe. Others among them say that 
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it should not be carried out and say that rank must be observed in 
guardians according who is the best and most proper. However, that 
is recommended and not mandatory. This is a summary of the 
school of Malik according to most of his people. Isma‘il ibn Ishaq 
and his followers preferred that. It is also said that the ruler looks 
into it and questions the closer relative regarding what he disagrees 
about. ‘Then if he thinks that it should be carried out, it is carried 
out, and if he thinks that it should be rejected, it is rejected. It is said 
that the nearer guardian can reject it in any case because he has the 
right to do so. It is said that he can reject it or allow it as long as a 
long time has not passed and there are no children. All of these are 
positions of the people of Madinah. 

If the closest guardian is a Magian or a fool, then the next closest 
relative gives her in marriage, and the former is considered to be like 
someone who is deceased. The same is true if the closest guardian is 
absent at a great distance or absent so that it is not expected that he 
will return soon: then the next closest relative gives her in marriage. 
It is also said that if the closest guardian is absent, then the next one 
does not give her in marriage, rather the judge does. The former is 
the view of Malik. 

If two relatives are equal in their closeness and one of them is 
absent, then the woman entrusts the contract of her marriage to the 
one who is present and the absent one has no grounds for objection. 
If they are both present, then she entrusts the contract to one of 
them and he only gives her in marriage with the other’s permission. 
If the two disagree, then the judge looks into it and allows it if he 
thinks that it is best for her. Ibn Wahb related that from Malik. 

Having witnesses to the marriage is not one of the pillars of 
marriage in the view of Malik and his people. It is enough that it be 
made known and announced and not kept secret. As for keeping a 
marriage secret, Ibn al-Qasim reports that Malik stated, ‘If someone 
marries with witnesses and then orders them to keep that secret, the 
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marriage is not allowed because it is a secret marriage. If someone 
marries without witnesses, not seeking to conceal it, it is allowed. 
They bear witness in the future.’ Ibn Wahb related from Malik 
about a man who marries a woman with the testimony of two men 
and asks them to conceal it, that the couple are separated by a 
divorce and the marriage is not allowed. The woman has her dower 
if he has consummated the marriage and the witnesses are not 
punished. Abu Hanifah and ash-Shafi‘l say that it is permitted if 
there were two witnesses, even if he has asked them to conceal it. 
Abu ‘Umar said, “This is the position of our man, Yahya ibn Yahya 
al-Laythi al-Andalusi, who said, ‘Every marriage that has been 
witnessed by two men is no longer secret.’ I think that he related it 
from al-Layth ibn Sa‘d. As for secret marriage, ash-Shafi‘l and the 
Kufans and those who follow them say that any marriage without 
two or more male witnesses is invalid in every case. 

The position of ash-Shafi‘l is sounder because of the hadith we 
mentioned. It is related that Ibn ‘Abbas said: “There is no marriage 
without witnesses and a sensible waltz.’ As far as I know, none of the 
Companions disagreed with that. The evidence for Malik and his 
School is that the sales transactions that Allah mentioned have 
witnesses to the contract. There is evidence that that is not one of 
the requirements of a sale, so it is even more fitting that, since Allah 
did not mention witnesses to marriage, witnesses are not one of its 
preconditions and mandatory elements. The goal is to make it 
known and public in order to preserve lineage. Witnesses are good 
after the contract when there are conflicting claims and 
disagreement about what was contracted between the two parties. It 
is related that the Prophet 8 said, ‘Make marriage public.’ This 
position of Malik is the position of Ibn Shihab and most of the 
people of Madinah. 

A believing slave is better than a noble and wealthy idolater. The 
Prophet 8 said, ‘All of your men are slaves of Allah and all of your 


404 


women are slaves of Allah.’ He also said, “Do not bar the female 
slaves of Allah from the mosques of Allah.’ Allah says: ‘What an 
excellent slave! He truly turned to His Lord.’ (38:30, 44) This is the best 
interpretation of this this dah. It removes dispute and disagreement. 
Allah is the One Who gives success. 
Such people call you to the Fire 

Meaning the men and women who are idolaters. They call you to 
actions which make the Fire inevitable. Keeping their company and 
being intimate with them means that you yourself are bound to 
participate in many of their deviances quite apart from what they 
will teach your children. 
whereas Allah calls you, with His permission, to the Garden and 
forgiveness. 

He calls you to the actions of the People of the Garden. Az-Zajjaj 
said that ‘wth His permission’ means ‘by His command’. 
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222 They will ask you about menstruation. Say, ‘It is an 
impurity, so keep apart from women during 
menstruation and do not approach them until they have 
purified themselves. But once they have _ purified 
themselves, then go to them in the way that Allah has 
enjoined on you.’ Allah loves those who turn back from 
wrongdoing and He loves those who purify themselves. 
They will ask you about menstruation. 

At-Tabari mentioned from as-Suddi that the askers referred to in 
this dyah were Thabit ibn ad-Dahdah or Usayd ibn Hudayr and 
‘Abbad ibn Bishr, which is the position of the majority. The reason 
for the question, according to Qatadah and others, was that the 
Arabs in Madinah and around it had adopted the custom of the 
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Jews with respect to avoiding menstruating women and so this was 
revealed. Mujahid said, “They used to avoid normal intercourse with 
women when they were menstruating and they would have anal 
intercourse with them during their period of menstruation and then 
this was revealed.’ 

We find in Sahih Muslim that Anas said, ‘When Jewish women 
menstruated, the Jews would not eat with them or go to them in 
their rooms. The Companions asked the Prophet 8 about this and 
Allah revealed: “They will ask you about menstruation.” The Messenger 
of Allah & said, “Do everything short of actual intercourse.” The 
Jews heard this and they said, “This man will not leave any practice 
we do without opposing us in it!” Usayd and ‘Abbad told the 
Prophet & what they were saying and asked, “Messenger of Allah, 
the Jews say such-and-such. Should we not have sex with women?” 
They said, “The face of the Messenger of Allah 8 changed colour 
until we thought that he was angry with them. They left. The 
Messenger of Allah had been given a gift of buttermilk and so he 
sent for those two men and gave them it to drink. So they knew that 
he was not angry with them.’ Our scholars say that Jews and 
Magians shunned menstruating women while the Christians did not 
avoid them at all, and this was a middle way. 

The root of the word for menstruation (mahid) means to flow and 
overflow. It is used for a torrent which overflows or a tree whose sap 
or gum flows out. The forms of the verbal noun also include hayd 
and mahad. A menstruating woman 1s described as ha’id or haidah, 
the plurals being huyyad and hawa’id. Hidah 1s a rag used by a woman 
during menstruation as is mahidah. It is also said that mahid 
designates time and place. Hawd meaning a basin or reservoir 1s 
from the same root because water flows into it. The Arabs can use 
the waw and ya’ interchangeably. Ibn al-‘Arabi said that there are 
eight names for a menstruating woman: hdd, ‘ank, farik, tamis, darvs, 
kabir, dahtk and tamith. 
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Scholars agree that there are three rulings which concern a woman 
when she sees evident vaginal flowing blood. One of those is normal 
menstruation whose blood is thick and darker than red. Then she 
does not pray or fast. There is no disagreement about that. It may 
be either continuous or with breaks. If it is continuous, then the 
ruling about it is firm. If it has breaks and she sees blood one day 
and none one day, or she sees blood for two days and none for one 
or two days, she does not pray in the days of bleeding and has a ghusl 
when it stops and then prays. Then she puts together the days of 
bleeding and cancels the intervening pure days and does not count 
them as pure in either ‘%ddah or istibra’. Menstruation is part of a 
woman’s natural constitution and nature. 

Al-Bukhari related that Abu Sa‘id al-Khudri said, “he Messenger 
of Allah & set out to the place of prayer on the Day of Adhd or Fitr 
and passed by the women. He said, “O company of women! Give 
sadaqah for I have seen that you make up the majority of the 
inhabitants of the Fire!” They asked, “Why, Messenger of Allah?” 
He replied, “You call down too many curses and show ingratitude to 
your husbands. I have not seen anyone more deficient in intellect or 
din. Yet the mind of even a resolute man might be swept away by 
one of you.” They asked, “In what way is our dim and intellect 
deficient, Messenger of Allah?” He asked, “Is not the testimony of a 
woman worth only half that of a man?” “Yes,” they answered. He 
said, “That is how your intellect is deficient. Is it not so that when a 
woman is menstruating, she neither prays nor fasts?” They said, 
“Yes, Messenger of Allah.” He said, “That is how her din 1s 
deficient.” 

Scholars agree that menstruating women do not pray or fast and 
that they must make up days of fasting missed but not missed 
prayers. That is based on the hadith of Mu‘adhah who said, ‘I asked 
‘A’ishah, “Does a menstruating women make up the fast but not 
make up the prayers?” She said, “Are you a Haruri (Kharyite)?” I 
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replied, “I am not a Haruri, but I am just asking.” She said, “We 
experienced that and were commanded to make up the fast but not 
commanded to make up the prayers.”’ Muslim transmitted it. When 
it ends, she purifies herself with a ghusl as will be dealt with later. 

Scholars disagree about the length of a menstrual period. The 
Jugaha@’ of Madinah said that it cannot be longer than fifteen days. So 
it can be fifteen days or less. What goes beyond fifteen days is not 
menstruation but rather false menstruation (istihddah). ‘That 1s the 
school of Malik and his people. It is related from Malik that there is 
no time for the minimum or maximum of menstruation except that 
which exists in women. It is as if he abandoned the first position and 
referred to the custom of women. 

Muhammad ibn Salamah said that the minimum period of purity 
is fifteen days. Most of the Baghdadi Malikis prefer that and it 1s also 
the view of ash-Shafii, Abu Hanifah and their people, and ath- 
Thawri. That is sound in respect of this topic because Allah 
Almighty made the “ddah of women with periods three menstrual 
cycles and the ‘ddah of those who do not menstruate due to old age 
or youth three months. So it is as if every period is equal to a month 
and the month includes purity and menstruation. If the period of 
menstruation is less, that of purity is increased. If the period of 
menstruation is more, then that of purity is less. So when 
menstruation is more than fifteen days, then the minimum period of 
purity opposite it must be fifteen days to complete the month of 
menstruation and purity. It is what is normally customary in the 
constitution of women as well as being reinforced by the evidence of 
the Book and Sunnah. 

Ash-Shafi‘l said that the minimum period of menstruation is a day 
and a night and its maximum period is fifteen days. A similar 
position to that of Malik is related from him about referring the 
matter to the custom of women. Abu Hanifah and his people said 
that the minimum period of menstruation is three days and its 
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maximum period is ten days. Ibn ‘Abd al-Barr said, ‘According to 
them, what is less than three days is istihadah and it only prevents the 
prayer when it first appears because it is not known how long it will 
last. Then the woman must make up the prayers she missed. That is 
also the case, according to the Kufans, if it is more than ten days. 
According to the Hijazis, what is more than fifteen days is astehadah. 
According to ash-Shafi‘, what is less than a day and a night is 
astthadah. ‘That 1s the view of al-Awza‘l and at-Tabari. Among those 
who said that the minimum length of menstruation was a day and a 
night and its maximum fifteen days were ‘Ata’ ibn Abi Rabah, Abu 
Thawr and Ahmad ibn Hanbal. Al-Awza‘l said, ‘We believe that a 
woman can menstruate in the morning and be pure in the evening.’ 

We have seen what scholars say regarding this topic about the 
maximum and minimum periods of menstruation and the minimum 
period of purity in al-Jstezhar and the argument in al-Muqtabis ft sharh 
Muwatta@ Mahk ibn Anas. According to ash-Shafi’l, if a woman is a 
virgin experiencing her first period, she starts the fifteen days as soon 
as she sees blood. Then she has a ghus! and makes up the prayers for 
fourteen days. Malik said that she does not have to make up the 
prayer and her husband should refrain from sexual intercourse with 
her. Ibn Hanbal says that she should wait for a day and a night and 
then have a ghusl and her husband may not approach her. Abu 
Hanifah and Abu Yusuf said that she leaves the prayer for ten days, 
then has a ghusl and prays for ten days and then after that stops 
praying for ten days. This is her state when the bleeding stops. If she 
has known days, then Malik says that she adds three days through 
istizhar to the known days, as long as it does not exceed fifteen days. 
Ash-Shafii says that she has a ghus! at the end of her days without 
adding anything. 

The second type of bleeding is lochia (nzfas) after childbirth. 
Scholars also disagree about its length. It is said that it is two 
months, which is the view of Malik. It is said that it is forty days, 
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which is the view of ash-Shafi‘t. Other things are said. She is pure 
when it ends. The ghus/ for it is the same as the ghusl for janabah. Qadi 
Abu Muhammad ‘Abd al-Wahhab said, ‘Bleeding for menstruation 
and lochia prevent eleven things: the obligation of the prayer and 
the soundness of performing it, fasting which is not mandatory (and 
the difference between the two is that the fast must be made up but 
not the prayer), vaginal intercourse, ‘“ddah, divorce, tawaf, touching a 
copy of the Qur’an, entering a mosque and doing 7‘tAaf in it, and 
there are two transmissions about reciting the Qur’an. 

The third type of bleeding is that which is neither normal nor part 
of the natural constitution. It is from a vein which bleeds red blood 
and does not stop until it is healed. Its ruling is that a woman 
suffering from it is pure and 1s not prevented from praying or fasting. 
This is based on the consensus of scholars and marfi‘ reports that 
agree on that since it is known that it is blood from a vein, not 
menstrual blood. Malik related from Hisham ibn ‘Urwah from his 
father that ‘A’ishah said, ‘Fatimah bint Abi Hubaysh said, 
“Messenger of Allah, I never become pure. Should I abandon the 
prayer?” The Messenger of Allah && said, “That is a vein, not 
menstruation. So when your period approaches, stop praying. When 
its normal length ends, wash the blood from yourself and pray.” 

This hadith, which is sound and has few words, explains the rulings 
of menstruation and false menstruation. It is the soundest of what 1s 
related regarding this matter. It refutes what is related from “‘Uqbah 
ibn ‘Amir and Makhil about a menstruating woman doing ghusl and 
wud’ for every prayer and facing the giblah sitting while 
remembering Allah. It says that a menstruating woman does not 
pray. That is the consensus of the great majority of scholars, with the 
exception of a few of the Khariites who say that a menstruating 
women owes the prayer. It also indicates that a woman suffering 
from zstihddah 1s not obliged to do other than a ghusl for her period. If 
she had been obliged to do anything else, he §& would have 
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commanded her to do it. It also refutes the view of those who think 
that she must do a ghusl for every prayer, those who think that she 
does one ghusl for the day prayers, one for the two night prayers and 
one for Subh, those who say that she does a ghusl for one purity to 
another, and the view of Sa‘id ibn al-Musayyab that it is from one 
purity to another, because the Prophet & did not command any of 
that. It refutes those who espouse istizhar because the Prophet & 
commanded her to do ghusl and pray when she knew that her period 
had ended and he did not command her to leave the prayer for 
three days to wait and see whether menstruation was coming or not. 
The cautiousness is respect of performing the prayer, not leaving it. 
Say, ‘It is an impurity, 

It is something by which women and others are discommoded, 
referring to the smell of menstrual blood. ‘The word ‘adh@ (impurity) 
alludes to impurity in general and is also applied to disliked words. 
Part of that is the words of Allah: ‘Do not nullify your sadaqah by 
demands or gratitude or insulting words (adha)’ (2:265) where it is disliked 
words, and: ‘Disregard their abuse (adha)’ (33:48), meaning to ignore 
the abuse of the hypocrites. A hadith states, ‘Remove ‘adha’ from 
him,’ meaning, the hair on the head of the newborn child. It is 
shaved on the seventh day which is the ‘agigah. There is also the 
hadith on faith: “The least of it is removing something harmful (adhd) 
from the road.’ This is stones, thorns and the like which might harm 
a passerby. Allah also says: “There ts nothing wrong, if you are bothered 
(adha) by rain.’ (4:102) 

This dyah is used as evidence by those who forbid sexual 
intercourse with a woman experiencing istehadah (false menstruation) 
when blood is flowing since all blood is impurity and must be 
washed from the clothes and body. All such blood, whether 
menstrual or resulting from zstihadah is still an impurity. Permission to 
pray is an allowance brought by the Sunnah just as someone with 
incontinence can also pray. This is the position of Ibrahim an- 
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Nakha‘l, Sulayman ibn Yasar, al-Hakam ibn ‘Uyaynah, ‘Amir ash- 
Sha‘bi, Ibn Sirin and az-Zuhri. There are different positions from 
al-Hasan. ‘A’ishah also said that a woman’s husband should not 
come to her at that time. That is the position of Ibn ‘Ulayyah, al- 
Mughirah ibn ‘Abd ar-Rahman, the most elevated of Malik’s 
companions, and Abu Mus‘ab who gave a fatwd to that effect. 

The majority of scholars, however, say that a woman experiencing 
istthadah can pray, fast, do tawaf and recite Qur’an. Her husband can 
come to her as well. Malik said, “The position of the people of figh 
and knowledge is this, even if the bleeding is considerable.’ Ibn 
Wahb related it from him. Ahmad said, ‘I prefer that a husband 
should not have intercourse with such a woman unless her condition 
persists for a long time.’ Ibn ‘Abbas said about a woman suffering 
from istthadah, “Vhere is no harm in her husband having intercourse 
with her, even if the blood is flowing onto her heels.’ Malik said, 
“The Messenger of Allah 8 said, “That is a vein, not menstruation.” 
Ifit were menstruation, what would prevent him having sex with her 
when she is praying?’ Ibn ‘Abd al-Barr said, ‘When Allah judged 
that the blood of a woman experiencing zsthadah does not prevent 
the prayer and other acts of worship done by a woman who is not 
menstruating, then it is mandatory that none of the rulings of a 
menstruating women apply to her except for the consensus of having 
a ghusl as is the case with all sorts of bleeding.’ 
so keep apart from women during menstruation 

This can either mean ‘during’ the time of menstruation if it is a 
verbal noun or it may refer to the place of menstruation itself in 
which case it would merely mean avoiding the actual act of sexual 
intercourse. Scholars disagree about other kinds of sexual contact 
with a menstruating woman and what is permitted in that respect. 
Ibn ‘Abbas and ‘Abidah as-Salmani said that a man must leave his 
wife’s bed when she menstruates. This is an aberrant position, 
outside the position of most scholars. Even if the general words of 
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the dah may suggest that, the Sunnah is contrary to it. Ibn ‘Abbas’s 
aunt, Maymunah, went to him and said, ‘Do you turn away from 
the Sunnah of the Messenger of Allah 8!’ 

Malik, ash-Shafi‘t, al-Awzai1, Abu Hanifah, Abu Yusuf and the 
vast majority of scholars say that a man can enjoy everything above 
the waist-wrapper because that is what the Prophet 8& said about 
this. When someone asked him, ‘What is lawful to me of my wife 
when she is menstruating?’ He replied, ‘She should tie on her waist- 
wrapper, and then your business is what is above that.’ The Prophet 
8 said to ‘A’ishah when she was menstruating, ‘Tie on your waist- 
wrapper and then return to bed.’ Ath-Thawri, ash-Shaybani and 
some Shafi‘Is say that a man should avoid the actual site of the 
blood, since the Prophet 8 said, ‘Do everything except sexual 
intercourse.’ That is the position of Dawud and it is the sound view 
from ash-Shafit. Abu Ma‘shar related from Ibrahim that Masruq 
said, ‘I asked ‘A’ishah what is lawful to me of my wife while she is 
menstruating and she answered, “Everything except the genitals.” 
Scholars say that the reason a woman wears a waist wrapper is to 
cut off the means because a man might otherwise exceed what is 
allowed. That agrees with the reports and is not contradictory. 
Success is by Allah. 

They disagree about what someone who does have sexual 
intercourse with his wife while she is menstruating should do. Malik, 
ash-Shafit and Abu Hanifah say that he should ask for Allah’s 
forgiveness and owes nothing. That is the position of Rabi‘ah and 
Yahya ibn Sa‘td. Dawud also said that. It is related from 
Muhammad ibn al-Hasan that he should give half a dinar as 
sadagah. Anmad ibn Hanbal said, “he most excellent remedy is the 
hadith of ‘Abd al-Hamid from Miqsam from Ibn ‘Abbas in which the 
Prophet && said, ‘He should give a dinar or half a dinar as sadagqah.’ 
Abu Dawud transmitted it and he said that this is a sound 
transmission: ‘...a dinar or half a dinar.’ At-Tabari recommended 
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that, but if someone does not do it, he owes nothing. ‘That is the view 
of ash-Shafi‘t in Baghdad. One group of the People of Hadith said, 
‘If he has intercourse during bleeding, he owes a dinar. If he has 
intercourse after it has ended, he owes half a dinar.’ Al-Awza‘i said, 
‘If someone has intercourse with his wife while she is menstruating, 
he should give five dinars as sadaqah.’ The paths of transmission of 
all of this is found in the Suwnan of Abu Dawud, ad-Daraqutni and 
elsewhere. At-Tirmidhi transmitted from Ibn ‘Abbas that the 
Prophet 8 said, ‘If it is red blood, he owes a dinar. If it is yellow, 
then half a dinar. Abu ‘Umar said, “The argument that he owes no 
expiation except asking for forgiveness and repentance is the 
weakness in the isndd from Ibn ‘Abbas. Something like that is not 
used as a proof. He remains free of liability. It is not mandatory to 
confirm anything in it for a poor person or anything else except by 
an undisputed proof, and that does not exist with respect to this 
matter.’ 

and do not approach them until they are pure. 

Ibn al-‘Arabi said that he heard ash-Shashi say in an assembly of 
debate, ‘When it says, “Do not approach (taqgrab)”, it means “Do not 
touch.” If it is “tugrib”, it means “Do not go near”. Nafi‘, Abu ‘Amr. 
Ibn Kathir and ‘Asim in the transmission of Hafs recite ‘yathurna’ 
while Hamzah, al-Kisa’, ‘Asim in the transmission of Aba Bakr and 
al-Mufaddal recite ‘yattahharna’. The copies of the Qur’an of Ubayy 
and ‘Abdullah have ‘yatatahharna’. The copy of Anas ibn Malik has 
‘do not approach women while they are menstruating and withdraw 
from them until they have purified themselves.’ At-Tabari preferred 
a double fa’, saying that it means ‘they have washed’ since the 
consensus of all is that it is unlawful for a man to approach his wife 
after the bleeding has stopped until she has had a ghusl.’ The 
disagreement 1s about the type of purification required. Some say it 
is ghusl, some say it 1s wudii’? and some say it is merely washing the 
genitals. ‘That makes her lawful to her husband, even if she has not 
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had a ghusl on account of menstruation. 
But once they have purified themselves, 

This is generally understood to refer to a full ghus/ with water. That 
is the position of Malik and most scholars. They say that the 
purification by which sexual intercourse with a woman who has 
been menstruating becomes lawful is by washing the whole body 
with water like you do for jandbah. Neither tayammum nor anything 
else is adequate. ‘That is the position of Malik, ash-Shafi‘t, at-Tabar1, 
Muhammad ibn Maslamah, the people of Madinah and others. 
Yahya ibn Bukayr and Muhammad ibn Ka‘b al-Qurtubi said, 
‘When the period of a menstruating woman has completely finished 
and she does tayammum in a situation when there is no water, she 1s 
lawful for her husband without doing ghusl.’ Mujahid, ‘Ikrimah and 
Tawus said that the end of bleeding makes her lawful for her 
husband, but she should perform wudi’. Abu Hanifah, Abu Yusuf 
and ash-Shaybani said that when the blood has stopped for ten days, 
he can have sexual intercourse with her before she does ghusl. If it is 
before that time, he is not permitted to do so unless she has a ghusl or 
it becomes obligatory for her to do the prayer. This is arbitrary and 
without logic. That judgment would mean that after the end of 
bleeding, the woman would still be in her “ddah and her husband 
would be able to take her back as long as she has not had a ghusl for 
her third period.’ 

Our evidence is that Allah connected the ruling about this to two 
preconditions. The first is the end of bleeding which is in His words: 
‘until they are pure.’ The second is having a ghusl, which is in His 
words: ‘once they have purified themselves, 1.e. done a ghusl with water. 
This is like His words, ‘Aeep a close check on orphans until they reach a 
marriageable age...” (4:6) where He connected the ruling, which is 
giving them their wealth, to two preconditions. The first is reaching 
the age of marriage and the second is recognition of their good 
sense. Another example is His words about a divorced woman: ‘She 
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as not lawful to him after that until she has married another husband’ (2:230) 
and then the Sunnah brings in sexual relations [with the new 
husband]. ‘Therefore making the woman lawful to her first husband 
is based on two things today: a marriage contract and sexual 
intercourse with the new husband. 

Abu Hanifah argued that the dah means that the end [of impurity] 
in the precondition is the same as the end which is mentioned before 
it, and so the two uses of ‘yathurnad has the same meaning as 
‘yattahharna’, and so both linguistic usages must be acted on and we 
must we take each of them to have its own meaning, so the first is 
about the end of bleeding which is the lesser end, and we do not 
permit having sex with her until she has had a ghus/ because there is 
always the possibility of its resuming. We take the other ayah to mean 
when her bleeding stops at the maximum length, and so it is 
permitted to have sex with her, even if she has not had a ghusl. Ibn 
al-‘Arabi says that this is the strongest position that they have. 

The answer to the first is that it is not the language of those 
eloquent in Arabic. If that were the case, it would entail a repetition 
counting. When it is possible to apply the same words to a single 
thing, then no repetition is used by people, so how could that not be 
the case with the words of the All-Wise, All-Knowing? The answer 
to the second is that each of them can be taken to have a meaning 
that the other does not have, and so when the bleeding stops, she still 
has the ruling of being menstruating until she has a ghusl. ‘They do 
not say that, as we made clear. It is agreed that she 1s still 
menstruating, and it is not permitted to have sex with a 
menstruating women. Furthermore, if they said that it demands that 
it is permitted to have sex when the bleeding ends at the maximum 
length, what we said demands prohibition. When there is a conflict 
between what demands _ prohibition and what demands 
permissibility, then prohibition takes precedence as was stated by ‘Ali 
and ‘Uthman in respect of having two sisters by virtue of ownership: 
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one dyah makes them lawful and the other dyah makes then unlawful. 
The prohibition takes precedence. Allah knows best. 

Scholars disagree about whether a woman of the People of the 
Book should be forced to have a ghusl or not. In the transmission of 
Ibn al-Qasim, Malik said that she is compelled to have one in order 
to make intercourse with her husband lawful. Allah says: ‘Do not 
approach them until they have purified themselves.’ He says that she should 
do it with water and that the instruction does not single out just 
Muslim women. Ashhab, however, relates from Malik that she is not 
compelled to do so because she does not believe in that instruction. 
Since Allah says: ‘Tt is not lawful for them to conceal what Allah has created 
in their wombs of they believe in Allah and the Last day.’ (2:228) That refers 
to menstruation and pregnancy. The instruction is addressed to 
believing women. Allah says: “There 1s no compulsion where the din 1s 
concerned.’ (2:256) This is stated by Mahmud ibn ‘Abd al-Hakam. 

The ghusl that a menstruating woman performs is the same as that 
performed on account of jandbah. She does not have to undo her 
braids when doing it, based on Muslim’s relation that Umm 
Salamah said, ‘I said, “Messenger of Allah, I have tight braids on my 
head. Do I have to undo them for the ghusl for janabah?” He 
answered, “No, it is enough for you to pour three handfuls of water 
on your head, then water over yourself; and you will be purified.” 
One variant has: ‘undo them on account of menstruation and 
janabah.’ 
then go to them in the way that Allah has enjoined on you.’ 

This means to have sexual intercourse with them. It is a command 
which gives permission. ‘Go to’ is a euphemism for sexual 
intercourse. This is strengthened by the mention of purification with 
water since that is a form of command from Allah which is only 
complete. Allah knows best. The particle ‘min’ here means ‘in’, 
namely where Allah has commanded which is the vagina. ‘Min’ is 
used to mean ‘in’ in other dyahs. It is said that it means ‘in the 
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manner in which He has permitted you,’ so not while fasting, in 
thram or while in 7‘tikaf. Al-Asamm said that. Ibn ‘Abbas and Abu 
Razin said that it means in a state of purity, not during 
menstruation. Ad-Dahhak said that. Muhammad ibn al-Hanafiyyah 
said that it means lawfully and not in fornication. 

Allah loves those who turn back from wrongdoing and He loves 
those who purify themselves. 

There is disagreement about what this means. It is said that it 
refers to those who turn back from wrong action and shirk and those 
who purify themselves with water from janabah and minor impurities. 
‘Ata’ and others said that. Mujahid said that it is turning back from 
wrong actions and also from anal intercourse with women. Ibn 
‘Atiyyah said, ‘It appears to be a reference to the words about the 
people of Lut in 7:82.’ It is said that those purify themselves are 
those who have not committed wrong actions. Someone who repents 
is someone who does not despair of gaining Allah’s mercy and is not 
arrogant as we see in another Gyah: ‘But some of them wrong themselves; 
some are ambivalent; and some outdo each other in good.’ (35:32) 

Sie La ty lg fil eS 155 
@_ HAL 
223 Your women are fertile fields for you, so come to 
your fertile fields however you like. Send good ahead for 
yourselves and be fearful of Allah. Know that you are 
going to meet Him. And give good news to the believers. 
Your women are fertile fields for you, 

It is related in Muslim from Jabir ibn ‘Abdullah: “The Jews used to 

say, “Ifa man has intercourse with a woman from the rear, the child 


will be squint-eyed.”” Then this @ah was revealed. The transmission 
from az-Zuhri adds, ‘If he wishes, when she is lying on her front, and 


if he wishes, when she is not lying on her front, as long as it 1s only 
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the one opening.’ At-Tirmidhi mentioned it. 

Al-Bukhari related that Nafi‘ said, ‘When Ibn ‘Umar recited the 
Qur’an, he would not speak until he finished it. I came to him one 
day and he recited Swrat al-Bagarah until he reached a place 
whereupon he asked, “Do you know about what this was revealed?” 
“No,” I answered. He said, “It was revealed about such-and-such.” 
Then he continued. It is related by ‘Abd as-Samad from his father 
from Ayyub from Nafi‘ that Ibn ‘Umar said that this gah means 
‘however you like’. Al-Humaydi says that the word refers to the vagina. 
Abu Dawud related that Ibn ‘Abbas said, ‘Ibn ‘Umar (may Allah 
forgive him!) misunderstood something. There was this tribe of the 
Ansar, who had been idolaters, and the tribe of the Jews, who were 
People of the Book, and they [the Ansar] used to think that the Jews 
were superior to them in knowledge. Therefore they used to imitate 
much of what they did. They had commanded the People of the 
Book not to have intercourse with women except on one side [i.e. 
lying on their backs] as that was more concealing for the woman. 
This tribe of the Ansar adopted this from them. The tribe of 
Quraysh used to uncover women completely and enjoy them 
coming to them from in front and behind and lying on their backs. 
When the Muhajirun came to Madinah and a man married a 
woman of the Ansar, he would act with her in that way and she 
disliked it and told him, “We are approached on one side! Do that or 
keep away from me!” This business spread and it reached the 
Prophet &. Then Allah Almighty revealed: “Come to your fertile fields 
however you lke,” meaning from in front and behind and lying on the 
back, referring to the place where the child is born [i.e. the vagina].’ 

At-Tirmidhi related that Ibn ‘Abbas said, ‘““Umar went to the 
Messenger of Allah 8 and said, “Messenger of Allah, I am 
destroyed!” “What has destroyed you?” he asked. He said, “Last 
night I changed my direction.” The Messenger of Allah 8 did not 
say anything. Then Allah revealed this dyah to the Messenger of 
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Allah &&: “Your women are fertile fields for you, so come to your fertile fields 
however you like.” [He said,] “Approach from the front or the back, but 
avoid the anus and menstruation.” He said that this is a sound hasan 
hadith. 

An-Nasa’l related that Abu-n-Nadr said that he said to Nafi‘, the 
freedman of Ibn ‘Umar, ‘It is often said that you say that Ibn ‘Umar 
gave a fatwa that one can have anal intercourse with women.’ Nafi‘ 
exclaimed, “They have lied about me! I will tell you how the business 
is. Ibn ‘Umar read the Qur’an to me one day while I was with him 
until we reached: “Your women are fertile fields for you.” Do you know 
what this dah commands? We, the Quraysh, used to have women lie 
on their backs. When we arrived in Madinah and married the 
women of the Ansar, we wanted from them what men want from 
their wives and they disliked that and thought it terrible. The 
women of the Ansar used to have sex on their sides. ‘Then Allah 
revealed: “Your women are fertile fields for you, so come to your fertile fields 
however you like.”” 

These hadiths provide a text about the permission for all forms 
when it is vaginal intercourse, i.e. whatever position you wish, front 
or back, reclining or lying on the back. As for sex in that part which 
is not permitted, it is not permitted! The aah uses the word “harth” 
(fields) and so this must apply to the vagina, because that entails 
fertility. Metaphorically, a woman is like the earth, the sperm 1s like 
the seed and the child is like the plants 
So come to your fertile fields however you like. 

The majority of the Companions, the Tabi‘un and the imams 
qualified to give fatwa say that it means whatever position, front or 
back. The word for ‘however’ (anna) has various meanings in Arabic: 
however, whenever, and wherever. ‘However’ refers to the manner of 
joming. One group who say it means ‘wherever’ say that it is 
permitted to penetrate the anus. Among those to whom this view is 
ascribed are Sa‘id ibn al-Musayyab, Nafi‘, Ibn ‘Umar, Muhammad 
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ibn Ka‘b al-Qurazi and ‘Abd al-Malik ibn al-Majishun. It is also 
related from Malik in a book called Aitab as-Sirr. However, the astute 
Malikis and their shaykhs reject that book. Malik is too esteemed to 
have a ‘Kitab as-Surr’. This view is found in al-‘Utbiyyah. Ibn al-‘Arabi 
mentioned that Ibn Sha‘ban ascribes this view to a large group of 
the Companions and Tabi‘un. There are many transmissions 
ascribed to Malik in Aztab Jima‘ an-Niswan wa-l-Ahkam al-Qur’an. At- 
Tabari said, ‘It is related that Muhammad ibn Ka‘b al-Qurazi saw 
nothing wrong with that. In that he interpreted the following words 
of Allah: “Of all beings, do you le with males, leaving the wwes your Lord has 
created for you?” (26:165) He said that it implies: “You leave the like of 
that with your wives and if the like of that had not been permitted 
with wives, that would not be sound.” It is not the site which is 
permitted so that you say, “You do that and leave its like which is 
permitted.”’ At-Tabari said, “This is debatable since it means: “You 
leave what your Lord created for you of your wives in which you still 
your appetite and the pleasure of intercourse is obtained by the two 
of them together.” According to this, the rebuke is permitted. His 
words: “Once they have purified themselves, then go to them in the way that 
Allah has enjoined on you” and “Come to your fertile fields” indicate that it 
is one site in particular, and it is confined to the site of childbirth.’ 

This is what is true regarding this matter. Abu ‘Umar ibn ‘Abd al- 
Barr mentioned that scholars do not disagree that a woman whose 
vagina is closed so that there is no way to have sexual intercourse 
with her has a defect for which she can be rejected, with the 
exception of something that has come from ‘Umar ibn ‘Abd al-‘Aziz 
by a path that is not sound that there can be no rejection on account 
of a closed vagina or anything else. All the fugaha@’ take a different 
view because touching is what is desired in marriage. Their 
consensus about this is evidence that an old woman who cannot 
bear children is not rejected. What is sound in respect of this matter 
is what we explained. 
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What is ascribed to Malik and his people regarding this is false and 
they are innocent of that because the permission is particularly 
connected to the place of the field because of His words and because 
the wisdom in creating couples is the bringing about of progeny. The 
power of marriage 1s only obtained by the site of procreation. ‘This is 
the truth. Ibn al-‘Arabi said, “Shaykh Fakhru ’d-din Abu Bakr 
Muhammad ibn Ahmad ibn al-Husayn, the fagih and imam of his 
time, said, “The vagina is the thing most like thirty-five things,” and 
he made a fist with his hand then said, “The urinary passage has 
thirty. The passage of the penis and vagina contain five. Allah has 
made the vagina unlawful during menstruation because of the 
impurity arriving. So it even more proper for the anus to be unlawful 
because of the inevitable impurity.”’ Malik said to Ibn Wahb and ‘Ali 
ibn Ztyad when they informed him that some people in Egypt 
claimed that he allowed anal intercourse, that he objected to that 
and rebuked the one who told him: “They have lied about me! ‘They 
have lied about me! They have lied about me!’ Then he asked, ‘Are 
they not an Arab people? Did not Allah say: “Come to your fertile 
fields”? Is a fertile field other than a place capable of growth?’ 
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What opponents cite about the phrase ‘...however you like’ including 
all passages, because it is undefined, is not a true argument since it is 
specific to what we mentioned. There are also numerous hadiths 
which are excellent, sound and well-known, related from twelve 
Companions with different texts, all of which forbid anal intercourse 
with women. Ahmad ibn Hanbal mentioned them in his Musnad as 
did Abu Dawud, an-Nasa’, at-Tirmidhi and others. Abu-l-Faraj ibn 
al-Jawzi compiled them, along with their paths of transmission, in a 
section entitled: ‘Prohibition of the disliked place’. Our Shaykh, 
Abu-l-‘Abbas has a section entitled ‘Exposition on turning away 
from those who allow anal intercourse.’ 

This is the truth which is followed and what is sound regarding this 
matter. Someone who believes in Allah and the Last Day must not 
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be turned, in this calamity, to a scholastic error after having it 
rectified. We should be cautious about scholastic errors. Something 
different is related from Ibn ‘Umar in which he said that someone 
who does it is an unbeliever. That is what he held to. May Allah be 
pleased with him. Similarly Nafi‘ said that the one who reported the 
previous transmission from him was lying, as an-Nasa’l mentioned. 
Malik denied it and thought it terrible and said that those who 
ascribed it to him were lying. Abu Muhammad ad-Darimi related in 
his Musnad from Abu-l-Hubab that Sa‘id ibn Yasar said, ‘I asked Ibn 
‘Umar, “What do you say about slavegirls when one ‘pastures’ with 
them?” He asked, “What is ‘pasturing’?” I mentioned to him that it 
was anal intercourse. He exclaimed, “Do any of the Muslims do 
that!’ It is transmitted that Khuzaymah ibn Thabit said, ‘I heard 
the Messenger of Allah 8 say, “People! Allah is not shy of the truth. 
Do not go women from their rear.” 
from ‘Ali ibn Talg. Aba Hurayrah reported that the Prophet & said, 
‘If someone has anal sex with a woman, Allah will not look at him 
on the Day of Rising.” Abu Dawud at-Tayalisi related in his Musnad 
from Qatadah from ‘Amr ibn Shu‘ayb from his father from 
‘Abdullah ibn ‘Amr that the Prophet & said, “That is the lesser 
sodomy.’ It is related that Tawus said. “The actions of the people of 


Something similar is reported 


Lut started with committing sodomy with women.’ [bn al-Mundhir 
said, ‘The fact that something is confirmed from the Prophet && 
dispenses with the need for any further evidence.’ 
Send good ahead for yourselves and be fearful of Allah 

Do what will be of benefit to you on the Last Day. Allah says 
elsewhere: “Any good you send ahead for yourselves you will find with Allah.” 
(2:110) So it means obedience and righteous actions. It is also said 
that it means seeking children and progeny since a child is good for 
you in this world and the Next. He may be an intercessor and 
protection for you. It is said it means marriage with a chaste woman 
so that the ensuing child will be pure and righteous. It is said that it 
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is excess as the Prophet & said, ‘Anyone who has three of his 
children die before reaching the age of [accountable] sin will not be 
touched by the Fire except that which will fulfill an oath.’ This will 
be dealt with in Maryam, Allah willing. Ibn ‘Abbas and ‘Ata’ said that 
it means to mention Allah before sexual intercourse as the Prophet 
& said, ‘If, when he goes to his wife, one of you were to say, “In the 
Name of Allah. O Allah, keep Shaytan away from us and keep 
Shaytan away from what You provide us with” and a child is 
decreed for them, Shaytan will never harm him.’ Muslim 
transmitted it. 

Know that you are going to meet Him. 

This is a far-reaching threat, because Allah will repay people both 
for their piety and for any wrong actions they commit. Ibn ‘Uyaynah 
related that ‘Amr ibn Dinar heard Sa‘id ibn Jubayr say that Ibn 
‘Abbas said, ‘I heard the Messenger of Allah 8% say while he was 
giving an address, “You will meet Allah barefooted, naked, on foot 
and uncircumcised.” Then the Messenger of Allah & recited: “Have 
taqwa of Allah and know that you are going to meet Him.’”? Muslim 
transmitted it. 

‘Give good news to the believers’ is to make it easy to do good actions 
and seek the paths of guidance. 
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224 Do not, by your oaths, make Allah a pretext to avoid 
good action and being fearful of Him and putting things 
right between people. Allah is All-Hearing, All-Knowing. 
Do not, by your oaths, make Allah a pretext 
Scholars say that Allah commands people to spend on, and behave 
well towards, orphans and women and, as a corollary, He is saying, 
‘Do not reject anything of noble character, using as an excuse, “I 
took an oath that I would not do such-and-such a thing.”’ That is 
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what Ibn ‘Abbas, an-Nakha‘l, Mujahid ar-Rabr‘ and others said that 
the dyah means. Sa‘id ibn Jubayr said, ‘It is about a man refusing to 
be pious, or to maintain contact with his kin, or to put things right 
between people, all of which constitute goodness, saying that he took 
an oath not to.’ Some commentators say that it means “Do not swear 
falsely by Allah if you truly desire good and that things be put right.’ 
It is said that it sumply means to make an excessive number of oaths 
by Allah because such oaths are more likely to move people. ‘That is 
why Allah says, ‘Keep your oaths.’ (5:89) He censured making an 
excessive number of oaths: ‘Do not obey any vile swearer of oaths.’ (68:10) 
The Arabs praise making a small number of oaths as one says: 


Having few oaths, he keeps his oaths. 
If he makes an oath, he fulfils it. 


This means that making few oaths comes from piety and taqwa. If 
someone makes many oaths, then he also breaks them and rarely 
guards the right of Allah Almighty. This is a good interpretation. 
Malik ibn Anas said, ‘I have heard that people swear by Allah to 
everything.” It is said that it means: ‘Do not make oaths 
commonplace in respect of everything, both true and false.’ Az- 
Zajjaj and others said that the dah means that when a person is 
asked to do a good action, he uses Allah as an excuse and says, ‘I 
have sworn an oath’ which he has not, in fact, sworn. Al-Qutabi said 
that it means: “When you swear not to maintain ties with your kin, 
not to give sadagah and not to put things right and similar good 
deeds, then you should expiate your oath.’ This is an excellent 
position, and it is also what is indicated by the reason for the 
revelation as we will make clear. 

It is said that it was revealed about the time when Abu Bakr made 
an oath not to give any more money to his poor kinsman Mistah, 
when he gossiped about ‘A’ishah, as we shall read in the story of the 
Lie which will be discussed in Sérat an-Nar (24). It is also said that it 
was revealed because of Abu Bakr as-Siddiq when he swore that he 
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would not eat with his guests. It is also said that it was revealed 
about ‘Abdullah ibn Rawahah when he swore not to speak to Bashir 
ibn an-Nu‘man who was his son-in-law. Allah knows best. 

The word ““‘urdah” (pretext) means a target, intention, obstacle, or 
something which strengthens and supports something, in this case, 
the oath. The term is used of a woman being a ‘target’ for marriage 
since it is good for her and strengthens her. It is also used for 
strength to travel and fight. It means: ‘Do not use your oaths to 
make Allah reinforce yourselves and as a means to refuse to do 
good.’ 

To avoid good action and being fearful of Him 

It is more appropriate to do good, like ‘More fitting for them would be 
obedtence and honourable words.’ (47:21) Az-Zajjaj and an-Nahhas said 
that. 
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225 Allah will not take you to task for careless 
statements in your oaths, but He will take you to task for 
the intention your hearts have made. Allah is Ever- 
Forgiving, All-Forbearing. 
Allah will not take you to task for careless statements in your oaths, 

The expression ‘/aghw’ (careless statements) is a verbal noun that 
means making use of unnecessary words or things which are not 
good but which do not actually involve wrongdoing. It is used in a 
hadith to describe someone else speaking while the imam is speaking 
on the minbar. 

Scholars disagree about exactly what is meant by a careless or 
ineffective oath. Ibn ‘Abbas said that it refers to those oaths that 
people make while speaking or arguing when they say, ‘No, by Allah’ 
and ‘Yes, by Allah’ without really intending to make an actual oath. 
Al-Marwazi says, “The ineffective oath, about which scholars agree, 
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are the careless words of a man, “No, by Allah” and “Yes, by Allah”, 
when an actual oath is not intended.’ Ibn Wahb related from Yunus 
from Ibn Shihab from ‘Urwah that ‘A’ishah said, ‘A careless oath is 
one made when arguing or joking and words which the heart does 
not intend.’ We find in al-Bukhari that ‘A’ishah said, “The words of 
Allah, “Allah will not take you to task for careless statements in your oaths” 
was revealed about when a man says, “No, by Allah” and “Yes, by 
Allah.” 

It is said that a careless oath is one which 1s based on speculation 
and so the truth may tum out to be different. Malik said that and 
Ibn al-Qasim related it from him. A group of the Salaf also said that. 
Abu Hurayrah said, ‘When a man swears to something, thinking 
that it is true, and then it turns out that it is not true, that is a 
careless oath and there is no expiation owed for it.” Something 
similar is related from Ibn ‘Abbas. It is related that some people 
exchanged words in the presence of the Messenger of Allah && while 
they were shooting. One of them swore, “T hit it and you missed!” It 
turned out that the business was different and the man said, “He 
broke his oath, Messenger of Allah!” The Prophet 8 said, “The 
oaths of archers are ineffective oaths. There is no breaking them and 
no expiation owed for them.” Malik stated in the Muwatta’, “The 
best of what I have heard on the matter is that carelessness in oaths 
is when a man makes an oath about something which he feels 
certain is like he said, only to find that it is other than what he said. 
There is no kaffarah owed for it.’ 

If someone swears to something while knowing that he is lying and 
sinning, in order to please someone or to make an excuse to 
someone or to get some wealth, this is worse than an oath for which 
kaffarah is due. Kaffarah is due from someone who swears that he will 
not do something that it is permitted to do and then does it, or he 
that he will do something and then does not do it, as happens when 
he swears that he will not sell a garment for ten dirhams and then 
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sells it for that amount, or he swears that he will beat his boy and 
then does not beat him. 

If it is a sound transmission, Ibn ‘Abbas said, ‘A careless oath is 
what you swear when you are angry.’ Tawus said that. Ibn ‘Abbas 
related that the Messenger of Allah & said, “There is no oath while 
someone is angry.’ Muslim transmitted it. Sa‘td ibn Jubayr said that 
it is making what is lawful unlawful, as when someone says, ‘My 
property is unlawful to me if I do such-and-such,’ or ‘the unlawful is 
lawful to me.’ Makhul ad-Dimishqi said that. Malik said that this 
excludes oaths about his wife where the prohibition is binding unless 
he excludes her in his heart. 

It is said that it is an oath to do something in which one disobeys 
Allah, as was stated by Sa‘td ibn al-Musayyab, Abu Bakr ibn ‘Abd 
ar-Rahman, and ‘Urwah and ‘Abdullah, the sons of az-Zubayr. That 
is like when someone swears to drink wine or sever ties with his kin. 
His keeping of his oath in that instance is to abandon that action, 
and he owes no kaffarah. Their argument is found in the hadith of 
‘Amr ibn Shu‘ayb from his father from his grandfather that the 
Prophet & said, ‘If someone swears an oath and sees something else 
better than it, he should abandon it. His abandoning it is its kaffarah.’ 
Ibn Majah transmitted it in the Swnan. It will be discussed in al- 
Ma‘idah. 

Zayd ibn Aslam said, ‘A careless oath is when someone invokes 
Allah against himself like, “May Allah blind me,” “May Allah 
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remove my wealth,” “I am a Jew” or “I am an idolater.” ‘This is a 
careless oath if he says that.” Mujahid said, ‘It is like when there are 
two men involved in a sale and one of them says, “By Allah, I will 
not sell it to you for that,” and the other says, “By Allah, I will not 
buy it for this.” An-Nakha‘l said that it is a man swearing that he 
will not do something and then he forgets about having said that and 
does it. Ibn ‘Abbas and ad-Dahhak said that an ineffective oath is 


one that is expiated, 1.e. when the oath 1s expiated, it is cancelled and 
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becomes of no note and Allah does not take him to task for its 
expiation and returning to what is better. 

Ibn ‘Abd al-Barr related a position that ineffective oaths are those 
which are forced. Ibn al-‘Arabi said, ‘As for an oath which is 
forgotten, there is no doubt that it is ineffective because it is different 
to his intention and so it is absolutely of no note. The oath of 
someone forced is of this sort, and the ruling of someone who is 
forced will be dealt with in an-Nahl, Allah willing. 

Ibn al-‘Arabi said, ‘As for those who say that an ineffective oath is 
an oath entailing disobedience to Allah, that is false because 
someone who swears to abandon an act entailing disobedience 
makes his oath an act of worship, and someone who swears to 
commit disobedience makes his oath disobedience and is told, “Do 
not do it. Expiate it.” If he does the action, he sins in advancing to 
do it to fulfil his oath.’ As for someone who says that it entails a man 
invoking against himself that something will happen to him if he 
does not do a certain thing, it is careless words in the path of kaffarah, 
but it is binding when it is intentional, but disliked. He may be 
punished for it because the Prophet & said, ‘None of you should 
invoke against himself. It is possible that it will coincide with a 
moment in which Allah grants anything that He is asked.’ As for 
someone who says that it is an oath in anger, he is refuted by the 
oath of the Prophet #& in anger that he would not give camels to ride 
to the Ash‘aris and then he did so and expiated his oath as will be 
explained in at-Tawbah. 

Ibn al-‘Arabi said, ‘As for those who say that it is an expiated oath, 
it is not pertinent to what is related.’ Ibn ‘Attyyah also says that it 1s 
weak. He said, ‘Generally speaking, Allah removed any calling to 
task for a careless oath. The reality is that it is not a sin and there is 
no expiation required for it. Taking to task for oaths is punishment 
in the Next World for a deliberately false oath and for those whose 
kaffarah has not been done when it is something for which there 
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should be kaffarah, and taking to task in this world is by making 
kaffarah necessary. Therefore the statement that it is an expiated oath 
is weak because there is censure for it and censure 1s for its being in 
the Next World.’ 

‘Ayman’ (oaths) 1s the plural of ‘yamin’ which literally means ‘right 
hand,’ and the basis for that is that among the Arabs, when they 
made a contract or alliance, they would shake each other’s right 
hands and so an oath became termed yamin. It is said that it 1s 
because it contains blessing (ywmn). Allah called it that because it 
preserves rights. 
but He will take you to task for the intention your hearts have made. 

This is an adjunct to Allah’s words: ‘Allah does not take you to task for 
your madvertent oaths.’ (5:89) Zayd ibn Aslam said that His words are 
about someone who says, ‘He is an idolater if he does it.’ This is 
careless unless he believes in shirk in his heart and acquires it. ‘Ever- 
Forgwing, All-Forbearing’ are two attributes appropriate to what was 
mentioned about not taking to task since they are aspects of 
compassion and leniency. 
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226 Those who swear to abstain from sexual relations 
with their wives can wait for a period of up to four 
months. If they then retract their oath, Allah is Ever- 
Forgiving, Most Merciful. 227 If they are determined to 
divorce, Allah is All-Hearing, All-Knowing. 
Those who swear to abstain from sexual relations with their wives 

This kind of oath is called da’ in Arabic. There are other forms of 
the verbal noun from the verb: aliyyah, alwah and ilwah. ‘Abdullah ibn 
‘Abbas said that the 7a’ in the days of Jahiliyyah could be for one, 
two or even more years. Men intended by that to harm their wives 
and so a maximum time of four months was set for it. If someone 
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vows less than that it is not considered an ila’. According to Sahih 
Muslim, it is said that the Prophet & pronounced an ia’ because his 
wives asked him for maintenance which he did not have. It is said 
that it is because Zaynab returned his gift to him and he became 
angry with his wives. ‘This is what we find in Ibn Majah. 

Ila’ has the same legal conditions as a pronouncement of divorce 
and a free person, slave or drunk person can invoke it, as can a 
simpleton and one under a guardian, provided that he is adult and 
not insane. The same is true of a hermaphrodite if he is not mad 
and an elderly man as long as he is still alive and active. The 
position of ash-Shafit varies regarding an 7a’ by a eunuch. One 
view says that he cannot make an 7a’ and another says that it 1s 
sound. The first is more correct and closer to the Book and the 
Sunnah. Sexual intercourse is what cancels the oath and a verbal 
statement about it does not cancel it. As long as the oath remains 
unbroken the ruling of t/a’ remains. 

Scholars disagree about the kind of oath by which ia’ occurs. 
Some say it only occurs with an oath by Allah alone since the 
Prophet 8% said, ‘Whoever swears should swear by Allah or be 
silent.’ Ash-Shafil said that in his new school. Ibn ‘Abbas says that 
any oath that prevents sexual intercourse 1s sufficient for it. That 1s 
what is said by ash-Sha‘bi, an-Nakha‘, Malik, the people of Hiyaz, 
Sufyan ath-Thawri and the people of Iraq, ash-Shafi’i in his first 
view, Abu Thawr, Abu ‘Ubayd, Ibn al-Mundhir and Qadi Abu Bakr 
ibn al-‘Arabi. Ibn ‘Abd al-Barr said that it applies to every oath 
because of which a man cannot have intercourse with his wife. 
Unless he breaks it, he is carrying out an ila’ when the oath goes 
more than four months. So it is all a person can swear by: by Allah, 
by one of His attributes, by saying, ‘I swear by Allah’ or ‘I bear 
witness by Allah’, or ‘I have a promise or pact or pledge with Allah’, 
In all these cases it is an 7a’. If, however, a man says, ‘I swear’ and 
does not mention Allah, it is said that it is not an 7/@ unless he means 
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‘by Allah’ and intends that. This will be further explained in al- 
Maidah. If he swears that he will fast if he has sexual intercourse 
with his wife and says, ‘If I have sex with my wife, I will fast for a 
month or a year, that is an ila’. That same is true if it involves 
divorce, emancipation, prayer or sadaqah. ‘The basis for this is the 
generality of Allah’s words: ‘Those who swear to abstain.” He made no 
distinction about what makes it obligatory. 

Ifa man makes an oath not to have intercourse and says ‘insha’llah’, 
it can still be an 7a’, but if, in that instance, he has intercourse with 
his wife, he owes no kaffarah in the transmission of Ibn al-Qasim 
from Malik. Ibn al-Majishun said in al-Mabsat that in that case it is 
not an da’ and that is sounder because of the “?nsha’llah” which 
undoes the oath. That is the position of the people of all regions 
because he makes it clear by saying ‘¢nsha’llah’ that he is not resolved 
on the action. The reason for what Ibn al-Qasim related is based on 
the fact that %nsha’llah’ does not undo the oath, but has an effect on 
cancelling kaffarah as will be explained in al-Maidah. When the oath 
remains, then the ruling of 2a’ is obliged for him, even if kaffarah is 
not obliged. 

If a man swears by the Prophet, the angels, or the Ka‘bah not to 
have intercourse or says that he is a Jew or a Christian or fornicator 
if he does, this 1s not an @/a@’. Malik and others said that. Al-Baji said, 
‘T believe that it means it is not a form of the oath unless he meant 
by what he said for it to be an da’.’ According to al-Mabsiit: ‘Ibn al- 
Qasim was asked about whether a man who tells his wife, “You are 
not welcome,” means an i/@’ by that. He said that Malik said, “All 
words by which divorce are intended are divorce. This is divorce in 
any case.” 

Scholars disagree about the 7/a@’ mentioned in the Qur’an. Ibn 
‘Abbas said that it is not an 7/@’ unless he swears that he will never 
touch her. One group said that if he swears that he will not go near 
his wife for a day, or more or less than that, and then does not have 
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sex with her for four months, she is free from him by ila’. This is 
related from Ibn Mas‘ud, an-Nakha‘l, Ibn Abi Layla, al-Hakam, 
Hammad ibn Abi Sulayman and Qatadah, and Ishaq said that. Ibn 
al-Mundhir said that many of the people of knowledge deny this 
view. Most say that an i/a@’ is that a man swears not to have sex with 
is wife for more than four months. If he swears that for four months 
or less, it is not an za’. They consider it to be a simple oath. If he has 
sex with her in this period he owes nothing as is the case with other 
oaths. This is the view of Malik, ash-Shafi, Ahmad and Abu 
Thawr. Ath-Thawri and the Kufans said that an 7/@ is that a man 
swears to four months or more. That is the view of ‘Ata’. 

The Kufans said that Allah made the waiting period in the 7a’ four 
months as He made the %ddah of a widow four months and ten days. 
There are three menstrual cycles in the ‘¢ddah and there is no waiting 
after it. They said that it is mandatory that the 7a’ is cancelled after 
that period, and it is only cancelled by intercourse within the period. 
There is a divorce after four months. Malik and ash-Shafi‘l argued 
that Allah assigned four months for the za’ and so he can have it in 
full without any protest from his wife in it, just as happens in the 
case of a deferred debt where the one owed it cannot demand it 
until the end of the stipulated period. The approach of Ishaq about 
a short period in which a person is doing 7/a@’ when he does not have 
sex 1s based on someone making an oath to do more than four 
months: he is doing an 7a’ because he intended harm by the oath. 
This idea exists in a short period. 

They disagree about someone who swears not to have sex with his 
wife for more than four months and then the four months comes to 
an end without his wife requesting it or presenting the case to the 
ruler to enforce a stop. According to Malik and most of the people of 
Madinah nothing is obliged for him. Some of our scholars say that 
after the end of four months a revocable divorce has taken place. 
Some of them and others said that he has a final divorce at the end 
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of four months. The sound position is that of Malik and his people: a 
divorce is not obliged for the person with the 7/@ until the ruler asks 
him to stop at the request of his wife to have sex. Then he can take 
his wife back through sexual intercourse and expiate his oath or 
divorce her. He must either have intercourse or divorce her. 
Sulayman ibn Yasar said, “Nine of the Companions of the Prophet 
8 detained people on account of an ia’.’ Malik said, ‘That is what is 
done with us.’ Al-Layth, ash-Shafi‘, Ahmad, Ishaq and Abu ‘Thawr 
said that. Ibn al-Mundhir preferred it. 

The term of the ila starts from the day of the oath, not from the 
day the woman argues with him and presents the case to the judge. 
If she argues with him and is not content with his refusal of sex, the 
ruler sets for him a term of four months from the day he swore the 
oath. If he has sex with her, he has fulfilled the wife’s right and then 
he expiates his oath. If he does not have sex, then a revocable 
divorce is carried out. Malik said, ‘If he takes her back, it is not 
validated until he has had sex with her during the ‘“ddah.’ Al-Abhuri 
said, “That is because divorce occurs to avert harm. When he does 
not have sex with her, the harm continues. There is no sense in 
taking her back without that unless he has a reason that prevents 
sexual intercourse. If there is, then his taking her back is validated 
because the harm has disappeared since his refusal to have sex is not 
about causing harm, but comes from a valid excuse.’ 

Scholars disagree about an i/@’ when one is not angry. Ibn ‘Abbas 
said that an i/a’ is only possible in anger. That is related from ‘Ali ibn 
Abi Talib in the well-known position reported from him. Al-Layth, 
ash-Sha‘bi, al-Hasan and ‘Ata’ all said that the z/a’ is only made in a 
state of anger, harshness and desire to cause trouble. It is the same 
whether that upholds the best interests of a child or not. If it does 
not come from anger, it is not da’. Ibn Sirin said, ‘It is the same 
whether the oath is done in anger or not: it is still 7a.’ Ibn Mas‘ud, 
ath-Thawri, Malik, the people of Iraq, ash-Shafi‘t and his people 
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and Ahmad said that. Malik, however, said, ‘as long as the best 
interests of a child is not intended by it.’ Ibn al-Mundhir said, “This 
is sounder because they agree that zihar, divorce and other oaths are 
the same in both anger and pleasure. So the 7a’ is like that.’ ‘This is 
indicated by the general nature of the Qur’an. Making it 1s specific 
to anger would require a proof. Allah knows best. 

Our scholars have said that if a man refuses to have intercourse 
with his wife without making an oath in order to harm her, he is 
ordered to have intercourse with her. If he refuses to do so, then they 
are divorced without a term being set. It is also said that the term of 
the 7/a’ is set. It is said that it is not 7/@ when a man shuns his wife, 
even if that lasts for years and he does not have sex with her. 
However, he is admonished and commanded to have taqwda of Allah 
by not causing her harm. 

They disagree about someone who swears not to have sex with his 
wife until he weans her child so that the child does not become 
squint-eyed, without intending harm to her, until the end of the 
period of suckling. During that period the wife cannot make a 
demand of the husband according to Malik because he is intending 
the best interests of the child. Malik said, ‘I heard that ‘Ali ibn Abi 
Talib was asked about that and did not consider it to be aa’. Ash- 
Shafi‘l said that in one of his views. The other view is that it is ia’. 
He does not take the suckling of the child into account. Abu 
Hanifah said that. 

Malik, ash-Shafii, Abu Hanifah and his people, al-Awza‘l and 
Ahmad ibn Hanbal believed that he is not making an 7/a@’ when he 
swears not to have sex with his wife in this house or this land 
because he has a way to have sex with her elsewhere. Ibn Abi Layla 
and Ishaq said that if he leaves her for four months, she is clear of 
him by za’. Do you not see that he is detained for four months? If he 
swears not to have sex with her in his city or land, according to 
Malik, it is considered to be an ia’. This is when a journey would 
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entail hardship rather than in a garden or cultivated land nearby. 

The words ‘their wives’ include free women, dhimmz women and 
slavegirls when they are married. An 7/@’ made by a slave is binding. 
Ash-Shafii, Ahmad and Abu Thawr said that his 7a’ is the same as 
that of a free man. Their argument is the literal text of the Qur’an in 
this dyah which is general to all. Ibn al-Mundhir said, “That is what I 
say. Malik, az-Zuhri, ‘Ata’ ibn Abi Rabah and Ishaq said that the 
length of a slave’s i/a@’ is two months. Al-Hasan and an-Nakha‘l said 
that an i/@ with a slavegirl is two months and that with a free woman 
is four months. Abu Hanifah said that. Ash-Sha‘bi said that the 7a’ 
of a slavegirl is half that of a free woman. 

Malik and his people, Abu Hanifah and his people, al-Awza‘, an- 
Nakha‘ and others said that the binding nature of an ila’ is the same 
in a consummated and unconsummated marriage. Az-Zuhri, ‘Ata’ 
and ath-Thawri said that there can only be an ia’ after 
consummation. Malik said that there can be no ia’ with a girl who 
has not yet reached puberty. If the husband pronounces the da’ and 
then the girl reaches puberty, the z/a@’ becomes binding from the day 
she reaches puberty. 

An ila’ made by a dhimmi man 1s not valid. ‘The same is true of his 
zthar and divorce. That is because we do not consider the marriages 
of the people of shirk to be valid. They do have a quasi-authority. 
Since dhimmis are not bound by the Shari‘ah, they owe no kaffarah. If 
they were to present themselves to us in a case of ia’, it is not proper 
for our judges to render judgment. ‘They should be sent to their own 
judges. If that occurs in the form of mutual injustice towards each 
other, then the ruling is that of Islam, as when a Muslim refuses to 
have sex with his wife in order to harm her, but without an oath. 
can wait for a period of up to four months. 

The word tarabbus means being patient and waiting. The reason for 
this period of time. according to Ibn ‘Abbas, has already been 
mentioned in what he said about the people of the Jahiliyyah. Allah 
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forbade that and allowed a husband four months in which to 
discipline his wife by shunning her since Allah says: ‘...refuse to sleep 
with them’ (4:34) The Prophet & parted from his wives in this manner 
for a month to rectify their behaviour. It is said that this is the 
maximum which a woman can endure. It is related that ‘Umar ibn 
al-Khattab used to go around Madinah at night and heard a woman 
saying: 


“This night is long and dark 

and it pains me that I have no beloved with whom to play. 

By Allah — were it not for Allah, there would be nothing but Him — 
the sides of this bed would shake! 

Fear of Allah and modesty restrain me 

as well as the honour of my husband from doing it!’ 


In the morning ‘Umar sent for that woman and asked her, ‘Where 
is your husband?’ She replied, ‘You sent him to Iraq!’ Then he 
summoned the women and asked them about the length of time a 
wife could endure being without her husband. “Iwo months,’ they 
answered. “Her patience becomes stretched after three months, and 
disappears after four” Therefore ‘Umar made four months the 
maximum length of time for a man to be absent on a military 
expedition. Then they would be replaced by others. Allah knows 
best, but this makes it clearer why four months is singled out here. 

If they then retract their oath, 

This means retract it or go back on it. We see its usage in 49:9. 
The word ‘fay” is also used for the shadow after midday because it 
returns from the west to the east. Ibn al-Mundhir said that all 
scholars, who are recorded, agree that retraction consists in having 
sexual intercourse unless someone has a valid excuse. If he has an 
excuse in the form of illness or imprisonment or the like, his simple 
statement of retraction is valid and she remains his wife. If the 
excuse ends, as when he returns from a journey, recovers from illness 
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or is released from prison, and he still refuses to have sexual 
intercourse, the couple are separated if the end of the time has been 
reached. Malik stated that in the Mudawwanah and the Mabsiit. ‘Abd 
al-Malik said, ‘She is parted from him the day that the period ends. 
If he has a valid excuse for retraction which is possible, his 
truthfulness is judged retrospectively. If what he claims about 
retraction being impossible when, in fact, he was able to do so, then 
he is taken to be lying about it and stubborn. Rulings are carried out 
according to what is in force at the time.’ 

One group said that when there is proof of retraction at a time 
when an excuse exists, then it is allowed. Al-Hasan, ‘Ikrimah and 
an-Nakhai said that. Al-Awza said that. An-Nakha‘l said, 
‘Retraction is only validated by a statement and witnesses. The 
ruling of 2a’ is cancelled. So what do you think if he does not rise to 
intercourse?’ Ibn ‘Attyyah said, ‘If he does not have sex, then this 
statement amounts to causing harm.’ Ahmad ibn Hanbal said, ‘If he 
has an excuse, he retracts in his heart.’ Abu Qilabah said that. Abu 
Hanifah said, ‘If he is unable to have sex, he says, “I have taken her 
back.’ At-Tabari said, ‘Abu Hanifah says that if someone 
pronounces an i/a@’ while he is ill and a period of four months passes 
when the wife has a blockage that prevents intercourse or is too 
young, and he retracts that verbally when the period has passed and 
the excuse remains, that is a sound retraction. Ash-Shafi‘T opposes 
him in one of his positions. One group said that retraction only takes 
place by sexual intercourse, whether it is at a time of valid excuse or 
not. That is what Sa‘td ibn Jubayr said and he said that it is the case 
when he is on a journey or in prison. 

Malik, ash-Shafi‘t, Abu Hanifah and his people, and most scholars 
say that a man must do kaffarah if he retracts his oath. Al-Hasan said 
that there 1s no kaffarah. An-Nakha‘ said that, stating: “They used to 
say that when he retracts it, he owes no kaffarah.’ Ishaq said, “Some 
commentators say that “Jf they then retract” means “if they then break 


438 


the oath.” That is the position about oaths, in the view of some of 
the ‘Tabi’un, about someone who swears an oath to do good, have 
taqwa or some area of good if he does not do it. If he does it, then he 
owes no kaffarah. Their argument is found in Allah’s words: ‘/f they 
then retract their oath, Allah 1s Ever-Forgwing, All-Forbearing.’ There is no 
mention of expiation here. This is also based on the ineffectiveness 
of an oath sworn to disobey Allah. Abandoning sex with one’s wife is 
an act of disobedience. There is evidence for this position in the 
Sunnah in the Aadith that ‘Amr ibn Shu‘ayb reported from his father 
from his grandfather that the Prophet & said, ‘If someone swears an 
oath and then sees something better than it, he should abandon it. 
His abandoning it 1s its expiation.’ Ibn Majah transmitted it in the 
Sunan. ‘This is further explained in the aya on oaths. The argument 
of the majority is in accordance with the words of the Prophet 8: ‘If 
someone swears an oath and then sees something better than it, he 
should do what 1s better and expiate his oath.’ 

When he expiates his oath, the ia’ is cancelled. Our scholars said 
that. That contains evidence for putting kaffarah ahead of breaking 
the oath in the School. That is the consensus about the ia’. The 
evidence is against Abu Hanifah in the question of oaths since he 
does not think it is permissible to do kaffarah ahead of breaking the 
oath. Ibn al-‘Arabi said that. Muhammad ibn al-Hasan used this 
adyah as evidence that it is not permitted to do kaffarah ahead of 
breaking the oath. He said, “hen Allah judged that the person 
doing an ia’ is subject to one of two rulings, retraction or resolving 
on divorce, because if he breaks the oath, nothing is incumbent on 
him for breaking it. When the one who breaks the oath is not 
obliged to do anything, he is not in an ia’. The permission to do 
kaffarah first cancels the ruling of 7a’ in a way other than how Allah 
mentions. That is contrary to the Book.’ 

If they are determined to divorce, 
Determination (‘a@zima) means to conclude a contract on something. 
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It comes from the verb ‘azama. It is also to adjure someone to do 
something. Shamr said, ‘‘Azimah and ‘azm is resolving to do 
something. Talag is divorce. A divorced women is both faliqg and 
taliqah. Talag 1s to undo the marriage contract. The root meaning is 
to release and let go. Divorced women are let go and divorce is 
letting go. A released camel is called ‘talq’, meaning that it is left to 
graze without a lead or herdsman. The plural 1s atlag. A woman who 
is divorced 1s free to go her own way. It is also said that it is derived 
from the running free (¢alaq) of a horse. 

The dah is evidence that the wife is not divorced simply by the 
conclusion of the period of four months. As Malik says, “The divorce 
does not occur automatically after the time is up.’ 

Allah is All-Hearing, All-Knowing. 

Allah is referred to as ‘All-Hearing’ meaning that the 
pronouncement is heard after the time. Abu Hanifah said that He 
hears the 7a’ and ‘knows’ the resolve. Suhayl ibn Abi Salih relates 
that his father said, ‘I asked twelve of the Companions of the 
Messenger of Allah & about a man who does an 7/a’ from his wife. 
All of them said that nothing is obliged for him until the end of four 
months. Then he is detained. If he does not retract, he is divorced.’ 
Qadi Ibn al-‘Arabi said, “The truth of the matter is that we think that 
the @ah means that the retraction is at the end. The divorce is by 
failing to retract it at the end of the period of waiting. This is an 
equal possibility.’ 

If the two possibilities are equal, then the position of the Kufans 1s 
stronger in analogy based on a woman in %ddah counting months 
and menstrual cycles since Allah has established that term. At the 
end of it, the bond is severed completely without dispute. Then her 
husband has no way to return to her without her permission. That is 
how it 1s with the 7a’. So if he forgets to retract it and the term ends, 
the divorce occurs. Allah knows best. 

‘Tf they are determined on dworce” is evidence that there is no 7a’ with a 


440 


slave-girl with whom he has relations based on ownership since there 
is divorce. Allah knows best. 
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228 Divorced women should wait by themselves for 
three menstrual cycles; and it is not lawful for them to 
conceal what Allah has created in their wombs if they 
believe in Allah and the Last Day. Their husbands have 
the right to take them back within that time, if they 
desire to be reconciled. Women possess rights similar 
to those held over them to be honoured with fairness; 
but men have a degree above them. Allah is Almighty, 
All-Wise. 

Divorced women should wait by themselves for three menstrual 

cycles; 

Allah follows the mention of ila’ by talking about women who have 
been divorced and clarifies the rulings applying to women after 
divorce has taken place. We find in Abu Dawud and an-Nasa’l from 
Ibn ‘Abbas about Allah’s words: ‘Divorced women should wait by 
themselves for three menstrual cycles; “Vhat is because when a man 
divorces a woman, he is still entitled to her, but if he divorces her 
three times, that is superseded when He says: ‘Divorce is twice...’ 
‘Divorced womer’ is general but what is meant here specifically are 
those in a consummated marriage. This excludes those divorced 
before consummation which is dealt with in the ayah in al-Ahzab: “.. 
there 1s no ‘iddah for you to calculate for them.’ (33:49) ‘The same 1s true of 
pregnant women, about whom Allah says: “The tame for women who are 
pregnant 1s when they gwe bith.’ (65:4) The purpose of the menstrual 
cycles is to ascertain whether or not the woman is pregnant, whereas 
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the waiting period at the time of bereavement is for worship. If the 
woman does not menstruate due to youth or age, then the time is 
counted in months rather than menstrual cycles. Some people say 
that the generality of the term ‘“dworced women’ first included all of 
these and was then abrogated. That is weak. The dyah is about 
menstruating women in particular. It is the most common state of 
women. 

‘Tarabbus’ means waiting as we already stated. Although it is 
phrased as a report, the waiting referred to here is in fact a 
command. This is the undoubted position of linguists according to 
what Ibn ash-Shajari. Ibn al-‘Arabi said that this is false and that it is 
simply a report about a ruling of the Shari‘ah. That must be a report 
from Allah Almighty. It is said that there is an implied ‘l’ omitted at 
the beginning of ‘tarrabus’. 

Most people recite ‘menstrual cycles’ as quri’ with a hamzah while 
Nafi‘ has quruw. It is the plural of agru’ and agra’ which is, in turn, the 
plural of qgur’. Al-Asma‘i said that. Abu Zayd said that it is gar’. The 
word also can mean the end of menstruation. Some of them say that 
it is the time between two menstrual periods. Abu ‘Amr ibn al-‘Ala’ 
said, ‘Some Arabs call menstruation qgur’ and some use that term for 
purity and some use it for both.’ An-Nahhas mentioned that. 

Scholars disagree about which of them is meant here. The people 
of Kufa say that it is the time of menstruation which is meant, based 
on what ‘Umar, ‘Ali, Ibn Mas‘ud, Abu Musa, Mujahid, OQatadah, ad- 
Dahbhak, ‘Ikrimah and as-Suddi said, while the people of the Hijaz 
say that it is the period of purity which is meant, which is the 
position of ‘A’ishah, Ibn ‘Umar, Zayd ibn Thabit, az-Zuhri, Aban 
ibn ‘Uthman, and ash-Shafi‘t. Those who consider it to be 
menstruation do so because the blood collects (gara’a) in the womb 
and those who consider it to be purity do so because the blood 
collects in the body. That which is precise about the matter is that 
the term is about time as one says, “he wind blew in its time (h- 
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qurtha).” It is said that menstruation has a time and purity has a time 
since they both refer to a known time. 

Some people say that the word is derived from the settling (qur’) of 
water in a basin where it collects. The Qur’an takes its name from 
the fact that it collects meanings or is collection of letters. The womb 
collects blood at the time of menstruation and the body collects it in 
the period of purity. Abu ‘Umar ibn ‘Abd al-Barr said, “The view of 
those who say that gur’ is derived from the word for water collecting 
in a basin amounts to nothing because gur’ has a hamzah and that 
word does not.’ This is sound as it is transmitted by linguists like al- 
Jawhari and others: the noun for water settling is gir@ and qur’ is 
moving from purity to menstruation or menstruation to purity. That 
is what ash-Shafi‘l said: it is moving from purity to menstruation. He 
did not think that it is moving from menstruation to purity. This 
demands that it is qur’, based on derivation, and the dah means 
three cycles or three movements. 

A divorced woman is described by both states — sometimes she is 
moving from purity to menstruation and sometimes from 
menstruation to purity — and so the meaning of the words is in order. 
It directs to the movement of menstruation and purity and so it is a 
shared word. It is said that if it is confirmed that gur’ is movement, 
then her moving from purity to menstruation is not meant at all by 
the gah. That is by the sunnah commanding that divorce does not 
take place during menstruation. ‘That is a divorce with an ‘“ddah. If it 
is a divorce with an ‘“ddah, then it is done in a state of purity. That 
indicates that gur’ is derived from the movement. 

Since divorce in a state of purity is sunnah, the words imply that 
their %ddah is three changes. The first is from the purity in which the 
divorce occurred and which the change from menstruation to purity 
does not make a qur’ because the language indicates that. However, 
we recognise another proof. Allah did not mean the change from 
menstruation to purity. When one of them is removed, then what is 
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meant is the other, which is the change from purity to menstruation. 
On this basis, there are three changes, the first of which is purity. 
According to this, it is possible to fulfil three full cycles when divorce 
is done in a state of purity. It is not used metaphorically in any way. 
At-Tabari said, “This is a fine inspection at the end of the direction 
taken by ash-Shafi‘l. It is possible that in that we mention a secret 
that it is not hard to understand in the fine points of the Shariah. It 
is that the change from purity to menstruation is a gur’ since it 
indicates that the womb is clear. Normally, a pregnant woman does 
not menstruate and so menstruation indicates that the womb is 
empty.’ 

The change from menstruation to purity is different to this. A 
menstruating woman can become pregnant at the end of her 
menstrual period. When pregnancy continues and the child is 
strong, then the bleeding stops. That is why Arab women become 
pregnant while pure. 

This is how scholars and linguists interpret gur’. They use the verb 
for a woman when she menstruates, when she is pure and when she 
becomes pregnant and agree qur’ refers to a time. If you were to say, 
‘Divorced women should wait by themselves for three times,’ the 
ayah would explain the probable number in what is counted and so 
clarification must be sought elsewhere. Our evidence is found in 
Allah’s words: ‘...dworce them during thew period of purity (iddah)’ (65:1), 
There is no disagreement about the fact that one is commanded to 
divorce during purity and it is necessary that it is what is considered 
in the %ddah. When He says: ‘...dworce them,’ He means in a time in 
which she can do ‘“ddah. Then He says: ‘calculate their ‘iddah,’ 
meaning what the divorced woman observes which is the state of 
purity in which she is divorced. The Prophet said to ‘Umar, 
‘Order him to take her back and then keep her until she is pure and 
then to wait until she menstruates and then becomes pure again. 
That is the %ddah which Allah has commanded for divorced women.’ 
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Muslim and others transmitted it. It is a text about the time of purity 
being called ‘ddah which is the time in which women are divorced. 

There is no disagreement that a woman who is divorced while 
menstruating does not count that menstruation, but when she is 
divorced while pure, that period of purity is counted in the ‘ddah by 
the majority. That is more appropriate. Abu Bakr ibn ‘Abd ar- 
Rahman said, ‘We did not meet any of our fugaha’ who did not take 
the position of ‘A’ishah about ‘agra’ being periods of purity. When a 
man divorces a woman in a period of purity, during which he did 
not have sex with her, she observes %ddah for the rest of it, whether it 
is only an hour or an instant. Then she starts another period of 
purity after her menstruation and then a third after the second 
menstruation. When she sees the blood of the third menstruation, 
she is lawful to marry and leaves her ‘tddah. If someone divorces a 
woman during a period of purity, during which he has had sex with 
her, the divorce is binding, but he has behaved badly and she 
observes ‘ddah for the rest of that period of purity. Az-Zuhri said that 
when a woman is divorced in a state of purity, her ‘zddah is three 
periods of purity other than the rest of that period. Abu ‘Umar said, 
‘I do not know of anyone who says that ‘agra’ are periods of purity 
and then takes this view other than Ibn Shihab az-Zuhri. He said 
that the period of purity in which she is divorced does not count. 
Then she must observe three periods of purity because of Allah’s 
words in the ayah.’ 

According to this view, a divorced woman is not lawful until after 
the fourth menstrual period. The position of Ibn al-Qasim, Malik 
and most of his people, ash-Shafi‘l and the scholars of Madinah is 
that when a divorced women sees the first drop of the third period, 
she is free of the bond. That is the school of Zayd ibn Thabit, 
‘A’ishah and Ibn ‘Umar. Ahmad ibn Hanbal also said that and it is 
what Dawud ibn ‘Ali and his people said. The argument against az- 


Zuhri is that the Prophet & gave permission to divorce a woman in 
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a state of purity without intercourse and did not stipulate the 
beginning or end of the period. Ashhab said, “The bond and 
inheritance are not severed until it is certain that it is menstrual 
blood to ensure that it is not a single gush which is not menstrual 
blood. The Kufans argue by what the Prophet & said to Fatimah 
bint Abt Hubaysh when she complained of bleeding to him, “That is 
a vein. Wait and when you see your menstrual period, do not pray. 
When the period passes, then purify yourself and then pray from 
one period to another.’ 

The Almighty says: ‘In the case of those of your wives who are past the age 
of menstruation, if you have any doubt, thew ‘tddah should be three months.’ 
(65:4) This indicates that, in the case of the ‘iddah of a woman 
beyond the age of menstruation, the time is counted in months. 
‘Umar said in the presence of the Companions, ‘A slavegirl’s ‘¢ddah is 
two months, half that of a free woman. If you are able to make it one 
and a half months, do so.’ No one objected to that. ‘That indicates 
that it is their consensus. It is also the view of the Companions, 
including the first four caliphs. What they have said is enough for 
you! Allah’s words: ‘Divorced women should wait by themselves for three 
menstrual cycles,’ indicate that because it means to wait for three full 
cycles. This is only possible based on saying that they are menstrual 
cycles because if someone says that they are periods of purity, then it 
is possible to do an ‘%ddah of two periods of purity and part of 
another because when she is divorced in a period of purity, she 
counts the rest of that period as a cycle. We believe that she starts 
from the beginning of menstruation so that the name holds true. 
When a man divorces her in a period of purity without having had 
sex during that time, she turns to a menstrual period, then another 
and then another. When she has a ghus/ after the third period, she 
leaves the ‘iddah. 

This is refuted by the words of the Almighty: ‘Allah subjected them to tt 
for seven whole nights and eight whole days’ (69:6). ‘Eight’ is feminine 
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because ‘yawm (day) is masculine. The same is true of qur’. This 
indicates that it is meant. Abu Hanifah agreed with us that when a 
woman is divorced while menstruating, she does not count the 
menstrual period in which she 1s divorced nor the purity after it; she 
starts the ‘%ddah with the menstruation after purity. We count by 
periods of purity as we already made clear. Linguists permit 
designating a part of something by the noun for the whole of it. 

Some of those who say that it is menstruation say that when she is 
pure after the third menstrual period, the %ddah ends after ghusl and 
there is no right then for the husband to take her back. Sa‘id ibn 
Jubayr, Tawus, Ibn Shurbrumah and al-Awza‘l said that. Sharik 
said, ‘When a woman delays the ghusl for twenty years, her husband 
can still take her back as long as she has not had a ghusl.’ It is related 
that Ishaq ibn Rahawayh said, ‘When a woman starts her third 
menstrual period, she is clear of the husband and he no longer has a 
right to take her back although it is not lawful for her to marry 
another until she has had a ghusl after menstruation.’ Something 
similar is related from Ibn ‘Abbas, but it is a weak position because 
of the evidence in the words of the Almighty: ‘When thew ‘tddah comes 
to an end, you are not to blame for anything they do with themselves.’ (2:234) As 
for what ash-Shafit mentioned about the change from purity to 
menstruation being called qur’, the point of it is to shorten the “ddah 
for the woman. So when a woman is divorced in the last hour of 
purity and then starts to menstruate, she counts it as a cycle and at 
the change from the third period of purity, the bond is severed and 
she is lawful. Allah knows best. 

Most scholars say that the ‘ddah of a slavegirl who menstruates is 
two menstrual cycles after her husband divorces her. It is related that 
Ibn Sirin said, ‘I only think that the “ddah ofa slavegirl is the same as 
that of a free woman although there is a past sunnah on that. It is 
more appropriate to follow the Sunnah.’ ‘Abd ar-Rahman ibn 
Kaysan al-Asamm, Dawud ibn ‘Ali and a group of the Zahiris said 
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that the dyahs about the ‘ddah for divorce and widowhood in months 
and cycles are general to slavegirls and free women. So the %ddah of 
a free woman and slavegirl is the same. The majority argue by the 
words of the Prophet 8: ‘Divorce of a slavegirl is two times and her 
‘iddah is two menstrual cycles.’ Ibn Juray] related that from ‘Ata’ from 
Muzahir ibn Aslam from his father from al-OQasim ibn Muhammad 
that ‘A’ishah said that the Messenger of Allah && said, ‘Divorce of a 
slavegirl is twice and her cycles are two menstrual cycles.’ Both 
divorce and ‘“iddah are ascribed to her. However, only Muzahir ibn 
Aslam has this hadith, and he is weak. 

and it is not lawful for them to conceal what Allah has created in their 
wombs 

‘Tkrimah, az-Zuhri, and an-Nakha‘t said that this refers to the 
concealment of menstruation. ‘Umar and Ibn ‘Abbas said that it is 
pregnancy. Mujahid said that it is menstruation and pregnancy. This 
is on the basis that a pregnant woman can menstruate. The idea that 
is meant in the d@yah is that the length of the waiting period (‘“ddah) 
depends on the statement of the women concerned and their word is 
accepted about whether the ‘:ddah has ended or not. They are 
entrusted with that and it is what is meant by this dah. Sulayman 
ibn Yasar said, ‘We were not commanded to investigate women and 
examine their private parts. That is up to them since they are 
entrusted with it.’ 

The reason for prohibiting concealment is to prevent harm to the 
husband and taking away his right. If a woman says, ‘I have 
menstruated’ when she has not, then she takes away his right to take 
her back. When she says, ‘I have not menstruated’ when she has, he 
is obliged to pay maintenance to which she is not entitled and she 
thereby harms him. Or she may intend by her lie in denying 
menstruation that he may not take her back until the ‘ddah is over 
and so cuts off his right. The same is true of a pregnant woman who 
conceals her pregnancy to cut off his right to take her back. Qatadah 
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also mentions that it was the custom in the time of Jahiliyyah for 
women to conceal their pregnancy so that the child could be 
ascribed to a new husband and that is the reason that the dyah was 
revealed. It is related that a man of the tribe of Ashja‘ went to the 
Messenger of Allah & and said, ‘Messenger of Allah, I divorced my 
wife while she was pregnant. I do not feel safe that she will not 
marry again and my child will be attributed to another.’ Then this 
ayah was revealed and his wife was returned to him. 

Ibn al-Mundhir said, ‘All that I remember from scholars is that 
when a woman says after ten days, “I have had three periods and my 
waiting period is over,” her words are not believed or accepted 
unless she says that she had a miscarriage and that 1s clear.’ They 
disagree about the time when the woman’s statement is accepted. 
Malik says that what she says is accepted if the period of time is 
reasonable for someone like her. ‘There are two views when what she 
says is something that rarely occurs. We find in the Mudawannah: ‘If 
she says she has had three periods in a single month and other 
women confirm it, she is believed.’ That is what Shurayh said. ‘Ali 
ibn Abi Talib said to him, ‘You are right and have done well!’ He 
said in the book of Muhammad, ‘She is only believed after a month 
and a half has passed.’ Abu Thawr said something similar. He said, 
‘The minimum for that is forty-seven days. That is the minimum 
fifteen days of purity and the single day for the minimum of 
menstruation.’ An-Nu‘man said, ‘She is not believed about less than 
sixty days.’ Ash-Shafi‘ said that. 
if they believe in Allah and the Last Day. 

This is a strong threat to emphasise the prohibition against 
concealment and to encourage women to fulfil the trust placed in 
them by telling the truth about what is in their wombs. It makes 
concealment tantamount to not believing in Allah. This is not the 
action of someone who believes. 


Their husbands have the right to take them back within that time, if 
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they desire to be reconciled. 

The word used for ‘husbands’ here is the plural of the word ba‘. 
This word is used because of a husband’s position in respect of his 
wife. We find in 37:125: ‘Do you call on Baal?’ Baal means a lord or 
someone in a high position. Bal means sexual intercourse and this 
is found in the words of the Prophet %& about the days of Tashriq: 
“They are the days of eating, drinking and sexual intercourse.’ The 
word ba‘l can in fact be used for husband or wife. 

The ‘nght to take them back’ can be exercised in two ways: one 1s 
during the waiting period, according to the hadith of Ibn ‘Umar, and 
the other is after the waiting period has come to an end, according 
to the hadith of Ma‘qil. If that is the case, then the ayah is evidence 
that the generality regarding those named has become specific. 
‘Dworced women should wait by themselves for three menstrual cycles’ is 
general in respect of women divorced three times and those divorced 
less tmes than that without disagreement. Then Allah says: “Their 
husbands have the right to take them back.’ That is a specific ruling about 
someone whose divorce is less than three times. 

Scholars agree that when a free man divorces his free wife, whose 
marriage has been consummated once or twice, he is entitled to take 
her back as long as her ‘%ddah is not over, even if she dislikes him 
doing that. If the man does not take her back until the ‘¢ddah is over, 
then she is more entitled to herself and is not related to him. She is 
only lawful to him by a proposal of a new marriage with a wali and 
witnesses. This is not part of the sunnah of taking back a wife. ‘This 
is the consensus of the scholars. 

Al-Muhallab said, ‘If the man takes his wife back during the ‘:ddah, 
none of the rulings of marriage are necessary for him except for 
witnessing to the taking back. This is the consensus of scholars 
because Allah says: “Then when they have reached the end of thew ‘iddah, 
either retain them with correctness and courtesy or part from them with correctness 
and courtesy. Call two upright men from among yourselves as witnesses.’ (65:2) 
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He mentions witnesses in taking back but not in marriage or divorce. 
Ibn al-Mundhir said, ‘What we mentioned from the Book of Allah 
and the consensus of scholars is enough in this area. Allah knows 
best.’ 

They disagree about what constitutes a man taking back his wife 
during the ‘ddah. Malik said, ‘When he has sex with her during the 
‘ddah, intending to take her back, while being ignorant of having to 
declare that he has done that, that is taking her back. If the man has 
not made his intention clear, the woman should refuse intercourse 
until he declares that he has taken her back. Ishaq said that. It is 
because the Prophet & said, ‘Actions are by intentions, and a man 
has what he intends.’ If he has sex with her during the %ddah without 
having intended to take her back, Malik says, ‘He takes her back in 
the ‘7ddah and does not have sex with her until she is free of his false 
sperm.’ Ibn al-Qasim added, ‘Even if her %ddah ends and neither he 
nor anyone else has had sex with her in the rest of the period of 
wtebra’. If he does that, his marriage is void but the prohibition 
between them is not perpetual because it was his sperm.’ One group 
said that if he has sex with her, that constitutes taking her back. That 
is what Sa‘id ibn Jubayr, al-Hasan al-Basri, Ibn Sirin, az-Zuhri, ‘Ata’, 
Tawus and ath-Thawri said. It is said that he should make a 
declaration. That is what is stated by the People of Opinion, al- 
Awza‘l and Ibn Abi Layla. Ibn al-Mundhir related it. Abu ‘Umar 
said, ‘It is said that his having sex with her is taking her back in any 
case, whether he intended it or not.’ That is related from a group of 
the people of Malik and al-Layth believed that. They do not 
disagree about someone who sells a slavegirl with an option of return 
that he can have sex with her during the period of the option. He 
takes back her ownership by that and chooses to break the sale by 
doing that. 

If someone kisses or touches his wife with the intention of taking 
her back by that, it is a retraction. If he did not intend retraction by 
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that, he sins and does not take her back. ‘The Sunnah is that he 
should testify before having sex and before kissing or touching. Abu 
Hanifah and his people said that if he has sex with her or touches 
her with lust, that constitutes a retraction. That is the view of ath- 
Thawri. He should testify. In the view of Malik, ash-Shafi‘l, Ishaq, 
Abu ‘Ubayd and Abu Thawr, it is not a retraction. [bn al-Mundhir 
said that. He said in al-Muntaqa: “There is no disagreement about the 
validity of verbal retraction. As for action, like sexual intercourse 
and a kiss, Qadi Abu Muhammad said that it is valid by this and any 
sort of pleasurable enjoyment.’ Ibn al-Mawwaz said, ‘It is like a 
touch for pleasure, or looking at her private parts or similar beauties 
when he intends retraction by that. This differs from the position of 
ash-Shafi‘ that retraction can only be done verbally. Ibn al-Mundhir 
related it from Abu Thawyr, Jabir ibn Zayd and Abu Qilabah. 

Ash-Shafi‘l said, ‘If he has sex with her, whether or not he intends 
retraction, it is not a retraction and she receives an appropriate 
dower. Malik said that she has nothing because if he takes her back, 
he does not owe any dower. There is no sex without retraction and 
no dower for retraction. Abu ‘Umar said, ‘I do not know of anyone 
who obliges him to pay an appropriate dower other than ash-Shafi‘l. 
His position is not strong because she falls under the ruling of a wife 
and they inherit from each other. So how can a suitable dower be 
obliged for having sex with a woman when most of her rulings are 
those of a wife.’ However, the judicial error in the view of ash-Shafit 
is strong because she is unlawful to him unless he takes her back. 
They agree that when someone has sex with a woman based on a 
judicial error, she is obliged a dower. That is enough! 

They disagree about travelling with her before taking her back. 
Malik and ash-Shafi‘t said that he should not travel with her until he 
has taken her back. ‘That is also the position of Abu Hanifah and his 
people except for Zufar. Al-Hasan ibn Ziyad related from him that 
he can travel with her before taking her back. ‘Amr ibn Khalid 
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related from him that he should not travel with her until he has 
taken her back. 

They disagree about when he visits her without seeing any of her 
beauties and whether she can adorn herself for him. Malik said that 
he should not be alone with her and only visit her with permission. 
He should not look at her unless she 1s fully dressed. He should not 
look at her hair. There is nothing wrong with him eating with her 
when there is someone else with them. He should not spend the 
night with her. Ibn al-Qasim said, ‘Malik retracted that and said that 
he should not visit her or look at her hair. Abu Hanifah and his 
people did not disagree that she can adorn herself, perfume herself, 
and wear jewellery. Sa‘id ibn al-Musayyab said, ‘When a man 
divorces his wife once, he must ask permission to visit her and she 
can wear whatever clothes and jewellery he likes. If they only have 
one room, they put a curtain between them and give the greeting 
when they enter. Something similar is related from Qatadah. When 
he enters, he makes her aware by clearing his throat. Ash-Shafi‘tT 
said, ‘A divorced woman who can be taken back is unlawful to her 
husband until he takes her back and that can only be by 
declaration.’ 

Scholars agree that when the man says after the ‘:ddah is over, ‘I 
took you back inside the ‘%ddah’ and she denies it, one takes her 
statement with her oath and he has no way to her. However, an- 
Nu‘man did not think that there was any question of an oath in 
marriage or retraction. His two companions disagreed with him and 
took a similar view to that of most scholars. ‘The same is true when 
the wife is a slavegirl and the master and slavegirl disagree and the 
husband claims that he took her back in the ‘ddah after the end of 
the ‘“ddah and she denies it. One takes the statement of the wife, even 
if the master says that she is lying. This is the view of ash-Shafi‘, 
Abu Thawr and an-Nu‘man. Ya‘qaub and Muhammad said that the 
statement of the master is taken and he is more entitled to her. 
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Rejection demands the removal of the bond although scholars say 
that a revocable divorce makes intercourse forbidden and the 
rejection refers to being lawful. Al-Layth ibn Sa‘d and Abu Hanifah 
and those who take their position that the retraction makes 
intercourse lawful: the point of the divorce decreases the number he 
has. The rulings of being married remain and none of them are 
dissolved. They said that even if the rulings of being a wife remain, 
as long as she is in her ‘ddah the woman is on course for their 
removal when the ‘“ddah ends. Retraction turns away from this path 
that the woman is travelling. This is a metaphorical rejection and the 
rejection by which we judge is real. There is an achieved removal, 
which is the prohibition of sex and the rejection of it is real. Allah 
knows best. 

The word ‘right’ is used in the comparative form here, ‘ahaqq 
(literally ‘more right’) because there are two rights in any conflict 
and one has to be preferred. So the husband has the right during the 
waiting period to take his wife back, which is not the case when the 
waiting period has ended. This is similar to the words of the Prophet 
8: ‘A widow is more entitled to herself than her guardian (wali).’ A 
husband is recommended to take his wife back, but that is provided 
that he puts things right between himself and her and removes the 
alienation between them. If he just desires to harm her more and to 
prolong her waiting period and to prevent her being free from the 
marriage, it is forbidden and the man concerned does wrong, Allah 
says: ‘Do not retain them by force, thus overstepping the bounds.’ (2:231) If 
someone does do that, the retraction is nevertheless valid even 
though he does something forbidden and wrongs himself: 

Women possess rights similar to those held over them 

Women have rights over men just as men have rights over women. 
This is why Ibn ‘Abbas said, ‘I adorn myself for my wife as she 
adorns herself for me. I do not want to take from her all the rights 
she owes me for then I would be obliged to give her all the rights I 
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owe her because the Almighty says: “Women possess rights similar to 
those held over them to be honoured with fairness,” in other words for their 
husbands to make themselves attractive as long as it does not involve 
something wrongful.’ He also said, “They are entitled to good 
company from and intimate relations with their husbands and they 
must obey their husbands.’ It is said that their right is that their 
husbands should not cause them any harm and in return they 
should not cause any harm to their husbands. At-Tabari said that. 
Ibn Zayd said, ‘Fear Allah in respect of them as they should fear 
Allah in respect of you.’ The meanings are close and the dah is 
general to all marital rights. 

Ibn ‘Abbas said, ‘I adorn myself for my wife.’ Scholars say that a 
man’s adornment is dependent on his state. Men do that according 
to what is seemly and appropriate. Sometimes adornment 1s proper 
at one time but not at another, and some adornment suits young 
men but not old men, and some suits old men but not young men. 
Do you not see that when old men and mature men trim their 
moustaches, it is seemly and adorns them, but when young men do 
that, it is ugly and unseemly because their beard is not yet full. If 
someone trims his moustache as soon as the hair appears on his face, 
it is silly. If his beard is full and he trims his moustache, that adorns 
him. It is related that the Prophet 8 said, ‘My Lord commanded me 
to leave my beard and trim my moustache.’ The same principle 
applies to dress. 

This applies to all seeking of rights. A man acts according to what 
is seemly and appropriate with his wife in respect of adornment so 
that it delights her and makes her abstain from other men. The 
same is true of mature men: one type of adornment may be 
appropriate for some but not others. As for wearing perfume, using 
stwak and toothpicks, removing dirt, excess hair, washing and 
clipping the nails, that is clearly appropriate for everyone. Henna is 
for old men, and rings are adornment for all, young and old. That is 
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the adornment of men, as will be made clear in Sérat an-Nahl. A 
husband must bear in mind the times when a wife needs a man to 
satisfy her so that she has no need to look elsewhere. If a man sees 
that he is unable to carry out his wife’s right to sexual satisfaction 
from him, he should take medicines to increase his potency. 

but men have a degree above them. 

The root of the word darajah (degree) means ‘to roll up’. A darajah 1s 
a step which one steps on to ascend. Rylah means ‘strength’ and a 
horse that is ‘rail’ is strong in walking. The extra degree of a man is 
on account of intelligence, power to spend and maintain, paying 
blood money, larger shares of inheritance, and jihad. Humayd said 
that the degree referred to is the beard, but even if this is sound from 
him, it is weak because it is not implied by the dah nor does the aah 
mean it. Ibn al-‘Arabi said, ‘Bliss to the slave who refrains from what 
he does not know, especially when it concerns the Book of Allah! 
The superiority of men over women is not hidden from someone 
who is intelligent, even if it were not that woman is created from 
man, and so he is her root. He can prevent her going out without his 
permission and she may only fast with his permission and only make 
hag with him.’ 

It is said that the degree is the dower as ash-Sha‘bi said. It is said 
that it is the permission to discipline. Thus the degree entails 
preference. You should be aware that the right she owes to her 
husband obliges the right that he owes to her. That is why the 
Prophet & said, ‘If I were to command anyone to prostrate to other 
than Allah, I would have commanded a woman to prostrate to her 
husband.’ Ibn ‘Abbas said, “he degree indicates encouragement for 
men to be good company and expansive to women in money and 
character, because the one preferred must make greater efforts.’ Ibn 
‘Attyyah said that this is an outstanding and excellent opinion. Al- 
Mawardi said that it is possible that it is about marital rights because 
he can initiate divorce but she cannot and he can call her to bed 
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while she cannot force him to respond. Related to that are the words 
of the Prophet 8, ‘If a woman is called to her husband’s bed and 
refuses, the angels curse her until morning.’ 
‘Allah is Almighty’ with power that none can resist, and ‘All-Wise’, 
knowing what is correct in His actions. 
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229 Divorce can be pronounced two times; in which 
case wives may be retained with correctness and 
courtesy or released with good will. It is not lawful for 
you to keep anything you have given them unless a 
couple fear that they will not remain within Allah’s limits. 
If you fear that they will not remain within Allah’s limits, 
there is nothing wrong in the wife ransoming herself 
with some of what she received. These are Allah’s limits 
so do not overstep them. Those who overstep Allah’s 
limits are wrongdoers. 
Divorce can be pronounced two times; 

It is confirmed that people in the time of Jahiliyyah had no limit to 
the number of divorces they could pronounce although they did 
have a known waiting period (‘cddah). It was the same at the 
beginning of Islam: a man would divorce his wife as often as he 
wished. Then when she was almost free he would take her back. 
Then during the time of the Prophet 8 a man said to his wife, ‘I will 
not house you nor will I let you go.’ ‘How can you do that?’ she 
asked. He said, ‘I will divorce you and when your ‘“ddah 1s almost up, 
take you back.’ The woman complained about that to ‘A’ishah and 
she mentioned it to the Prophet #& and then Allah revealed this ayah, 


which clarifies the number of divorces a man can pronounce and 
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then retract without having a new marriage with dower and walt. It 
superseded what they were doing. This was said by ‘Urwah ibn az- 
Zubayr, Qatadah, Ibn Zayd and others. Ibn Mas‘ud, Ibn ‘Abbas, 
Mujahid and others said that the aah is simply meant to establish 
the sunnah of divorce: anyone who divorces twice should fear Allah 
in the third and either leave her without wronging any of her right 
or keep her correctly. The dyah includes both possibilities. 

Divorce is accomplished by the removal of the contractual bond 
between a husband and wife by means of the pronouncement of 
certain words. It is permitted by this dah and others and by the 
words of the Prophet 8 in the hadith of Ibn ‘Umar, ‘If he wishes, he 
may keep her, and if he wishes, he may divorce her.’ The Prophet && 
divorced Hafsah and then took her back. Ibn Majah transmitted it. 
Scholars agree that it is sunnah to divorce when the woman 
concerned is free of menstruation in a period of purity in which he 
has not had sex with her. Then he follows the sunnah in the divorce 
and the ‘zddah which Allah has commanded. He retracts that if he 
has sex with her before the end of the tddah. If it has ended, then he 
becomes a suitor like any other. The Book, Sunnah and consensus of 
the community is that divorce 1s permitted and not prohibited. Ibn 
al-Mundhir said that there is no report that confirms a prohibition 
of it. 

Ad-Daraqutni related from Abu-l-‘Abbas Muhammad ibn Musa 
ibn ‘Alt ad-Dulabi and Ya‘qaub ibn Ibrahim from al-Hasan ibn 
‘Arafah from Isma‘il ibn ‘Ayyash ibn Humayd ibn Malik al-Lakhmi 
from Makhul that Mu‘adh ibn Jabal said, “The Messenger of Allah 
8&8 said, “Mu‘adh, Allah has not created on the face of the earth 
anything dearer to Him than setting free a slave and Allah has not 
created anything on the face of the earth more hateful to Him than 
divorce. When a man says to his slave, “You are free, Allah willing,’ 
he is free without exception. When a man says to his wife, “You are 
divorced, Allah willing,’ his exception holds good and there is no 
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divorce.””? Muhammad ibn Musa ibn ‘Ali related from Humayd ibn 
ar-Rabi‘ from Yazid ibn Harun from Isma‘l ibn ‘Ayyash with a 
similar isndd. Humayd said, ‘Yazid ibn Harun said to me, “What a 
hadith that would be if only Humayd ibn Malik al-Lakhmi were 
recognised!” I answered, “He is my grandfather!” Yazid said, “You 
have delighted me, Now it is a hadith!’ Ibn al-Mundhir said, ‘Among 
those who believed that the exception “Allah willing” applied in 
divorce were Tawus, Humayd, ash-Shafii, Abu Thawr and the 
People of Opinion. According to the position of Malik and al- 
Awza'l, the exception is not permitted in divorce. That is the view of 
al-Hasan and Qatadah about divorce in particular. 

in which case wives may be retained with correctness and courtesy 
or released with good will. 

This means that you must do that or that it is obligatory for you to 
retain them correctly. ‘With good will’? means without wronging her in 
any way with respect to her rights or overstepping in words. ‘/msak’ 
(retaining) is the opposite of divorce. ‘Tasrih’ (releasing) means to let 
something go. It is used for combing the hair since the hairs are 
released from one another. It is also used for releasing livestock. ‘The 
releasing referred to here either means to leave the woman until the 
waiting period of the second divorce has ended so that she has 
control of herself, as as-Suddi and ad-Dahhak said, or to divorce her 
a third time and let her go as Mujahid, ‘Ata’ and others said. 

The latter is more likely for three reasons. One is a hadith in ad- 
Daraqutni, reported by Anas that a man said, ‘Messenger of Allah, 
Allah says, “Divorce is twice.” Why does it become three?’ He replied, 
‘Retaining with correctness or releasing with good will is the third.’ 
Ibn al-Mundhir mentioned it. The second possibility is that the 
word ‘release’ 1s one of the expressions used for divorce. The third is 
that it is allowed by the verbal form of ‘release’ which is causative. 
Abu ‘Umar said that scholars agree that Allah’s words: ‘...or released 
with good will’ is the third divorce after the second. It is also meant by 


459 


His words: ‘But if a man dworces his wife a third time, she 1s not lawful for 
him until she has marned another husband.’ (2:230) They agree that 
someone who divorces his wife once or twice can take her back. 
After the third divorce, she is not then lawful to him until she has 
married another man. This is a firm ruling of the Qur’an about 
whose interpretation there is no disagreement. The same is also 
related from reputable people. Sa‘id ibn Nasr related from Qasim 
ibn Asbagh from Muhammad ibn Waddah from Abu Bakr ibn 
Shaybah from Abu Mu‘awiyah from Isma‘il ibn Sumay* that Abu 
Razin said, ‘A man came to the Prophet & and said, “Messenger of 
Allah, have you seen that Allah says, ‘Divorce is twice.’ Where is the 
third?” The Messenger of Allah & said, “Wives may be retained with 
correctness and courtesy or released with good will.”” Ath-Thawri and others 
related the like from Isma‘l ibn Sumay‘ from Abu Razin. 

At-Tabari mentioned this report and said that it is confirmed in its 
transmission. He preferred the statement of ad-Dahhak and as- 
Suddi that the third divorce is mentioned in the course of His words: 
‘Tf a man dworces his wife a third tume.’ (2:230) The third is mentioned in 
these words with the obliged separation and the prohibition only 
removed by another husband. So His words, ‘released with good will’, 
are a renewed point: the separation at the end of the %ddah. The goal 
of the dyah is to explain the number of divorces which oblige making 
her unlawful and superseding what was permitted of an unlimited 
number of divorces. If ‘released with good will’ was the third divorce, 
the goal of causing the prohibition by three would not be clear since 
stopping at that would not indicate the separation which makes her 
prohibited without marriage to another. The prohibition is known 
from Allah’s words: Tf a man dworces his wife a third time...’ and there 
the earlier words do not mean the third. If it had meant the third, 
then the following words would mean a fourth divorce because the 
Jj@ entails consequence. 

Al-Bukhari has a section on “The one who allowed a triple divorce 
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by the words of the Almighty: “Dworce can be pronounced two times; in 
which case wwes can be retained with correctness and courtesy or released with 
good will”. ‘This indicates that this is the maximum number allowed. 
It is binding for the one who has constricted himself: Our scholars 
said that the imams of fatwd agree that a triple divorce can take place 
in a single statement. That is the position of the majority of the Salaf 
with the exception of ‘Tawus and some of the Zahiris who believe 
that saying it three times in one statement is only a single divorce. 
This is related from Muhammad ibn Ishaq and al-Hajjaj ibn 
Arta’ah who said that nothing 1s obliged for him. It is the position of 
Muaatil. It is related from Dawud that it does not occur. What is 
famous from al-Hajjaj ibn Arta’ah, the majority of the Salaf and the 
imams is that three must occur and there is no difference between 
saying the three together or separately. 

Those who believe that nothing is obliged cite Allah’s words: 
‘Dworced women should wait by themselves for three menstrual cycles.’ (2:228) 
This is general and includes every divorced woman except for 
certain specific ones. Allah also says: ‘Divorce can be pronounced two 
times’ and: ‘...wwwes can be retained with correctness and courtesy or released 
with good will.’ It is not binding for someone who divorces three times 
in one statement because it is not mentioned in the Qur’an. 

Those who believe that it is a single divorce cite three hadiths. One 
is the hadith of Ibn ‘Abbas transmitted by ‘Tawus, Abu-s-Sahba’ and 
‘Tkrimah. The second is the hadith of Ibn ‘Umar as transmitted by 
those who related that he divorced his wife three times in a single 
statement and the Prophet 8 ordered him to take her back and 
count it as a single divorce. The third is that Rukanah divorced his 
wife like that and the Messenger of Allah 8 ordered him to take her 
back. The retraction makes clear that it was considered as a single 
divorce. ‘The answer to the hadiths is what at-Tahawi mentioned that 
Sa‘id ibn Jubayr, Mujahid, ‘Ata’, Amr ibn Dinar, Malik ibn al- 
Huwayrith, Muhammad ibn Iyas ibn al-Bukhayr and an-Nu‘man 
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ibn Abi ‘Ayyash related from Ibn ‘Abbas that someone who divorces 
his wife three times in a single statement has disobeyed his Lord and 
his wife is parted from him and he can only marry her after she has 
married another husband. 

Those imams related from Ibn ‘Abbas that which agrees with the 
general consensus and indicates the weakness of what Tawus and 
others related. Ibn ‘Abbas would not adopt his own opinion if it 
disagreed with that of the Companions as a whole. Ibn ‘Abd al-Barr 
said, “Che transmission of ‘Tawus is weak and an error which is not 
used as a basis by any of the fugaha’ of the regions in the Hiyaz, Syria, 
Iraq or the east and the west. It was said that Abu-s-Sahba’ is not 
known among the freemen of Ibn ‘Abbas.’ Qadi Abu-l-Walid al-Baji 
said, ‘I think that the transmission of Ibn ‘Tawus about that is sound. 
Imams have related it from him: Ma‘mar, Ibn Jurayj and others. Ibn 
Tawus is an imam. The hadith which they indicate is that which Ibn 
Tawus related from his father from Ibn ‘Abbas: “In the time of the 
Messenger of Allah &, Aba Bakr and two years of the caliphate of 
‘Umar ibn al-Khattab, divorce was three divorces in one. ‘Umar 
said, ‘People are hasty in a matter about which they should be slow. 
We should carry out something on them!’ and he did so.” The 
account means that they used to carry out a single divorce instead of 
what people do now with three divorces. ‘The soundness of this 
interpretation is indicated by what ‘Umar said, “People are hasty in 
a matter about which they should be slow.” He disliked them 
innovating haste in divorce when they should be slow about it. If 
their state had been that in the time of the Prophet 8&, he would not 
have said it and there would have been nothing wrong in them being 
hasty about a matter in which they should be slow. The soundness of 
this interpretation 1s indicated by what is related from Ibn ‘Abbas by 
a different path: he gave a fatwa that the triple divorce was binding 
when someone did it all at once. If this is the meaning of the hadith of 
Ibn Tawus, then it is what we said. If the hadith of Ibn ‘Abbas is 
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applied to the interpretation, no attention is paid to that statement. 
Ibn ‘Abbas went back to the position of the majority and the 
consensus. Our evidence by way of analogy is that this divorce was 
carried out by someone with the power to do so and so it must be 
binding, the same as 1s the case if it is a single one.’ 

The interpretation of al-Baji is what at-Tabarit mentioned from the 
scholars of hadith, that they used this single divorce which became 
three: they did not divorce in one go, but did so once in the entire 
‘iddah so that the woman was clear and the %ddah ended. Qadi Abu 
Muhammad ‘Abd al-Wahhab said, ‘It means that people used to 
confine themselves to one divorce. Then in the time of ‘Umar, they 
increased it to three.’ The Qadi said, “This is the closest to what the 
transmitter said: in the time of ‘Umar people used to hasten to do 
three, so he hastened that for them, i.e. obliged the ruling on them.’ 

As for the hadith of Ibn ‘Umar, ad-Daraqutni related from Ahmad 
ibn Subayh from ‘Tarif ibn Nasih from Mu‘awtyah ibn ‘Ammar adh- 
Dhahabi that Abu-z-Zubayr said, ‘I asked Ibn ‘Umar about a man 
who divorced his wife three times while she was menstruating. He 
said, “Do you know Ibn ‘Umar?” “Yes,” I answered. He said, “I 
divorced my wife three times in a single statement in the time of the 
Messenger of Allah 8% while she was menstruating. The Messenger 
of Allah 8 returned it to the Sunnah.”’ Ad-Daraqutni said, ‘All of 
them are Shi‘ah. It is recorded that Ibn ‘Umar divorced his wife 
once while she was menstruating.’ ‘Ubaydullah said, “The only thing 
contrary to the Sunnah is his divorcing her during menstruation.’ 
Similarly Salih ibn Kaysan, Musa ibn ‘Uqbah, Isma‘il ibn 
Umayyah, Layth ibn Sa‘d, Ibn Abi Dhi’b, Ibn Jurayj, Jabir. Isma‘il 
ibn Ibrahim ibn ‘Uqbah said that Nafi‘ said that Ibn ‘Umar did a 
single divorce. ‘That is also what az-Zuhri said from Salim from his 
father, Yunus ibn Jubayr, ash-Sha‘bi and al-Hasan. 

It is said that the Aadith of Rukanah is a muddled, severed hadith. It 
has no authoritative zndad. Abu Dawud related it from Ibn Jurayj 
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from one of the Banu Abi Rafi‘, among whom there is no one 
authoritative, from ‘Ikrimah from Ibn ‘Abbas. It says: Rukanah ibn 
‘Abd Yazid divorced his wife three times. The Messenger of Allah 
told him, “Take her back.’ It is also related by various paths from 
Nafi‘ ibn ‘Ujayr that Rukanah ibn ‘Abd Yazid divorced his wife with 
a triple divorce and the Messenger of Allah 8 asked him to swear to 
what he meant by it. He swore that he had only intended a single 
divorce and so he returned her to him. There is confusion regarding 
the name and the action. No one uses something like this as an 
argument. 

Ad-Daraqutni transmitted this hadith by various paths in the Sunan. 
In one of them Muhammad ibn Yahya ibn Mirdas related from Abu 
Dawud as-Syjistant from Ahmad ibn ‘Amr ibn as-Sarh, Abu Thawr, 
Ibrahim ibn Khalid al-Kalbi, and another that Muhammad ibn 
Idris ash-Shafil related from his uncle Muhammad ibn ‘Ali ibn 
Shafi‘ from ‘Abdullah ibn ‘Alt ibn as-Sa’ib from Nafi‘ ibn ‘Abd Yazid 
that Rukanah ibn ‘Abd Yazid divorced his wife Suhaymah al- 
Muzaniyyah with a final divorce. He informed the Messenger of 
Allah 8 about that and said, ‘By Allah, I only meant one!’ The 
Messenger of Allah 8 asked, ‘By Allah, did you only mean one?’ 
Rukanah said, “By Allah, I only meant one by it!’ So the Messenger 
of Allah 8 returned her to him. He divorced her a second time 
during the caliphate of ‘Umar ibn al-Khattab and a third time 
during the caliphate of ‘Uthman. Abu Dawud said that it is a sound 
hadith. What is sound in the hadith of Rukanah is that he divorced his 
wife finally, not three times. There is disagreement about a final 
divorce as we will explain. So there is no argument. Allah knows 
best. Abu ‘Umar said that the transmission of ash-Shafit from his 
uncle is more complete. The addition is not refuted by the sources 
and so it is obligatory to accept it because of the trustworthiness of 
its transmitters. Ash-Shafi‘t, his uncle and grandfather were from the 
household of Rukanah. All of them were from the Banu ‘Abd al- 
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Muttalib ibn ‘Abd Manaf: They were people who knew the story. 

Ahmad ibn Muhammad ibn Mughith at-Tulaytili mentioned this 
matter in al-Watha’iq. He said, “There are two types of divorce: the 
sunnah divorce and the innovated divorce. The sunnah divorce 
occurs in the manner that the Shari‘ah recommended. The 
innovated divorce is the opposite. It is to divorce a wife while she is 
menstrual or in post-natal lochia and to do three in one statement. If 
he does it, then the divorce is nevertheless binding.’ 

Then after the consensus that she is divorced, scholars disagree 
about what is obliged for someone after the divorce. ‘Alt ibn Abi 
Talib and Ibn Mas‘td said that one divorce is obliged. Ibn ‘Abbas 
said that. He observed that his word triple has no sense because he 
did not divorce three times. The word ‘three’ is allowed if he is 
reporting about the past and says, ‘I divorced three times,’ reporting 
about three actions that he did three times. It is as when a man says, 
‘Yesterday I recited the sérah three times.’ That is sound. If he 
recited it once and says, ‘I recited it three times,’ he is lying. That is 
also the case if he swears by Allah three times to repeat the oath: 
that is three oaths. If; however, he says, ‘I swear by Allah trebly,’ that 
is one oath. That is the case with divorce. That was stated by az- 
Zubayr ibn al-Awwam and ‘Abd ar-Rahman ibn ‘wf. We related all 
of that from Ibn Waddah and it is the position of the shaykhs of 
Cordoba: Ibn Zinba‘, Muhammad ibn ‘Taqiyy ibn Mukhallad, 
Muhammad ibn ‘Abd as-Salam al-Hasani, the unique scholar and 
Jagih of his time, Asbagh ibn al-Hubab and a group of others. 

Part of the argument of Ibn ‘Abbas is that Allah separated the word 
‘divorce’ in His Book. He said: ‘Dworce can be pronounced two times,’ 
meaning the maximum number after which there must be either 
retaining with correctness during the waiting period or releasing. 
Releasing means to leave her without returning to her until the end 
of the waiting period. That is being good to her if there is regret 
between them. Allah says: ‘You never know, it may well be that after that 
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Allah will cause a new situation to develop’ (65:1), which means regret 
about separation and the desire to return. The pronouncement of 
three in one go is not good because it 1s abandoning what is 
recommended in something Allah has allowed. Allah mentioned 
divorce separated [in the d@ahs] to indicate that when someone 
combines it in one phrase, he has left what is analogous in other 
recommended matters that indicate that. An example of that is 
when a person says, ‘My property is sadagah for the poor’: a third 
satisfies that. In the Jshraf; Ibn al-Mundhir says, ‘Sa‘id ibn Jubayr, 
Tawus, Abu-sh-Sha‘tha’, ‘Ata’, and ‘Umar ibn Dinar said that if 
someone divorces a virgin three times in one statement, it is one 
divorce.’ Sometimes they make an exception for a woman whose 
marriage is unconsummated and has no ‘“iddah when he says, “You 
are divorced three times.’ Then she is clear of him as soon as he 
says, ‘You are divorced,’ before the ‘three times’. 

The same verb for ‘release’ is used in 33:49: Let them go.’ So this 
expression amounts to explicit divorce, according to ash-Shafi'‘. 
Scholars disagree about the meaning of this and whether it is 
tantamount to divorce. Qadi Abu Muhammad believed that an 
explicit expression must contain some form of the word ‘divorce’ like 
‘You are divorced,’ ‘I have divorced you,’ ‘Divorce is binding on 
you, and other similar expressions which are used to allude to 
divorce. Abu Hanifah said that. Qadi Abu-l-Hasan said, “There are 
many explicit statements of divorce, some of which are clearer than 
others: talaq (divorce), sarah (release), separation, being unlawful, 
letting go and cut off. Ash-Shafi said, “There are three explicit 
phrases which come in the Qur’an: divorce, release and separation. 
Allah says: “...part from them with correctness” (65:2), “... released with good 
will” and “...divorce them during their period of purity” (65:1).” 

If this is affirmed, then there are two types of divorce: explicit and 
allusory. We have mentioned the explicit. That in which divorce 
alluded to is the other. The difference between them is that the 
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explicit form does not require an intention. Divorce occurs by the 
mere articulation of the words. That which is alluded to requires an 
intention. The argument of those who say that ‘unlawful’, ‘letting 
go’ and ‘cutting off’ are explicit divorce is because they are so 
frequently used in divorce, to the point that it is common knowledge. 
Therefore the intention about divorcing is clear. Then ‘Umar ibn 
‘Abd al-‘Aziz said, ‘If divorce is a thousand, nothing of it remains 
clear. If someone says, “Finally,” then that is the furthest end.’ Malik 
transmitted it. Ad-Daraqutni related that ‘Ali said, “The statements 
about letting go, being cut off, clear and unlawful constitute a triple 
divorce. The woman is not lawful to him until she has married 
another.’ It has come from the Prophet & that use of the word 
‘finally’ constitutes a triple divorce. It comes from a path of 
transmission with some weakness in it which ad-Daraqutni 
transmitted. It will be discussed in 2:231. 

Scholars do not disagree that if someone tells his wife, ‘I have 
divorced you,’ it is an explicit divorce whether or not the marriage 
has been consummated. If someone tells his wife, “You are divorced,’ 
it is one unless he intends more than that. If he intends two or three, 
it is as he intended. If he does not intend anything, it is one divorce 
and he can take her back. If he says, “You are divorced (¢aliq),’ and 
then says, ‘I meant to say “fetter (wathaq)”, his statement is not 
accepted and it is binding for him unless there is some evidence that 
he is telling the truth. If someone says, “You are divorced once and I 
will not take you back,’ the words, ‘I will not take you back’ are 
baseless. He can take her back because he said ‘once’, not ‘three 
times’. 

They disagree about someone who tells his wife, ‘I have parted 
from you,’ ‘You are let go’, ‘cut off’, or ‘clear, “Your rope is on your 
withers,’ “You are unlawful to me,’ ‘Rejoin your family,’ ‘I have given 
you to your family,’ ‘I have let you go,’ or ‘I have no way to you.’ 
Abu Hanifah and Abu Yusuf said that they constitute a final divorce. 
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It is related that Ibn Mas‘td said, ‘When a man tells his wife, “You 
are in charge of your business,” “I give command to you,” or 
“Rejoin your family,” they accept it and it is one final divorce.’ It is 
related from Malik that if someone says to his wife, ‘I have parted 
from you’ or ‘I have released you,’ it is an explicit divorce, just as 
when you say, ‘You are divorced.’ It is related from him that it is an 
allusion that refers to the intention of the one who says it and he is 
asked about the number he meant, whether or not the marriage was 
consummated. Ibn al-Mawwaz said, “Che sounder of his two views 
is that it is one for an unconsummated marriage unless he intends 
more. Ibn al-Qasim and Ibn ‘Abd al-Hakam said that. Abu Yusuf 
said that it is three and is like, ‘I have slipped you off’ or ‘I have no 
authority over you.’ 

As for other allusions, Malik considers them, when the speaker has 
no particular intention, to constitute a triple divorce in every 
consummated marriage and, in the case of an unconsummated 
marriage, only if there is a specific intention. If he swears that he 
only meant one, he is the same as any other suitor because he let go 
the wife with whom he had a consummated marriage and he only is 
free or cut off from her by three divorces. In the case of an 
unconsummated marriage, he is free and parted from her by one 
divorce. Malik and a group of his people and a group of the people 
of Madinah maintain that in all these expressions he has what he 
intends and divorce is obliged. It is related from him that it is only 
when the expression ‘final divorce’ in particular is used, rather than 
other allusions in which he does not intend that, whether or not it is 
consummated. Ifa man intends three, it is three. If he intends one, it 
is a final one and she has control over herself. If he intends two, it is 
one. Zufar said that if he intends two, it is two. Ash-Shafii said, ‘He 
is not divorcing in any of those instances until he says, “The words I 
spoke meant divorce.” He has what he intended. If he intends less 
than three, it is revocable. If he divorces with a final one, it is 
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revocable.’ Ishaq said, ‘All that resembles divorce is what he intends 
of divorce.’ Abu Thawr said, ‘It is a revocable divorce and he is not 
asked about his intention.’ It is related that Ibn Mas‘ud did not think 
that there was a final divorce except in the case the Ahul‘ or ia’. That 
is recorded from him. Abu ‘Ubayd said that. 

Al-Bukhari has a chapter entitled: ‘Chapter on if a man says, “I 
have parted from you,” “I have let you go,” or other expressions 
which indicate leaving or freeing, or that by which divorce was 
meant, it is according to what he intended.’ This indicates the 
position of the Kufans, ash-Shafit and Ishaq when he says, ‘or that 
by which divorce is meant.’ The argument in that is that any 
statement that can be construed as being divorce or not being 
divorce does not necessitate divorce unless the one who said it says 
that he meant divorce by it. Then it is binding on him by his 
affirmation. It is not permitted to nullify a marriage because they 
agree that it is sound. Abu ‘Umar said, “he position of Malik about 
the meaning of a man’s words to his wife, “Go out,’ ‘I have released 
you, or ‘Your rope is on your withers,’ varies. Once he said that 
intention concerning such statements is not taken into account and 
it constitutes a triple divorce and another time he said, ‘He has what 
he intends in all of that, whether or not it is consummated.’ I say 
that. 

What the majority believe and what is related from Malik is that 
intention in using these expressions is pivotal and the ruling is based 
on that. That is sound because of the evidence we have mentioned 
and the sound hadith that Abu Dawud, Ibn Majah, ad-Daraqutni 
and others transmitted from Yazid ibn Rukanah: Rukanah ibn ‘Abd 
Yazid divorced his wife Suhaymah and informed the Prophet & 
about that and said, ‘By Allah, I only meant one!’ The Prophet && 
asked, ‘By Allah, did you only mean one?’ Rukanah said, “By Allah, 
I only meant one!’ So the Messenger of Allah & returned her him. 
Ibn Majah said that he heard Abu-l-Hasan at-Tanafisi say, “How 
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noble this hadith is!’ Malik said about a man who tells his wife, “You 
are like carrion, blood and pork to me!’: ‘I think that it is final even if 
he had no intention. She is not lawful to him until she has married 
another husband.’ Ash-Shafi‘l thought that if he meant a divorce, 
then it was a divorce and whatever number of divorces he meant, 
and if he did not mean a divorce, it is nothing after he takes an oath 
to that effect. 

Abu ‘Umar said, “The basis of this topic regarding every allusion to 
divorce is what is related about the Prophet & saying to a woman he 
married when she said, “I seek refuge with Allah from you”, “You 
have sought refuge with One Who gives refuge. Rejoin your family.” 
That was a divorce. When the Prophet & told Ka‘b ibn Malik to 
withdraw from his wife, he told her, “Rejoin your family,” but it was 
not a divorce. This indicates that the expression requires an 
intention and the only ruling is according to what a man intended 
by what he said. It is like that with all allusions that can possibly give 
rise to separation and others.’ Allah knows best. Most scholars say 
that there is no divorce on account of it unless that is what 1s 
intended by the speaker. Malik said, ‘Divorce is obliged by whoever 
intends divorce by any expression he uses.’ 

It is not lawful for you to keep anything you have given them 

This is addressed to husbands. They are forbidden to take anything 
from their wives which might cause them harm. The fhul‘ divorce is 
only valid when it is the man alone who has not done anything 
which would constitute grounds for divorce. Husbands are 
mentioned because the custom among people is that, in separation, 
a man seeks what he has given his wife as a dower and support. That 
is why men are mentioned. 

The majority agree that taking a payment for divorce is allowed 
and they agree that it is forbidden to take anything belonging to the 
wife unless it is a case of disobedience and bad behaviour on her 
part. Ibn al-Mundhir related that an-Nu‘man said, ‘If the 
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disobedience or injustice comes from him and she asks for a khul‘, it 
is allowed and he is a wrongdoer. What he did is not lawful but he 
cannot be forced to return what he has taken.’ Ibn al-Mundhir says 
that this is contrary to the text of the Book of Allah and contrary to 
a firm report from the Prophet 8, and contrary to what most 
scholars agree on. I do not think that if someone were told to exert 
himself to look for an error, he would find something worse that 
someone saying that the Book forbids something and then, having 
had that countered by a text, still saying that his view is permitted. 
Abu-l-Hasan ibn Battal said that Ibn al-Qasim related the like from 
Malik. This position is contrary to the literal text of the Book of 
Allah and contrary to the fadith about the wife of Thabit which will 
be dealt with. 

unless a couple fear that they will not remain within Allah’s limits. 

In this dyah Allah forbids a man to take anything unless there 1s fear 
they will not establish the limits of Allah and he stresses the 
prohibition by a threat issued to the one who exceeds the limits. It 
means that each of them thinks that they will not be able to endure 
giving the obligatory rights to his or her companion due to the 
dislike she has for him or vice versa. ‘This is not an objection to her 
ransoming herself, nor is there any objection to the husband taking 
what she pays. The dyah is addressed to the couple and the dual is 
used. ‘Fear’ here implies knowledge, so the inference is that they 
know that they will not be able to remain within the limits, and that 
is true fear. It is apprehension that something disliked is bound to 
happen. It is close to the meaning of supposition. Then it is said that 
‘unless they fear’ is an exceptive severed from the general sentence. 
It means: if there is antipathy on their part, there is nothing wrong 
in them accepting fidyah. Hamzah recited ‘yukhafa’ [instead of 
yakhafa| in the passive with the subject elided. The subject in that 
case is guardians and judges. Abu ‘Ubayd preferred that since He 
said ‘if you fear’ and so the fear comes from other than the couple. If 
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the couple had been meant, Allah would have said ‘khafa’. This is 
evidence for those who say that the ‘hul‘ should be referred to the 
ruler. 

This is the view of Sa‘id ibn Jubayr and Ibn Sirin. Shu‘bah said, ‘I 
asked Qatadah, “From whom did al-Hasan take the idea of 
presenting a khul‘ to the ruler?” He answered, “Ziyad. He was the 
governor of ‘Umar and ‘Ali.”” An-Nahhas said, “This is known from 
Ziyad. There is no sense in this position because when a man does a 
khul‘ from his wife, it is based on what they both consent to. The 
ruler cannot make him to do that. Therefore there is no sense in 
saying that it is up to the ruler.’ 

Abu ‘Ubayd denied that he had a choice. I do not know that 
anything regarding a choice is more unlikely than the particle ‘ila’ 
because that is not obliged by the inflection, the word, or the 
meaning. As far as the inflection is concerned, Ibn Mas‘td recited 
“lla an yakhafa’ as ‘takhafa’. In Arabic, when reference is made to 
someone where the subject is not named, it is said, ‘ela an_yukhaf’. If 
the expression is ‘yakhafa’, then it must be recited ‘khifa’. If it is based 
on the expression, ‘7 khifium’, then it must be said ‘takhafu’. As far as 
the meaning is concerned, it is not unlikely for someone to say: ‘It is 
not lawful for you to take anything of what you have given them 
unless others fear...” So the khul‘ can be taken to the ruler. At-— 
Tahawt said, ‘It is true that ‘Umar, ‘Uthman and Ibn ‘Umar allowed 
it to be carried out by other than the ruler. Just as divorce and 
marriage are permitted without a ruler, the same is true of the khul‘. 
That is the view of most scholars.’ 

If you fear that they will not remain within Allah’s limits, 

The limits of Allah consists of what is obliged for them in respect of 
good company and affectionate fellowship. This is addressed to 
rulers, and mediators in this matter, even if they are not rulers. Not 
remaining within Allah’s limits is when a woman makes light of her 
husband’s due and does not obey him. Ibn ‘Abbas, Malik Ibn Anas 
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and most fugaha’ say that. Al-Hasan ibn Abi ’l-Hasan and some 
people said that when a woman says, ‘I will never obey anything you 
order, I will not have a ghusl on account of jandbah, and I will not 
fulfill any oath to you,’ then a Ahul‘ is lawful. Ash-Sha‘bi said that it 
means ‘if they fear they will not obey Allah.’ That is due to anger 
with one another which makes them stop obeying. ‘Ata’ ibn Abi 
Rabah said, “The khul‘ is lawful as is taking property in cases where 
the woman tells her husband, “I hate you and will never love you.” 
This is like: “there is nothing wrong with a wife ransoming herself-’” 

there is nothing wrong in the wife ransoming herself 

Al-Bukhari reports a hadith from Ayyub from ‘Ikrimah from Ibn 
‘Abbas that the wife of Thabit ibn Qays came to the Prophet and 
said, ‘Messenger of Allah, I do not fault him in respect of the di or 
his character, but I will not obey him!’ The Messenger of Allah && 
said, “Will you return his garden to him?’ ‘Yes,’ she replied. Ibn 
Majah transmitted from Qatadah from ‘Ikrimah from Ibn ‘Abbas 
that Jamilah bint Salul came to the Prophet and said, “By Allah, I do 
not fault habit in respect of his dim or his character, but I dislike 
ingratitude in Islam and I will not obey him due to my hatred of 
him.’ The Prophet 8 asked, ‘Will you return his garden to him?” 
“Yes,” she replied, and he commanded him to take his garden from 
her and no more. It is said that she hated him intensely and he loved 
her fervently. The Messenger of Allah 8 separated them by means 
of the khul‘ divorce and it was the first Ahul‘ divorce in Islam. 

Ibn ‘Abbas is also reported as saying that the first person to have a 
khul‘ divorce in Islam was the sister of ‘Abdullah ibn Ubayy. She 
came to the Prophet && and said, ‘Messenger of Allah, my head and 
his head will never be joined. I lifted the side of the tent and saw him 
in a group and he was the ugliest and shortest of them and had the 
ugliest face.’ He asked, ‘Will you return his garden to him?’ ‘Yes,’ 
she replied, ‘and if he wishes, I will give more.’ He separated them. 
This is the basis of the ‘hul‘ divorce and it is accepted by the 
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majority of fugaha’. Malik said, “That is what I have heard from those 
who possess knowledge, and it is what is done among us. If a man 
does not harm his wife and is not bad to her and she wants to leave 
him, it is lawful for him to take whatever she pays to ransom herself 
as the Prophet 8 did with the wife of Thabit ibn Qays.’ 

If the antipathy is on his side, as it is when he oppresses her and 
harms her, he should return to her anything he has taken from her. 
‘Uqbah ibn Abt ’s-Sahba’ said. ‘I asked Bakr ibn ‘Abdullah al- 
Muzani about a man who wanted his wife to pronounce a khul‘ 
divorce and he said, “It is not lawful for him to take anything from 
her.” I asked, “So where are the words of Allah: Tf you fear that_you 
will not remain within Allah’s limits, there 1s nothing wrong in the wife 
ransoming herself?” “It was abrogated,” he replied. “Where?” I asked. 
He said, “In Sérat an-Nisa’: ‘If you desire to exchange one wife for another, 
and have gwen your original wife a large amount, do not take any of it. Would 
you take it by means of slander and downright crime’” (4:20)? An-Nahhas 
said, “This is an aberrant view outside of the general consensus. 
Neither of the two contradicts the other so that there is abrogation 
because “/f you fear...” does not cancel the other aah because, when 
they fear thus, the husband does not fall into the category designated 
by the words “Jf you desire to exchange...” because the latter is addressed 
to men alone.’ At-Tabari said, “This aah is one of judgment and 
what Bakr said is nonsense.’ 

Those who think that ‘hul‘ is specific to the state of schism and 
harm use this dyah, and say that it is a precondition for khul* They 
support this by what Aba Dawud related from ‘A’ishah to the effect 
that Habibah bint Sahl was married to Thabit ibn Qays and he hit 
her and broke her jaw. She went to the Messenger of Allah 8 after 
the Subh prayer and complained to him. The Prophet %& summoned 
Thabit and said, “Take some of her property and separate from her.’ 
He asked, ‘Is that proper, Messenger of Allah?’ ‘Yes,’ he said. He 
said, ‘I gave her the two gardens she has as a dower.’ The Prophet 
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said, “Take them and separate from her.” He took them and 
separated from her. However, the position of the majority is that 
khul‘ is permitted without any complaint of harm as we see in the 
hadith of al-Bukhari and other hadiths. The dyah is not a proof for it 
since Allah did not mention it as a precondition, but rather 
mentioned it because it is the usual case in the khul* 

The a@yah also indicates the permission for taking, in a Ahul‘ divorce, 
more than a husband gave to his wife. Scholars disagree about this. 
Malik, ash-Shafi‘l, Abu Hanifah and his people and Abu Thawr say 
that it is permitted to do whatever they agree on, whether that is less 
or more that he gave her. This is reported from ‘Uthman ibn ‘Affan, 
Ibn ‘Umar, Qabisah and an-Nakha‘1. Qabisah recited as proof: ‘... 
there 1s nothing wrong in the wife ransoming herself.’ Malik said, ‘Doing that 
is not part of noble character, but | have not seen any of the people 
of knowledge express dislike of it.’ 

Ad-Daraqutni related that Abu Sa‘id al-Khudri said, ‘My sister 
was married to a man of the Ansar who married her in return for a 
garden he gave her. There were some words between the two of 
them and they took it to the Messenger of Allah & who said, “Will 
you return the garden he gave you and then he will divorce you?” 
“Yes,” she answered, “and I will give him more.” He said, “Return 
his garden to him and give him more.”’ We find in the hadith of Ibn 
‘Abbas: ‘If he wishes, I will give him more,’ and he did not object to 
it. 

One group said that he should not take from her more than he 
gave her. That is what was stated by ‘Tawus, ‘Ata’, and al-Awza‘t. Al- 
Awza‘l said, ‘Judges do not permit anyone to take other than what 
he gave his wife.” Ahmad and Ishaq said that. ‘They argue by what 
Ibn Jurayj related from Abu-z-Zubayr that Thabit ibn Qays ibn 
Shammas was married to Zaynab bint ‘Abdullah ibn Ubayy ibn 
Salil. He gave her a dower of a garden. The Prophet && said, ‘Not 
more, but his garden.’ ‘Yes,’ she said. He took it and let her go. 
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When Thabit ibn Qays heard that, he said, ‘I have accepted the 
judgment of the Messenger of Allah 8.’ Abu-z-Zubayr and others 
heard it. Ad-Daraqutni transmitted it. It is related mursal from ‘Ata’ 
that the Prophet & said, “The man does not take from a woman in a 
khul‘ more than what he gave her.’ 

In the view of Malik, a khul‘ can be carried in exchange for unripe 
fruit, for a stray camel or runaway slave, an unborn child of a 
slavegirl and the like that and other unsure things which is not the 
case in sales and marriage. He can make a demand for all that. If it 
is sound, it is given to him and if it is not sound, he gets nothing. 
Divorce is carried out based on its ruling. Ash-Shafi‘l said, “Phe shul‘ 
is allowed [in this case] but he receives the appropriate dower.’ Ibn 
Khuwayzimandad related that Malik said, “That is because when 
contracts involving mutual exchange contain an unsound 
reimbursement and have passed, then one refers to what is necessary 
in similar substitutes.’ Abu Thawr said, “The khul‘ is invalid.’ The 
People of Opinion said, “The khul‘is allowed and he has the unborn 
child of the slavegirl. If there is no child, then he has nothing.’ 

In al-Mabsiut, Ibn al-Qasim reported that he said: ‘It is permitted in 
exchange for the fruits of his palm trees for a year or for what his 
sheep produce in a year. This differs from the position of Abu 
Hanifah and ash-Shafi. The proof for what Malik and Ibn al- 
Qasim say is the general nature of the words of the Almighty: ‘... 
there 1s nothing wrong in the wife ransoming herself.’ By way of analogy, it is 
part of what he owns by gift or bequest and so it is permitted for it to 
be an exchange in the ‘ful’, just as is the case with something 
known. Furthermore, khul‘ is a form of divorce, and divorce is valid 
without any recompense whatsoever. Since it is valid without any 
such recompense, then it is even more likely to be valid with 
unsound goods because the worst state of that which is spent is that 
about which one is silent. It is also true because marriage, a contract 
which makes something lawful, is not rendered unsound by unsound 
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goods and so that is even more the case in divorce which destroys 
the lawfulness of a contract. 

If she 1s given a khul‘ provided that she nurse her son for two years, 
that is also permitted. There are two views about the basis of the 
khul‘ being that she support her son after the two years for a known 
period. One is that it is permitted and that is the view of al- 
Makhzumi and the view preferred by Sahnun. The second is that it 
is not permitted. Ibn al-Qasim related that from Malik and said that 
if the husband stipulated it, it is void and removed from the wife. 
Abu ‘Umar said, “Those who permit a ‘hul‘ in exchange for a stray 
camel, runaway slave and the like of uncertain things make this 
permitted as well.’ Other scholars of the Qarawin say that Malik did 
not forbid a khul‘ in exchange for maintenance for more than two 
years because of the uncertainty; he forbade it because it is a duty 
specifically for the father in every case and therefore he cannot 
transfer it to someone else. The difference between this and 
maintenance for two years is that the maintenance, which is for 
suckling, may be imposed on the mother while she is married and 
after the divorce if the father is in straitened circumstances. 
Therefore it is permitted to transfer this maintenance to the mother 
because she is subject to it. In al-Mabsut, Malik cited as evidence the 
words of the Almighty: “Mothers should nurse their children for two full 
years — for those who wish to complete the full term of nursing.’ (2:233) 

Ifa khul‘ occurs in a permitted manner, based on providing for the 
son, and then the child dies before the end of the period, does the 
husband have recourse to her for payment of the rest of the 
maintenance? Ibn al-Mawwaz related from Malik that he cannot 
pursue her for anything. Abu-l-Faraj related from him that he can 
pursue her because it is his confirmed due which 1s the responsibility 
of the wife by Aful‘ and it is not cancelled by the death of the child. 
That 1s also the case if he does a khul‘ for money: she is liable for it. 
The reasoning behind the first view is that he did not stipulate for 
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himself any wealth with which to enrich himself, but the duty of the 
support of his child. Then if the child dies, he has no right of 
restitution from her at all. That is like a case in which a man 
voluntarily supports a child for a year and then the child dies: he 
owes no restitution at all because he intended to take on his support. 
Allah knows best. Malik said, ‘I do not think that anyone should be 
pursued for something like this. If he does pursue it, he can make a 
statement regarding that.’ They agree that if she dies, then the child 
is supported from her money because it was a right established 
before her death and is not removed by her death. 

Ifin the Ahul‘a man stipulates the maintenance of her unborn child 
and that she will have nothing, he must support the child if she has 
no wealth to spend on the child. If she then later becomes wealthy, 
he can pursue her for what he spent and take it from her. Malik said, 
‘It is part of the duty of the man to maintain his child, even if he 
stipulates that the mother will support it, when she does not have the 
wherewithal to do so.’ 

Scholars disagree about whether the fful‘ is a divorce or 
annulment. It is related from ‘Uthman, ‘Ali, Ibn Mas‘ud and a group 
of Tabi‘un that it is a divorce. That was stated by Malik, ath- 
Thawri, al-Awza‘1, Abu Hanifah and his people and ash-Shafi‘t in 
one position. If someone intends two or three divorces by the khul‘, 
that is binding for him according to Malik. The People of Opinion 
said that if he intends three divorces, it is three, and if he intends 
two, it is one final one because it is one statement. Ash-Shafiil said in 
his other view that if he intends divorce by the Ahul‘ and calls it 
divorce, then it is divorce, and if he did not intend divorce and did 
not call it such, that separation does not occur.’ He said that in his 
Old School. I prefer his first position. Al-Muzani said, ‘It is the 
soundest in my view.’ Abu ‘Thawr said, ‘When divorce is not named, 
then Ahul‘ is separation and not divorce. If it is called divorce, then it 
is divorce and the husband has the power to take her back as long as 
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she is in her ‘zddah.’ 

Among those who said that Ahul‘ is annulment and not divorce 
unless it is intended are Ibn ‘Abbas, Tawus, ‘Ikrimah, Ishaq and 
Ahmad. For evidence they cite the hadith of Ibn ‘Uyaynah from ‘Amr 
ibn ‘Tawus from Ibn ‘Abbas that Ibrahim ibn Sa‘d ibn Abi Waqqas 
asked him about when a man has divorced his wife two times and 
then does a khul‘ to part from her. Can he remarry her? He said, 
“Yes, he can remarry her. The Aful‘is not a divorce. Allah mentioned 
divorce at the beginning and end of the aya, and the khul‘ is between 
that and so the khul‘ is not divorce.’ Then he quoted, ‘Dworce can be 
pronounced two times; in which case wwes may be retained with correctness and 
courtesy or released with good will.’ (2:229) Then he recited, Tf a man 
dworces his wife a third tume, she 1s not lawful to him after that until she has 
married another husband.’ (2:230) He said, “That is because if Ahul‘ had 
been a divorce, it would have been the third after the two divorces. 
And His words after that “Zfa man dworces” would indicate a fourth 
divorce. ‘Then the prohibition would be connected to a fourth 
divorce.’ 

They also use as evidence what at-Tirmidhi, Abu Dawud and ad- 
Daraqutni cited from Ibn ‘Abbas that the wife of Thabit ibn Qays 
obtained a Ahul* from her husband in the time of the Messenger of 
Allah & and the Messenger of Allah & ordered her to observe an 
‘ddah of one menstruation. At-Tirmidhi said that it 1s a hasan gharib 
hadith. Ar-Rubayyi* bint Mu‘awwidh ibn ‘Afra’ reported that she had 
a khul‘ in the time of the Prophet 8 and he told her to observe an 
‘ddah of one menstruation. At-Tirmidhi said that the hadith of ar- 
Rubayyi‘ is sound about her being ordered to observe an ‘“ddah of 
one menstruation. He said that it indicates that khul‘ is annulment, 
not divorce because Allah says: ‘Divorced women should wait by themselves 
Sor three menstrual cycles.’ (2:228) If it had been a divorce, it would not 
have been confined to one cycle. 

If someone divorces his wife twice and then does a khul‘ from her 
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and then wants to marry her, he can do that, as Ibn ‘Abbas said, 
even if she had not married another husband, because he has only 
done two divorces and the khul‘ does not count. Someone who 
considers the khul‘ to be a divorce says that he is not permitted to 
take her back until she has married another husband because the 
three divorces are complete by the khu/* ‘That is sound, Allah willing. 
Qadi Isma‘ll ibn Ishaq said, ‘How can it be permitted for a man 
whose wife has told him, “Divorce me for a sum” which he then 
does, to say that it is not a divorce? If he had put her authority in her 
hands without anything else and then she divorced herself, it would 
be divorce.’ He says that Allah’s words: ‘[fa man dworces his wife a third 
tume, she ts not lawful to him after that until she has marned another husband’ 
are added to His words: ‘Dworce can be pronounced two tumes’ because 
the words ‘released with good will’ mean ‘or divorced’. If khul‘ had been 
added to the two divorces, it would only be permitted to have a khul‘ 
after two divorces. No one says this. 

Someone else said that their interpretation of this dyah is a mistake. 
‘Dworce can be pronounced twice’ gives the ruling of two times when it 
occurs other than in a khul‘* It is confirmed that he can still take her 
back when Allah says: “..retained with correctness and courtesy’. Then He 
mentioned their ruling when it 1s by way of khul® So the khul‘ refers 
to the two already mentioned since what is meant by them is to 
explain divorce in general, divorce in exchange for recompense, and 
a triple divorce with or without recompense after which the woman 
is only lawful after another husband. 

This is the answer to the evidence of the dyah. As for the hadith, 
when mentioning the hadith of Ibn ‘Abbas about one menstrual 
period, Abu Dawud said that the hadith was related by ‘Abd ar- 
Razzaq from Ma‘mar from ‘Amr ibn Muslim from ‘Ikrimah mursal 
from the Prophet &&. Al-Qa‘nabi related from Nafi‘ that Ibn ‘Umar 
said, “The ‘“ddah of a woman separated by a khul‘ is the same as that 
for divorce.’ Abt. Dawud said, ‘We believe that our action is based 
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on this.’ It is the school of Malik, ash-Shafi, Ahmad, Ishaq, ath- 
Thawri and the people of Kufa. At-Tirmidhi said, “That is the view 
of most of the people of knowledge among the Companions of the 
Prophet and others.’ 

The hadith of Ibn ‘Abbas about a single menstruation is gharib 
according to at-Tirmidhi and mursal according to what Abu Dawud 
mentioned about it being said that the Prophet 8 made her “ddah 
one and a half menstrual cycles. Ad-Daraqutni transmitted from 
Ma‘mar from ‘Amr ibn Muslim from ‘Ikrimah from Ibn ‘Abbas that 
the wife of Thabit ibn Qays got a khul‘ from her husband and the 
Prophet 8 made her @ddah one and a half menstrual cycles. Here a 
cycle and a half is mentioned by Ma‘mar while one menstrual cycle 
is also related from him. The transmitter was Abu ‘Abd ar-Rahman 
Hisham ibn Yusuf as-San‘ani al-Yamani. Only  al-Bukhari 
transmitted from him. The hadith is unsettled in both its zsnad and its 
text. It is not used to argue that the ‘%ddah for khul‘ is one menstrual 
cycle. So the words of the Almighty: ‘Dworced women should wait by 
themselves for three menstrual cycle,’ remain for every divorced woman 
whose marriage has been consummated except for special cases. At- 
Tirmidhi said, ‘Some of the Companions of the Messenger of Allah 
8 said that the “ddah for a khul‘ is one menstruation.’ Ishaq said, ‘If 
someone believes this, it is a strong position.’ Ibn al-Mundhir said, 
“Uthman ibn Affan and Ibn ‘Umar said that her ‘“iddah is one 
menstrual cycle. That was stated by Aban ibn ‘Uthman and Ishaq.’ 
‘Alt ibn Abi ‘Talib said that her ‘ddah is that of a divorced woman. I 
take the position of “‘Uthman and Ibn ‘Umar. The hadith of ‘Alt is not 
firm. We already mentioned from Ibn ‘Umar that the ‘“ddah for a 
khul‘ is the same as that for a divorce. It is sound. 

The position of Malik varies about the case of someone who 
intends to carry out a khul‘ without any recompense. ‘Abd al- 
Wahhab said, ‘Malik considers it to be a khul‘ and the divorce is 
final.’ It also is reported that he said that it is not final unless there is 
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recompense. Ashhab and ash-Shafi‘t said that because it is a divorce 
divested of recompense and the number must be observed. It is 
revocable as it would be if he had said ‘divorce’. Ibn ‘Abd al-Barr 
said, ‘I and the people of knowledge believe this to be the soundest 
of his views.’ ‘The reason behind the first is the lack of recompense in 
the khul‘ does not remove it from what is demanded. The basis for 
that is if the Ahul‘is based on wine or pigs. 

The woman with a khul‘ is the one divested of all she has received 
and the woman who ransoms herself does so with some of it and 
takes some of it. A woman who frees herself is the one who frees 
herself from her husband before consummation, saying, ‘I am free of 
you, so be free of me.’ This is the view of Malik. ‘Isa ibn Dinar 
related that Malik said, “The freed woman is the one who does not 
take anything or give anything. The woman with a khul‘ is the 
woman who gives what she was given and may give more. The 
woman who ransoms herself is the one who ransoms herself with 
some of what she was given while keeping some. All of this is 
whether or not the marriage has been consummated. If it is before 
consummation, then she has no %ddah. A woman who conciliates is 
like the woman who frees herself.’ 

Qadi Abu Muhammad and others said that these four expressions 
refer to the same idea, even if their qualities differ in respect of 
occurrence. It is a final divorce whether or not it is named. She 
cannot be taken back in the %ddah but she can be married in the 
‘ddah or after it with her consent and with a wali and dower, before 
or after having another husband. This is not the view of Abu Thawr 
because of the fact that she gave him something in exchange for 
control over herself. If the khul‘ divorce had been revocable, she 
would not have control over herself. In that case, the husband would 
have both the recompense and that for which it was given. 

This is in spite of the fact that the contract is usually carried out. If 
she gives him recompense and he stipulates the right of retraction, 
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there are two transmissions about that which Ibn Wahb related from 
Malik. One is that it is affirmed, which is the view of Sahnun. The 
other is that it is denied. Sahntn said that the reason for the first 
transmission is that they both agreed on the recompense in 
compensation for dropping the number of divorces. This is 
permitted. The reason for the second is that he made a stipulation in 
the contract which precludes the aim of the contract, and therefore 
it is not confirmed as would be the case if he stipulated in the 
marriage contract that he would not have sex with her. 

These are Allah’s limits so do not overstep them. 

After Allah has clarified the judgments of marriage and divorce, 
He says: “These are Allah’s limits...’ which you are commanded to 
obey, just as He explains those matters which are prohibited during 
the fast in another dah and says: “Those are Allah’s limits, so do not go 
near them.’ (2:187) So He divided the limits into two categories: limits 
which one is commanded to obey and limits which one is 
commanded to avoid. Then He ends with the threat: ‘Those who 
overstep Allah’s limits are wrongdoers.’ 

56 GALL ab Kas 35 SE ES aye A SE SO YL gS 
VEL ayaa Meade 1s 
O25 JES CES as 


230 But if a man divorces his wife a third time, she is not 


, 


e 


lawful for him after that until she has married another 
husband. Then if he divorces her, there is nothing 
wrong in the original couple getting back together 
provided they think they will remain within Allah’s limits. 
These are Allah’s limits which he has made clear to 
people who know. 

But if a man divorces his wife a third time, 

Some of the Khorasani Hanafi shaykhs used this a@yah as evidence 
that the ‘hul‘ should be followed by normal divorce. They said, 
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‘Allah prescribed an explicit divorce after she has ransomed herself 
through khul‘ because the use of the particle fa here is sequential. It 
is unlikely for it to refer back to: “Dworce can be pronounced twice” 
because the intervening words prevent: “Jfhe dworces her” being based 
on it. It is more likely to refer to the exception close to it and it 
would only refer to something before that with some evidence as we 
see in 4:23.’ 

Scholars disagree about the divorce after the Ahul‘ during the ‘iddah. 
One group say that if a wife frees herself from her husband by khul‘ 
and then he divorces her again during the waiting period, the new 
divorce applies rather than the khul‘ That was stated by Sa‘id ibn al- 
Musayyab, Shurayh, Tawus, an-Nakha‘l, az-Zuhri, al-Hakam, 
Hammad, ath-Thawri and the People of Opinion. There is a second 
view and that is that the second divorce bears no legal weight and is 
not considered. Ibn ‘Abbas, Ibn az-Zubayr, ‘Ikrimah, al-Hasan, Jabir 
ibn Zayd, ash-Shafit, Ahmad, Ishaq and Abu Thawr take this 
position. It is also the position of Malik, although Malik says, ‘If she 
ransoms herself from him on the condition that he gives her a triple 
divorce consecutively, when he pronounces the divorce, then the full 
divorce has taken place. If there is a silence between that, what 
follows the silence is nothing. That is because the sequential and 
connected nature of the words demands one ruling. That is also the 
case when “Allah willing” is connected to the oath by Allah: it is 
preferred and the ruling of the exception is confirmed. When it is 
separated from it, then it is not connected to the previous words.’ 
she is not lawful for him after that until she has married another 
husband. 

This is agreed upon and there is no disagreement about it. But 
there is disagreement about exactly what constitutes an intervening 
marriage and what it is permitted to be. Sa‘td ibn al-Musayyab and 
those who agree with him said that the contract itself is enough. Al- 
Hasan ibn Abt ‘l-Hasan said that there must be ejaculation as well as 
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sexual intercourse. A group of scholars and fugahd’ agree that sexual 
intercourse is enough, and that consists of the meeting of the private 
parts in the manner which would necessitate the hadd and ghusl, 
which would invalidate fasting and hajj, and which would make the 
payment of a full dowry obligatory. Ibn al-‘Arabi said, ‘I have not 
come across a question in figh more difficult than this one. That is 
because the basis of the legal position is contingent on what the 
ruling is connected to: the minimum to which it is possible to apply 
the term “marriage” or the full meaning of the term “marriage”. If 
we say the minimum, then we take the position of Sa‘id ibn al- 
Musayyab. If it is connected to the latter, then there must be 
ejaculation and penetration, as al-Hasan said.’ 

Ibn al-Mundhir said that the term used in the hadith, ‘taste 
sweetness’, means sexual intercourse and that is the position of the 
majority of scholars with the exception of Sa‘id ibn al-Musayyab 
who said, ‘People say that she is not lawful to her first husband until 
she has had sex with the second husband. I, however, say that when 
he marries her in a sound marriage which is only intended to make 
her lawful, there is nothing wrong in her marrying the first 
husband.’ We do not know of anyone who agrees with this statement 
except a group of the Khariites. The Sunnah spares the need for 
anything else. Sa‘id ibn Jubayr took the position of Sa‘id ibn al- 
Musayyab. An-Nahhas mentioned it in Aitab ma‘ani al-Qur’an. He 
said, “The people of knowledge say that marriage here entails sexual 
intercourse because Allah says, “another husband”. Being a spouse was 
already mentioned, and so “marriage” must mean _ sexual 
intercourse. Sa‘id ibn Jubayr, however, said that marriage here is 
sound marriage when it is not with the simple intention of making 
her lawful.’ 

I think that what is most likely is that they had not heard the hadith 
about ‘sweetness’ or believed that it was not sound and took the 
literal text of the Qur’an when Allah says: ‘until she has married another 
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husband’. Allah knows best. 

The imams like ad-Daraqutni related that ‘A’ishah said that the 
Messenger of Allah 8% said, ‘When a man divorces his wife three 
times, then she is not lawful to him until she has married another 
husband and each of them has tasted the sweetness of the other.’ 
Some of the Hanafi scholars said, ‘If someone makes a marriage 
contract based on the position of Sa‘id ibn al-Musayyab, the qadi 
can nullify it. Disagreement regarding it is not considered because it 
deviates from the consensus of scholars.’ Our scholars said that his 
words &&, ‘...each of them has tasted the sweetness of the other,’ 
means that they are equal in enjoying the pleasure of sexual 
intercourse. It is the proof of one two views. We believe that if he has 
sex with her while she is asleep or unconscious, she still is not lawful 
to the man who divorced her because she has not tasted ‘sweetness’. 

An-Nasa’l related from ‘Abdullah that the Messenger of Allah 8 
cursed those women who tattoo and are tattooed, those who add 
hairpieces and those to whose hair they are added, those who 
consume and pay usury and those who facilitate re-marriage and 
those for whom that facilitation is done. At-Tirmidhi related that 
‘Abdullah ibn Mas‘iad said, “The Messenger of Allah & cursed those 
who facilitate re-marriage and those for whom that facilitation is 
done.’ He said that this is a sound hasan hadith. This hadith is also 
related from the Messenger of Allah && by a different path. It was the 
normative position among the people of knowledge among the 
Companions of the Prophet 8, including ‘Umar ibn al-Khattab, 
‘Uthman ibn ‘“Affan, ‘Abdullah ibn ‘Umar and others. It is the 
position of the fugaha@ among the Tabi‘un. It was also the position of 
Sufyan ath-Thawri, Ibn al-Mubarak, ash-Shafit, Malik, Ahmad and 
Ishaq. I heard al-Jarud mention that Waki‘ said, ‘One must remove 
this topic from the People of Opinion.’ Sufyan said, “When a man 
marries a woman to make her lawful and then decides to keep her, 


she is not lawful to him until he marries her with a new marriage.’ 
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Abu ‘Umar ibn ‘Abd al-Barr said, “Scholars disagree about a 
marriage to facilitate remarriage. Malik said, “A man who married 
to facilitate remarriage does not remain in his marriage until he has 
a new marriage. If he has sex with her, then she receives an 
appropriate dower. It is not lawful for her first husband to have sex 
with her, whether or not they know that he has married her to make 
her lawful for her first husband. He is not confirmed in the marriage 
and it is nullified.” Ath-Thawri and al-Awza‘t said that.’ 

There is a second view about it related from ath-Thawri about a 
marriage which is incorrect, or to facilitate remarriage, that the 
marriage is sound but the precondition is void. That is the view of 
Ibn Abi Layla about that matter and the temporary (mu ‘tah) 
marriage. Al-Awza‘l said that the marriage for facilitation is a bad 
action but the marriage is allowed. Abu Hanifah, Yusuf and 
Muhammad said that the marriage 1s allowed if it is consummated 
and he can keep her if he wishes. Once Abu Hanifah and his people 
said that she is not lawful to the first husband if someone married 
her just to facilitate that, and another time they said that he is lawful 
to her by this marriage provided he has sex with her and then 
divorces her. ‘They do not disagree that a marriage of this kind is 
sound and he can maintain it. 

There is a third view. Ash-Shafi‘l said that when a man says, ‘I will 
marry you to make you lawful,’ then there is no marriage between 
them after that. This is a sort of temporary marriage. It is unsound 
and not confirmed. It is annulled. If he has sex with her on this basis 
it does not legalise re-marriage. If he marries her with a simple 
marriage in which there is no stipulation and he does not stipulate 
that it is to legalise re-marriage, ash-Shafi‘T has two views on that in 
his old book: one 1s like the view of Malik and the other is like that of 
Abu Hanifah. His view in his new Egyptian book does not vary: the 
marriage is sound if he makes no stipulation. That is the view of 
Dawud as well. 
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Al-Mawardi related from ash-Shafii that if a man stipulates that 
legalisation is the object before the contract, the marriage is sound 
and he makes her lawful for the first husband. If they stipulate that 
in the contract, however, then the marriage 1s invalid and she is not 
lawful for the first husband. He said that it is the view of ash-Shafi‘. 
Al-Hasan and Ibrahim said that if any one of the three people 
intends legalisation by it, then the marriage is invalid. This is stricter. 
Salim and al-Qasim said that there is nothing wrong in a man 
marrying a woman to legalise her when the couple do not know 
about it and he is paid. Rabi‘ah and Yahya ibn Sa‘id said that. 
Dawud ibn ‘Alt said that: provided that it does not appear as a 
stipulation when the contract is made. 

According to scholars, a marriage arranged with the ostensible 
purpose of legalising remarriage is permitted for the [second] 
husband who marries [the woman]. It is the same whether that was 
stipulated or intended [before the marriage], but when that actually 
occurs [for that sole purpose], then the marriage is unsound and not 
confirmed. His having sex with the woman does not make her lawful 
for her first husband. It is the same whether the first husband knows 
that or is ignorant of that. It is said that when he learns that the man 
married her for that purpose, he should not take her back. 
According to Malik, she is only made lawful by a marriage in which 
he desires and has need of her and does not intend to legalise her. 
The new husband having sex with her [in that marriage] 1s 
permissible as long as she is not fasting, in ram or menstruating, 
and he is an adult Muslim. 

Ash-Shafi‘l, on the other hand, said, ‘If the new husband has sex 
with her on the basis of a valid marriage and fully consummates it, 
then they have tasted “sweetness”. It is the same whether it is a 
strong or weak marriage and whether the consummation was 
achieved by his or her hand, and whether he was a child, adolescent 
or eunuch as long as he still has part of his penis, and whether the 
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woman is fasting or in zhram.’ This entire description of ash-Shafi‘1l is 
also the position of Abu Hanifah and his people, ath-Thawri, al- 
Awza‘l, and al-Hasan ibn Salih, and it is also the position of some of 
the people of Malik. Ibn Habib said that if he marries her and likes 
her, he can keep her. If he expects payment for making her legal, it is 
not permitted since he mixed marriage with the intention of 
legalisation. In that case she is not lawful for the first husband. 

When a master has sex with his slavegirl who has been finally 
divorced by her husband, she does not become lawful for the first 
husband since the master is not a husband. That 1s related from ‘Ali 
ibn Abi Talib and is the view of ‘Ubaydah, Masruq, ash-Sha‘bi, 
Ibrahim, Jabir ibn Zayd, Sulayman ibn Yasar, Hammad ibn Abi 
Sulayman and Abu-z-Zinad. That is also the position of most of the 
Jugaha@’ of the different regions. The opposite of that, however, is 
related from ‘Uthman, Zayd ibn Thabit and az-Zubayr. They said 
that when her master has sex with her in a manner by which he does 
not intend deceit or legalisation, she may remarry her husband with 
a proposal and dower. The first view is sounder because the 
Almighty says: 
control by virtue of ownership not marriage. This is clearer. 

We find in the Muwatta’ of Malik that Sa‘td ibn al-Musayyab and 
Sulayman ibn Yasar were both asked whether, if a man married a 
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...until she has married another husband’. A master has 


slave of his to a slavegirl who then divorced her finally and then her 
master gave her to him, she was lawful to the slave by virtue of 
ownership. They said that she was not lawful to him until she had 
married another husband. 

Malik related that he asked Ibn Shihab about a man who was 
married to a slavegirl owned by someone else and then bought her 
and divorced her with a single divorce. He said, ‘She 1s lawful to him 
by virtue of ownership as long as it was not a final divorce. If it was a 
final divorce, she is not lawful to him by virtue of ownership until she 
has married another husband.’ Abt ‘Umar said, “This is the position 
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of the bulk of scholars and imams of fatwa: Malik, ath-Thawri, al- 
Awza‘, ash-Shafit, Abu Hanifah, Ahmad, Ishaq, and Abu Thawr. 
Ibn ‘Abbas, ‘Ata’, Tawus, and al-Hasan said that if the one who 
finally divorced her buys her, then she is lawful to him by virtue of 
ownership based on the general nature of Allah’s words: “..those_you 
own as slaves’. (4:3) Abu ‘Umar said, “This is an erroneous view 
because Allah’s statement: “..those_you own as slaves’ does not permit 
mothers or sisters or the rest of those forbidden by kinship.’ 

When a Muslim divorces his dhimmi wife three times and she then 
marries a dhimmi who consummates the marriage and then divorces 
her, one group say that the dhimmi is a proper husband for her and 
she can remarry the first husband. ‘That is what al-Hasan, az-Zuhri, 
Sufyan ath-Thawri, ash-Shafi‘, Abu ‘Ubayd and the People of 
Opinion said. Ibn al-Mundhir said, “That is what we say because 
Allah says: “..until she has married another husband’ and the Christian 
man is a husband. Malik and Rabi‘ah said that he does not make 
her lawful. 

An invalid marriage does not permit a woman who has been 
divorced three times to remarry her first husband according to the 
majority position. Malik, ath-Thawri, ash-Shafii, al-Awza‘l, the 
People of Opinion, Ahmad, Ishaq and Abu “Ubayd said that she is 
only lawful for the first husband if she has entered into a valid 
intervening marriage. Al-Hakam said that this refers to the husband. 
Ibn al-Mundhir said that it does not refer to the husband because 
the spousal rulings of zzhar, tla’ and ‘an are not confirmed between 
them. All of those scholars who are regarded say that if a woman 
says to the first husband, ‘I have married and it was consummated,’ 
and he believes her, she is lawful to him. Ash-Shafiil said that it is 
scrupulous not to do it if he suspects that she is lying. 

‘Umar ibn al-Khattab strongly condemned this practice of false 
marriage and said, ‘If 1am brought someone who makes remarriage 


legal or someone for whom it was done, I will stone them.’ Ibn 
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‘Umar said, ‘False marriage in order to legalise re-marriage (tahiti) is 
fornication and people who do it are fornicators, even if they remain 
together for twenty years.’ Abu ‘Umar said, ““Umar’s words are only 
taken to indicate the severity of his position because it is clear that 
the hadd punishment is removed from someone who has unlawful 
sexual intercourse when he is ignorant that it is unlawful and has the 
excuse of ignorance. This is a more appropriate interpretation. 
There is no dispute that he is not stoned for it.’ 

Then if he divorces her, there is nothing wrong in the original couple 
getting back together 

The word ‘he’ here refers to the second husband. If he divorces the 
woman concerned there is nothing wrong if she and her first 
husband remarry. Ibn ‘Abbas said that there is no disagreement 
about this. Ibn al-Mundhir said that scholars agree that when a free 
man divorces his wife three times and her waiting period comes to 
an end and then she marries another husband who is free and the 
marriage is consummated and then he divorces her and her waiting 
period for that divorce ends, then she can re-marry the first 
husband. 

They disagree about what happens when a man divorces his wife 
once or twice and then she marries someone else and then later 
remarries her first husband. One group say that she only has the 
number of divorces which remain from the time she was previously 
married to the man, as was stated by the great Companions of the 
Messenger of Allah: ‘Umar ibn al-Khattab, ‘Alt ibn Abi Talib, 
Ubayy ibn Ka‘b, ‘Imran ibn Husayn and Abu Hurayrah. That is 
also related from Zayd ibn Thabit, Mu‘adh ibn Jabal and ‘Abdullah 
ibn ‘Amr ibn al-‘As. It is also the position of ‘Abidah as-Sulmani, 
Sa‘id ibn al-Musayyab, al-Hasan al-Basri, Malik, Sufyan ath- 
Thawri, Ibn Abi Layla, ash-Shafi‘t, Ahmad, Ishaq, Abu ‘Ubayd, 
Abu Thawr, Muhammad ibn al-Hasan and Ibn Nasr. 

There is a second position that the marriage is new and divorce 
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starts afresh. That was the position of Ibn ‘Umar and Ibn ‘Abbas. 
That was also the position of ‘Ata’, an-Nakha‘l, Shurayh, an- 
Nu‘man and Ya‘qub. Abu Bakr ibn Abi Shaybah mentioned from 
Abu Mu‘awtyah and Waki‘ from al-A‘mash that Ibrahim said, “The 
companions of ‘Abdullah used to say, “Is a marriage destroyed by 
three and not destroyed by one or two?’” Hafs related from Hayjaj 
from ‘Talhah from Ibrahim that the companions of ‘Abdullah used to 
say that a single or double divorce annuls as is the case with three, 
except for ‘Abidah who said that a wife remains with the remaining 
unused divorces. Abu ‘Umar mentioned it. Ibn al-Mundhir said, ‘I 
take the first view.’ There is a third view which is that if there was 
consummation in the last one, it is a new divorce and new marriage, 
and if there was no consummation, the number remains as it was. 
This was the view of Ibrahim an-Nakha‘t. 
provided they think they will remain within Allah’s limits 

Tawus said, ‘If they think that each of them will treat the other 
well.’ It is said that the limits of Allah refer to what He has made 
obligatory, so it means when they know that there will be correctness 
between them in the second marriage. If the husband knows that he 
is unable to support his wife or pay her dowry or provide for any of 
her obligatory rights, it is not lawful for him to marry her until he 
makes that clear to her and knows that he will, in fact, be able to 
fulfil her rights. It is the same if he has a defect which prevents 
sexual enjoyment. This is so that he does not deceive the woman 
regarding himself. Similarly he must not deceive her about his 
lineage or wealth or work by lying about that. Similarly if the 
woman knows that she will be unable to carry out the duties owed 
by her to the husband or has a defect which prevents sexual 
intercourse such as insanity, leprosy or genital defects, she is not 
permitted to deceive him and must make that clear to him. This 
same principle applies to those who sell goods: they must make any 
faults clear. If one of the couple discovers a defect in their partner, 
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they can reject him or her. If it is the man who has the fault, the 
woman keeps her complete dower if the marriage is consummated 
and half the dower if it has not been consummated. If the fault is 
with the woman, the husband returns her and takes back the dower 
he has given her. It is related that the Prophet & married a woman 
from the Banu Bayadah and discovered that she had leprosy. He 
returned her saying, “You deceived me.’ 

There are varying views from Malik about a woman who is frigid 
and refuses sex and whose marriage is ended because of that. 
Sometimes he says that she keeps all of her dower and sometimes 
that she only keeps half of it. This is because of the difference in his 
view about whether the entitlement to the dower is based on 
acceptance or consummation. 

Ibn Khuwayzimandad said, “Our companions disagree about 
whether the wife has to serve or not. Some say that a man cannot 
oblige his wife to serve and that is because the contract specifies 
enjoyment, not service. Do you not see that it is not a contract of 
hire or slavery? It is a contract of pleasure and what is entailed by 
the contract is enjoyment and nothing more and so more than that 
may not be demanded of her. Do you not see the words of Allah 
Almighty: “But if they obey you do not look for a way to punish them” (4:34)? 
Others among our companions say that she owes the service of a 
woman of her standing. If she is noble due to the wealth or lineage 
of her parents, she must manage the house and direct the servants. If 
she is middle-class, she must make the bed and the like. If she is less 
than that, she should attend to the house, cooking and washing. If 
she is a woman from the Kurds, Daylam and the mountains, she is 
obliged to do what their women are normally obliged to do. That is 
because Allah says: “Women possess rights similar to those held over them to 
be honoured with fairness.” (2:228) The custom of Muslims in their 
lands, ancient and modern, is as we have mentioned it. Do you not 


see that the wives of the Prophet and his Companions used to 
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undertake grinding, bread-making, baking, making beds, serving 
food and the like? We do not know of any woman who refused to do 
that. She could not refuse and they used to beat their wives when 
they fell short in doing that and oblige them to serve. Had that not 
been an entitlement [at that time], they would not have asked for it.’ 
These are Allah’s limits which he has made clear to people who 
know. 

The ‘hudid’ (limits) are what He has forbidden. The root of the 
verb 1s used for confining and denying good. A man who is mahdid 1s 
deprived of good. The verb is used for a woman in mourning who is 
forbidden adornment. A doorkeeper can be called haddad, because 
he prevents people from entering. The words ‘a people who know’ are 
used because when someone ignorant is subject to a lot of 
commands and prohibitions, he will not observe them or abide by 
them. The one who knows will do so. This is why those who know 
are addressed and not the ignorant. 
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231 When you divorce women and they reach the end of 
their waiting period, then either retain them with 
correctness and courtesy or release them with 
correctness and courtesy. Do not retain them by force, 
thus overstepping the limits. Anyone who does that has 
wronged himself. Do not make a mockery of Allah’s 
Signs. Remember Allah’s blessing to you and the Book 
and Wisdom He has sent down to you to admonish you. 
Be fearful of Allah and know that Allah has knowledge of 
all things. 
When you divorce women and they reach the end of their waiting 
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period, 

The word ‘balagha’ (reach) here means ‘to draw near to’ according 
to the consensus of scholars, because, if she actually reaches the end, 
her husband no longer has a choice about keeping her. It is a mutual 
prohibition in the dyah after it because the idea demands that. 
then either retain them with correctness and courtesy 

This means the husband must undertake to fulfil his legal 
obligations towards his wife. ‘That is why a group of scholars said 
that an aspect of retaining with correctness is that if the husband 
does not have what is necessary for the maintenance of his wife, he 
must divorce her. If he does not do so, he is no longer in the right 
and the divorce can be forced upon him by the judge due to the 
harm she would suffer by remaining with someone who cannot 
support her. That was the position of Malik, ash-Shafi, Ahmad, 
Ishaq, Abu Thawr, Abu ‘Ubayd, Yahya al-Qattan, and ‘Abd ar- 
Rahman ibn Mahd1. It was stated by ‘Umar, ‘Alt and Abu Hurayrah 
among the Companions, and Sa‘id ibn al-Musayyab among the 
Tabi‘un. He said that it is sunnah. Abu Hurayrah related that from 
the Prophet &. 

Another group say that the couple are not separated in that 
situation and she must put up with that. Maintenance is made his 
responsibility by the ruling of a judge. That is the position of ‘Ata’ 
and az-Zuhri and it is the position which is taken by the Kufans and 
ath-Thawri. Their evidence is found in the dyahs: ‘If someone is in 
difficult circumstances, there should be a deferral until things are easier’ (2:280) 
and: “Marry off those among you who are unmarned.’ (24:32). So Allah 
recommends that poor people marry and so poverty cannot be a 
reason for separation. It is, however, recommended along with 
marriage. Also marriage between a couple is established by 
consensus and there is no separation except by consensus or an 
irrefutable sunnah from the Prophet 8. The evidence for the first 
position is in Sahih Bukhart: “The woman says, “Either feed me or 
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divorce me.”’ This provides a text in case of dispute. We consider 
separation due to hardship to constitute a revocable divorce, 
differing from ash-Shafi‘T who thinks it is final. This is because it is a 
separation after consummation when the number of divorces has not 
been used up, not in exchange for compensation nor due to harm on 
the part of the husband. Therefore it is revocable. 
or release them with correctness and courtesy. 

This means to divorce them as was already mentioned. 
Do not retain them by force, thus overstepping the limits. 

Malik related from Thawr ibn Zayd ad-Dili that a man would 
divorce his wife and then take her back, having no need for her and 
not intending to keep her, but simply to make the waiting period 
longer for her and to thereby hurt her more, and so Allah revealed 
this. 

Anyone who does that has wronged himself. 

Az-Zajjaj says that ‘wrongs himself’ here means that he exposes 
himself to punishment by doing what Allah has forbidden. This 
report agrees with the report which was revealed about abandoning 
what the people of the Jahiltyyah used to do in divorce and taking 
wives back as we mentioned earlier. These two reports tell us that 
the revelation of these two dyahs was about the same idea of a man 
keeping a woman and taking her back in order to cause harm to her. 
This is evident. 

Do not make a mockery of Allah’s Signs. 

This means ‘Do not mock Allah’s judgments’. They are all serious. 
If someone mocks them, they are still binding on him. Abu-d-Darda’ 
said that in the time of Jahiliyyah a man used to pronounce a 
divorce by saying, “You are divorced and I am joking,’ as he would 
do in marriage and emancipation. So Allah revealed this aah and 
the Prophet & said, ‘If anyone divorces, emancipates, marries or 
gives in marriage and then says, “I was only joking,” what he said is 
taken seriously.’ Ma‘mar related it from ‘Isa from ‘Amr from al- 
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Hasan from Abu-d-Darda’. We find in the Muwatta’ that a man said 
to Ibn ‘Abbas, ‘I divorced my wife a hundred times. What do you 
think?’ Ibn ‘Abbas said, “She was divorced from you by three, and 
you made a mockery of Allah’s Signs in the ninety-seven.’ Ad- 
Daraqutni transmitted from Isma‘il ibn Umayyah al-Qurashi that 
‘Ali said, ‘The Prophet & heard a man do a final divorce and he 
became angry and said, “Do you make a mockery of Allah’s Signs 
or the din of Allah and make a game of final divorce? We obliged 
that it is three and she is not lawful to you until she marries another 
husband.” This Isma‘tl ibn Umayyah is Kufan and weak in hadith. 

It is related that ‘A’ishah said, ‘A man used to divorce his wife and 
say, “By Allah, I will neither let you inherit nor will I let you go.” 
“How is that?” she asked. He said, “When you are about to finish 
your ‘iddah, I will take you back.” So the dyah was revealed. Our 
scholars say that all such expressions are included in what is said in 
this dah because it is said of someone who mocks the Signs of Allah 
as well as someone who rejects them and someone who discards 
them and acts on another basis. Thus all are included in this aah. 
The Signs of Allah are His proofs, commands and prohibitions. 

There is no disagreement between scholars that, if someone 
divorces in jest, the divorce is binding but they disagree about other 
matters as will be dealt with in Sarat at-Tawbah, Allah willing. Abu 
Dawud related from Aba Hurayrah that the Messenger of Allah & 
said, “Three matters are serious and jests about them are taken 
seriously: marriage, divorce and taking back in marriage.’ It is 
related from ‘Ali ibn Abr Talib, Ibn Mas‘tud and Abu-d-Darda’: 
“There is no jest in three matters and someone who plays with them 
is serious: marriage, divorce and emancipation.’ It is said that it 
means: ‘Do not abandon Allah’s commands so that you fall short 
and are playing.’ This dah includes verbally asking for forgiveness 
while persisting in the deed. That is the case with everything of this 
sort, so know that. 
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Remember Allah’s blessing to you and the Book and Wisdom He has 
sent down to you to admonish you. 

The blessing is Islam and Allah making His judgments clear. 
‘Wisdom’ refers to the Sunnah which makes things clear on the 
tongue of the Messenger of Allah 8& in respect of things about which 
there is no text in the Qur’an. He admonishes you to frighten you. 
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232 When you divorce women and they reach the end of 
their waiting period, do not prevent them from marrying 
their first husbands if they have mutually agreed to it 
with correctness and courtesy. This is an admonition for 
those of you who believe in Allah and the Last Day. That 
is better and purer for you. Allah knows and you do not 
know. 
When you divorce women and they reach the end of their waiting 
period, do not prevent them from marrying their first husbands 
Ma‘qil ibn Yasar related that his sister was married to Abu-l- 
Baddah and he divorced her and left her until after the end of her 
waiting period and then regretted it and proposed and she agreed to 
remarry him. Her brother refused to give her in marriage. He said, 
‘Tt will be unlawful for us to see one another if you marry him,’ and 
the dyah was revealed. Mugatil said that the Prophet && summoned 
Ma‘qil and said, ‘If you are a believer, you will not prevent your 
sister from remarrying Abu-l-Baddah.’ He said, ‘I believe in Allah 
and give her in marriage to him.’ Al-Bukhari related from al-Hasan 
that the sister of Ma‘qil ibn Yasar was divorced by her husband. Her 
‘ddah ended and he proposed to her. Ma‘qil refused him and the 
adyah was revealed. Ad-Daraqutni also transmitted from al-Hasan 
that Ma‘qil ibn Yasar told him, ‘I had a sister and proposals were 
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made to me and I used to refuse her to people. A cousin of mine 
came and proposed and I married her to him. They were together 
for as long as Allah wished and he divorced her with a revocable 
divorce and left her until her %ddah had ended. Then he proposed 
together with other suitors. I said, “I kept her from people and 
married her to you and then you divorced her with a revocable 
divorce and left her until her %ddah had ended. Now you propose to 
me and come to me along with other suitors! I will never marry her 
to you!” So Allah revealed: “When you dworce women and they are near the 
end of their ‘iddah, do not prevent them from marrying their first husbands.” So 
I expiated my oath.’ The variant of al-Bukhari has: ‘Ma‘qil was 
angry out of pride and said, “He kept away from her when he could 
keep her and now he proposes to her again!” Allah revealed the ayah 
and the Messenger of Allah & summoned him and recited it to him 
and so he set aside his anger and obeyed Allah’s command.’ He was 
Ma‘qil ibn Sinan. An-Nahhas said, ‘Ash-Shafi‘l related it in his books 
from Ma‘qil ibn Yasar or ibn Sinan.’ At-Tahawit said that it is Ma‘qil 
ibn Sinan. 

If this is true it indicates that it is not permitted for any woman to 
marry without a walt because the sister of Ma‘qil had clearly 
previously been married. If the matter had been left to her and not 
to her guardian, she would have married by herself and would have 
had no need of Ma‘qil. So the words ‘do not prevent’ are addressed to 
guardians. They are commanded to give the women concerned in 
marriage with their consent. It is also said that it is addressed to the 
husbands, because taking the woman back to cause her harm keeps 
her from marrying another and makes her waiting period longer. 
The people of Abu Hanifah use it as evidence that a woman can 
give herself in marriage. They said that that is because Allah 
Almighty ascribes that to her as He says: ‘She is not lawful to him after 
that until she has married another husband.’ (2:230) He did not mention a 
walt. Vhis has already been discussed. The first position is sounder 
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since we mentioned the reason for the revelation. Allah knows best. 

The word ‘reach’ in this instance really means that the %ddah has 
actually ended because initiating marriage 1s only conceivable after 
the end of the ‘%ddah. The verb for “prevent” is ‘adala, meaning to 
restrain them. Al-Khalil said that a mu ‘dil is a hen which cannot lay 
eggs. It is said that ‘ad/ is to constrict and prevent, from the meaning 
of confinement. ‘The verb is used for being prevented from doing 
something. The verb a‘dala is used for a matter when one cannot 
solve it. Al-Azhari said, “The root of ‘ad/ comes from the verb used 
for a she-camel when the foetus is stuck and hard to get out, just as 1s 
the case with a chicken which cannot lay its eggs. 
That is better and purer for you. 

If you do that you will be righteous. 
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233 Mothers should nurse their children for two full 
years — those who wish to complete the full term of 
nursing. It is the duty of the fathers to feed and clothe 
them with correctness and courtesy — no self is charged 
with more than it can bear. No mother should be put 
under pressure in respect of her child nor any father in 
respect of his child. The same duty is incumbent on the 
heir. If the couple both wish weaning to take place after 
mutual agreement and consultation, there is nothing 
wrong in their doing that. If you wish to find wet-nurses 
for your children, there is nothing wrong in your doing 
that provided you hand over to them what you have 
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agreed to give with correctness and courtesy. Be fearful 

of Allah and know that Allah sees what you do. 
Mothers should nurse their children for two full years — those who 
wish to complete the full term of nursing. 

After Allah has spoken of marriage and divorce He then speaks 
about children, since a couple may have children when they 
separate. So the aah is about divorced women who have children by 
their ex-husbands. As-Suddi, ad-Dahhak and others said _ that, 
meaning that they are more entitled to nurse their children than 
other women because they will be more compassionate towards 
them and it is harmful to both mother and child to remove a small 
child from her. This also indicates that, even if the child is weaned, 
the mother is still more entitled to custody because of her 
compassion for it. She remains more entitled unless she remarries as 
will be mentioned. 

This renders problematic the words: ‘It is the duty of the fathers to feed 
and clothe them’, because, if it is not a revocable divorce, divorced 
women are not entitled to clothing. They are entitled to a wage. 
Noble character, however, would ensure that the wage was adequate 
for both her food and her clothing. It is said that the aah is general 
to both divorced women who have children and to wives. The most 
evident position is that it is about wives while the marriage remains, 
because they are entitled to maintenance and clothing, whether they 
nurse or not. Maintenance and clothing are according to the man’s 
ability. If she is busy with nursing and he lacks ability, it might be 
imagined that maintenance is cancelled. To remove that idea, the 
Almighty says: ‘It 2s the duty of fathers — referring to the husband — to 
Jeed and clothe them’ while they are nursing because, in doing it, they 
are occupied with the interests of the husband. So if she were to 
travel for what the husband needs with his permission, maintenance 
is not cancelled. 

Nursing is mandatory for some and recommended for some. It is 
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said that it is reporting about what is prescribed. People disagree 
about whether nursing is a right for or against the mother. The 
expression can mean either because, taken literally, it means that it is 
obligatory for mothers to nurse their children just as fathers are 
obliged to maintain them. But that is only while she is married and 
also only when custom demands it. If she is noble and wealthy, the 
custom is for her not to nurse. That is like a stipulation. If the child 
will not, however, accept another woman, then nursing becomes 
mandatory for her. This is also the case if no one else is available. If 
the father dies and the child has no property, the position of Malik in 
the Mudawwanah is that the mother is still obliged to nurse without 
being paid a wage. Ibn al-Jallab said that the wage should be paid 
from the Treasury. ‘Abd al-Wahhab said that that only applies when 
the father is a Muslim who 1s poor. 

When a woman has been trebly divorced, she does not have to 
nurse and only does so if she wishes to. If she does so, she is entitled 
to a suitable wage if the husband is wealthy. If he does not have 
wealth, he cannot oblige her to nurse unless she is the only one the 
child will accept. If she is obliged to nurse and some excuse arises 
which prevents her from doing so, nursing then becomes the father’s 
responsibility. It is related from Malik that if he is poor and the child 
has no property the mother must nurse. If she has no milk and has 
wealth, the child is nursed at her expense. Ash-Shafi‘l said that 
paying for nursing is only mandatory for the father or grandfather. 
This will be further discussed later. 

The words ‘wo full years’ denote a measure of time that revolves in 
a full cycle. The word for ‘year, hawl, comes from the verb dla, 
which means ‘to be transferred, so a ‘year’ 1s transferred from one 
moment to another. It is also said that it is called that because it is 
normal period for the transformation of things. The word ‘full’ is 
added because the word ‘year’ by itself can be used for less than a 
complete year, so ‘two years’ can actually be a year and part of 
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another year. Allah says: ‘those who hurry on in two days’ (2:203) and 
that is actually in a day and part of another day. Allah’s words: ‘those 
who wish to complete the full term of nursing’ indicates that the two full 
years is not a definitive term. Weaning can take place before the two 
years are up. A limit is set merely to eliminate any dispute between 
the couple about the length of nursing. The father does not have to 
pay for more than two years and, if the father wants the child to be 
weaned before two years and the mother does not consent, he 
cannot enforce that. An increase or decrease in the two years can be 
made provided that the child is not harmed and that the parents 
agree. 

Malik and those who follow him and another group of scholars 
deduce from this dyah that the nursing which creates a milk 
relationship only occurs within this first two year period and ends 
when those two years end, so that any nursing after that is not 
considered. He states that in the Muwatta’. Muhammad ibn ‘Abd al- 
Hakam related it from him. It is the position of Ibn ‘Umar and Ibn 
‘Abbas. It is related from Ibn Mas‘ud and was also stated by az- 
Zuhri, Qatadah, ash-Sha‘bi, Sufyan ath-Thawri, al-Awza‘l, ash- 
Shafi‘, Ahmad, Ishaq, Abu Yusuf, Muhammad and Abu Thawr. 
Ibn ‘Abd al-Hakam related from him that it is two years and a few 
days more. ‘Abd al-Malik said that it is ike a month or so more. Ibn 
al-Oasim related that saying, ‘Nursing is two years, and two months 
after the two years.’ Al-Walid ibn Muslim related that he said, ‘A 
month or two or three after the two years is part of the two years. 
What is after that is of no consequence.’ It is related that an-Nu‘man 
said, ‘Nursing up to six months after the two years is still considered 
nursing. The first view is the sound one since Allah says: “Mothers 
should nurse their children for two full years.” ‘This indicates that no ruling 
is attached to it when the child is nursed after the two years.’ Sufyan 
related from ‘Amr ibn Dinar from Ibn ‘Abbas that the Messenger of 
Allah 8 said, ‘Suckling is only in the first two years.’ Ad-Daraqutni 
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said that only al-Haytham ibn Jamil has it from Ibn ‘Uyaynah. He is 
trustworthy with good memory. 

This report, the dyah and the meaning make it clear that an adult 
cannot be suckled. It has no standing. The statement that they can 
was related from ‘A’ishah. Among scholars, al-Layth ibn Sa‘d said 
that. It is related that Abu Musa al-Ash‘ari thought that an adult 
could receive suckling, and then it is related that he retracted that. 
This will be explained in Sarat an-Nisa’. 

A group of commentators say that the period of suckling is two 
years for each child. It is related from Ibn ‘Abbas that that is when 
the child is in the womb for six months. If it remains for seven 
months, the nursing period is twenty-three months. If it is nine 
months, the nursing is twenty-one months going by Allah’s words: 
‘His bearing and weaning is thirty months.’ (46:15) So the period of 
pregnancy and the period of nursing are interconnected and one 
reduces the length of the other. 

It is the duty of the fathers to feed and clothe them with correctness 
and courtesy — no self is charged with more than it can bear. 

‘Rizg in this ruling is adequate food. This is evidence for the 
obligation of the father to maintain the child since it is weak. The 
feeding referred to is the nourishment which reaches the child by 
means of the mother through nursing. Scholars agree that a man 
must support all his children who have no money. When Hind bint 
‘Utbah told the Prophet 8, ‘Aba Sufyan is miserly and does not give 
me adequate maintenance and what is enough for my son. If] take 
from his property without his knowledge, do I do anything wrong?’ 
he told her, “Take what is adequate for you and your child in a 
correct manner.’ ‘Azswah’ is clothing. ‘Ma‘ruf? (correctness) means 
what is customary in the usage of the Shari‘ah without excess or 
negligence. Then Allah made it clear that a man’s duty of 
maintenance is according to his wealth and position, and that no 
specific amount is stipulated, by His words: ‘no selfs charged with more 
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than it can bear.’ This will be clarified later. It is said that it means that 
a woman should not made to endure stinting in her wage and a 
husband should not be forced to be extravagant. Rather the basic 
aim should be taken into account. 

Malik thought that this dyah indicates that a mother should have 
custody of her sons until puberty and of her daughters until 
marriage. That is her right, and Abu Hanifah stated the same. Ash- 
Shafi‘l said that when the child is eight years old, which is the age of 
discrimination, it is given a choice between his parents. At that stage 
its interest and desire should be stimulated to learn the Qur’an, 
manners and the duties of worship. That is the same for both boys 
and girls. 

An-Nasa’l and others reported from Abu Hurayrah that a woman 
came to the Prophet & and said, ‘My husband wants to take my 
son.’ The Prophet 8 said to him, “This is your father and this is your 
mother: choose whichever of them you want,’ and he took his 
mother’s hand. We find in Abu Dawud that Abt Hurayrah said, ‘A 
woman went to the Messenger of Allah & while I was sitting with 
him and she said, “Messenger of Allah, my husband wants to take 
my son. He brings me water from the well of Abu ‘Inabah and helps 
me.” The Prophet 8 said, “Draw lots for him.” Her husband 
exclaimed, “Who contends with me for my son?” The Prophet && 
said, “This is your father and this is your mother: choose whichever 
of them you want,” and he took his mother’s hand and went with 
her.” Our evidence is what Abu Dawud related, that al-Awza‘t 
related from ‘Amr ibn Shu‘ayb from his father from his grandfather 
‘Abdullah ibn ‘Amr that a woman came to the Prophet && and said, 
‘Messenger of Allah, my womb was a vessel for this son of mine, my 
breasts a source of drink for him, and my lap a protection for him. 
His father has divorced me and wants to take him away from me.’ 
The Messenger of Allah & said, ‘You are more entitled to him as 
long as you do not marry.’ Ibn al-Mundhir said, “The consensus of 


505 


eminent scholars is that when a couple separate and have a child, 
the mother is more entitled to it as long as she does not remarry.’ 
Abu ‘Umar said, ‘I do not know of any disagreement among 
scholars that a divorced woman, as long as she does not marry 
again, is more entitled to her child than the father, while he is still 
young and lacking discrimination; this is when he is safe with her 
and sufficiently supported and no dissoluteness or ostentation is 
confirmed about her.’ 

They disagree about the child being given a choice when he 
understands the situation and who is most entitled to look after the 
child then. Ibn al-Mundhir said, ‘It is confirmed that the Prophet && 
judged that the daughter of Hamzah should go to her maternal 
aunt. The Prophet did not give a choice to Hamzah’s daughter.’ Abu 
Dawud reports that when Zayd ibn Harithah went to Makkah and 
brought Hamzah’s daughter, Ja‘far said, ‘I am more entitled to her. 
She is my uncle’s daughter and her maternal aunt is married to me, 
and that maternal aunt is also a mother.’ ‘Ali said, ‘I am more 
entitled to care for her. She is my uncle’s daughter and I am married 
to the daughter of the Messenger of Allah 8 and she is more 
entitled to her” Zayd said, ‘I am more entitled to her. I went and 
travelled to get her and brought her!’ The Prophet && said, ‘I judge 
the girl to go to Ja‘far so she can be with her maternal aunt. The 
maternal aunt is in the position of the mother.’ 

Ibn al-Mundhir said, “The esteemed people of knowledge agree 
that a mother does not have the right to the child when she 
remarries.’ That is what he states in Aztab al-Ashraf. Qadi ‘Abd al- 
Wahhab mentioned in his commentary on the Risdlah from al-Hasan 
that her right to custody is not cancelled simply by marriage. Malik, 
ash-Shafi, an-Nu‘man and Abu Thawr agree that the mother’s 
mother is most entitled to the custody of the child [after the mother]. 
They disagree about when she has no mother but the father’s 
mother is available. Malik said, “The father’s mother is more entitled 


506 


when the child has no maternal aunt.’ Ibn al-Qasim said that Malik 
said, ‘I have heard that the maternal aunt is more entitled to custody 
than the father’s mother.’ In the view of ash-Shafi‘l and an-Nu‘man 
the father’s mother is more entitled than the maternal aunt. It is said 
that the father is more entitled to his son than the father’s mother. 
Abu ‘Umar said, ‘I believe that this is the case when he does not 
have another wife.’ 

Then the sister is next after the father and then the paternal aunt. 
This is when each of those can be trusted with the child and it is ina 
state of security and adequacy with them. When that is not the case, 
there is no right to custody. In awarding custody one investigates 
who will protect the child, be good to him in preserving him and 
teaching him good. This is the position of those who say that 
custody is the right of the child. That is related from Malik and a 
group of his people also said that. They also do not think that 
custody should be granted to a reprobate woman or one who is too 
weak to look after the child’s right due to illness or chronic illness. 

Ibn Habib mentioned from Mutarrif and Ibn al-Majishun from 
Malik that custody goes first to the mother, then the mother’s 
mother, then the maternal aunt, then the father’s mother, then the 
child’s sister, then the child’s paternal aunt, then the daughter of the 
child’s brother, then the father. The father’s mother is more entitled 
than the sister. The sister is more entitled than the paternal aunt. 
The paternal aunt is more entitled than those who come after her. 
The most entitled of men are the guardians. There is no right to 
custody for an aunt’s daughter or the daughters of the child’s sister. 

When it is not feared that the guardian may cause the death of the 
child or cause corruption to him, he remains his guardian until he 
reaches puberty. It is also said that it only lasts until the child looses 
his milk-teeth. In the case of a girl, it is until she marries. This is the 
case unless the father wants to travel and resettle somewhere else. In 
that case, he is more entitled to the child than the mother and others 
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if they do not wish to move. If he wants to leave for the sake of 
trading, he does not have the right to the child’s custody. The same is 
true of the relatives of the child, to whom he has been allotted, when 
they move with the intention of resettling. The mother cannot move 
her child from the place where the father resides except for a short 
distance, such that it would not entail shortening the prayer. When 
the father moves from the mother’s land and stipulates that he will 
not leave his child with her unless she is responsible for his 
maintenance and support for a number of known years and she 
takes that on, it is binding on her. If she dies, however, her heirs are 
not pursued for that maintenance and support from her estate. It is 
also said, however, that it does constitute a debt that should be taken 
from her estate. The first view is sounder, Allah willing. That is also 
the case if the father dies, or if he made an agreement with her for 
the support of pregnancy and nursing: it is cancelled and she is not 
pursued for any of that. 

According to Malik, if the mother remarries, the child is not 
removed from her until the marriage 1s consummated. Ash-Shafi‘t 
said, ‘When she marries, her right 1s severed.’ If her husband then 
divorces her, according to what we think is the best known position 
of Malik in his school, custody does not then revert to her. Qadi 
Isma‘il and Ibn Khuwayzimandad mentioned that Malik’s position 
about that varied. Sometimes he said that the child is returned to 
her and sometimes he said that it is not. Ibn al-Mundhir said, ‘If the 
mother leaves the land where her child is and then returns to it, she 
is more entitled to her child according to ash-Shafi‘l, Abu Thawr 
and the People of Opinion. ‘That is also the case if she marries and 
then is divorced or widowed: her right to the child is restored.’ That 
is like the position of Qadi Abu Muhammad ‘Abd al-Wahhab. If she 
is divorced or widowed, she can take the child back since the pretext 
for removing it no longer exists. 

When a mother forgoes the right to custody and she is not married 
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to another man and then later wants to take the child back, she can 
only do so if she had a legitimate excuse for what she did. If she left 
it out of dislike for the child, then she cannot take it back. 

They disagree about what happens to a couple who are divorced 
when the wife is a dhummi. One group say that there is no difference 
between a dhimmi and Muslim mother: they are both entitled to their 
child. ‘This is the position of Abu Thawr, the People of Opinion, and 
Ibn al-Qasim, the follower of Malik. Ibn al-Mundhir says that there 
is a marfiu‘ hadith which states this, although there is some dispute 
about its zsnd@d. The other position is that the child remains with the 
Muslim parent. This is the position of Malik, Sawwar, and Ibn al- 
Qasim, and is reported from ash-Shafit. There is the same 
disagreement when one of the couple is free and the other a slave. 
One group said that the free parent is more entitled to custody. This 
is the view of ‘Ata’, ath-Thawri, ash-Shafi‘l, and People of Opinion. 
Malik said, ‘If the father is free, the child is free, and the mother is a 
slave, then the mother is more entitled to custody unless she is sold 
and moves. Then the father is more entitled. 

No mother should be put under pressure in respect of her child nor 
any father in respect of his child. 

The mother should not refuse to nurse her child in order to harm 
the father or ask for more than an appropriate wage and it is not 
lawful for the father to refuse to let the mother nurse when she wants 
to. This is the position of the majority of commentators. Nafi‘, 
‘Asim, Hamzah and al-Kisa7 recited ‘tudarra’ (‘put under pressure’) 
in the jussive because it is a firm prohibition. It means: “Do not 
remove the child from her if she is content to nurse and the child 1s 
fond of her” Aba ‘Amr, Ibn Kathir, Aban ibn ‘Asim and a group 
recite ‘tadarru’ added to His words, ‘no self is charged’. So it is a report 
by which the command is meant. Yunus related that al-Hasan said, 
‘She should not harm her husband by saying, “I will not nurse him,” 
and he should not harm her by removing the child from her if she 
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says that she will nurse him.’ 
The same duty is incumbent on the heir. 

There is disagreement about the interpretation of this phrase. 
Qatadah, as-Suddi, al-Hasan, and ‘Umar ibn al-Khattab said that 
the heir referred to is the heir of the child if he dies. Some said that it 
is only the male heirs who must pay the nurse, as the father of the 
child would have that duty if he were alive. Mujahid and ‘Ata’ said 
that. Qatadah and others said that the heirs of the child can be both 
men and women and they must have it nursed paying in proportion 
with their shares of inheritance. Ahmad and Ishaq said that. Qadi 
Abu Ishaq Isma‘ ibn Ishaq said in his book, Meanings of the Qur’an, 
‘Abu Hanifah said that the maintenance and nursing of the child is 
incumbent on every relative. For instance, in the case of the young 
son of a sister who 1s needy and the young son of an uncle when he 
is his heir: maintenance is incumbent on the maternal uncle if his 
sister’s son becomes fatherless even though he does not inherit from 
him. The responsibility is removed from the son of an uncle if there 
is another son of an uncle who is an heir.’ Abu Ishaq said that those 
who say this are taking a position which is not in the Book of Allah 
and we do not know of anyone who says it. 

At-Tabari reported that Abu Hanifah and his adherents said that 
the heir who must pay for the nurse is the child’s heir who is a close 
relative. As for nephews and those who are not close relatives, they 
are free of that responsibility. It is said that what is meant is that the 
paternal relatives of the father must maintain and clothe the child. 
Ad-Dahhak said, ‘If the child’s father dies and the child has property, 
his nursing is paid for from his own property. If he has no property, it 
is taken from the paternal relatives. If they have no money, then the 
mother is compelled to nurse him.’ Qabisah ibn Dhu’ayb, ad- 
Dahhak and Bashir ibn Nasr, the Qadi of ‘Umar ibn ‘Abd al-‘Aziz, 
said, “The “heir” means the child himself. It means that he must pay 
for nursing from his own property since he was his father’s heir.’ 
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Sufyan said, “The heir here is the remaining parent of the child 
after the death of one of them. If the father dies, then the mother 
must care for the child if he has no property. The paternal kin share 
with her in payment for nursing the child according to their share of 
the estate. Ibn Khuwayzimandad said, ‘If an orphan is poor and has 
no money, the ruler must support him from the Treasury. If the ruler 
does not do it, then the Muslims must do it, starting with those 
specified in order. The mother is the first specified and it is obliged 
for her to nurse him and sustain him. She does not resort to him or 
anyone else.’ 

Nursing is mandatory and maintenance is recommended. 
Husbands are obliged to maintain the women who nurse their 
children. If the husband is unable to pay what is due owing to death 
or hardship, the duty is not cancelled for the mothers. A waiting 
period is mandatory for them, as is maintenance and lodging by 
their husbands. If maintenance is impossible, their waiting period is 
not thereby cancelled. In al-Asadiyyah ‘Abd ar-Rahman ibn al-Qasim 
reported that Malik ibn Anas said, ‘A man is not obliged to maintain 
a sister or a relative.’ He said that Allah’s words: “The same duty ts 
incumbent on the hei’ are abrogated. An-Nahhas said, “This is what 
Malik said. Neither he nor ‘Abd ar-Rahman ibn al-Qasim explained 
what abrogated it. I do not know of any of their people who made 
that clear. Allah knows best, but it seems that he believes that what 
abrogates it is that at first Allah made it obligatory for the widow to 
receive maintenance for a year and lodging from the property of the 
deceased and then that was abrogated and removed and it was also 
abrogated for the heir.’ According to this, the child is obliged to pay 
for his upkeep from his property and not his heir. 

Ibn al-‘Arabi said, ‘Ibn al-Qasim said that Malik said that the 
instruction: “the same duty 1s incumbent on the heir”, is abrogated. ‘These 
are words which the hearts of the heedless abhor and which 
bewilder the minds of the isolated. But the business 1s close! The 
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early fugaha’ and commentators used to refer to specification (takhs7s) 
as abrogation because it removes part of what was entailed by the 
generality of the dah. They used that language and what they meant 
became unclear to later people. The verification of that is that 
Allah’s words: “The same duty 1s incumbent on the heir’, indicate what 
was before. Some people refer it to all of the obligation of 
maintenance and prohibition of harm, including Abu Hanifah 
among the fugaha’ and Qatadah and al-Hasan among the Salaf, 
deriving it from ‘Umar. 

One group of scholars said that the aah does not refer to all of 
that, but means that the heir is forbidden to harm the mother by 
withholding what is due from the father. This is the basic principle. 
Whoever claims that that it refers to all must provide the proof. “This 
is the basic principle’ means to refer the pronoun to closest person 
mentioned. That is sound. If it had meant all, which is nursing, 
spending and lack of harm, Allah would have said, “The same duties — 
using the plural — are incumbent...’. This indicates that it is added to 
the prohibition to harm. All commentators interpret in that way 
according to what is related from Qadi ‘Abd al-Wahhab. What is 
meant by it is that mother may not harm her child by not nursing 
him when the father pays her a suitable wage, and the father may 
not harm the mother when she is paid to nurse him for an 
appropriate wage, because the mother is kinder and gentler towards 
the child and her milk is better for him than the milk of other 
women. 

Ibn ‘Attyyah said, ‘Malik and all his adherents, ash-Sha‘bi, az- 
Zuhri, ad-Dahhak and all scholars, say that what is meant by “the 
same duty” is that she should not be harmed. He is not obliged to give 
anything in respect of food and clothing.’ Ibn al-Qasim related from 
Malik that the @ah includes the fact that the heir owes food and 
clothing, but then the consensus of the community is that this was 
abrogated by the heir not being put under pressure. The 
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disagreement is about whether or not he owes food and clothing. 
Yahya ibn Ma‘mar recited ‘heirs’ in the plural. That would demand 
the generality of the aah. They took as evidence the words of the 
Prophet &: ‘Allah does not accept sadaqah when there are relatives in 
need.’ The answer to them is that ‘relatives’ is general and includes 
every relative, mahram or not. There is no doubt that giving sadagah 
to relatives is better because the Prophet 8& said, ‘Give it to your 
relatives.’ ‘The hadith is taken in that manner and there is no proof in 
it for what they claim. Allah knows best. 

An-Nabhas said that the opinion of those who say that ‘the same duty 
as incumbent on the heir’ means not to harm is a good opinion because 
people’s property is protected and so none of it taken except by 
decisive evidence. As for the position of those who say that it refers 
to the heirs of the father, their argument is that maintenance is the 
responsibility of the father and so his heirs are more suitable to 
provide it than the heirs of the son. The argument of those who say 
that it is the responsibility of the son’s heirs is that as they inherit 
from him, so they should support him. 

An-Nahbhas said, ‘Muhammad ibn Jarir preferred the position of 
those who say that the heir here is the son. It is an odd position. 
Deduction by it is sound and the argument based on it is evident 
because he is more entitled to his own property. With the exception 
of the odd aberrant position, fugaha@ agree that if a man has a child 
who is a minor and the child has property and the father is in 
straitened circumstances, neither maintenance nor nursing are 
obliged from the father but rather they are taken from the child’s 
property. If it is said that Allah says: “It as the duty of the fathers to feed 
and clothe them with correctness and courtesy,” then it is answered that it 1s 
a feminine pronoun. Nonetheless, the consensus defines and 
explains the dah and no Muslim can depart from it. As for those 
who say that it is owed by the remaining parent, their argument is 
that it is not permitted for a mother to let her child perish, given that 


513 


the one who supported her and the child has died.’ 

Al-Bukhari has a chapter that refutes that entitled “The same duty ts 
incumbent on the her.” Does a woman owe any support?’ He provides 
the hadiths about Umm Salamah and Hind. Umm Salamah had sons 
by Abi Salamah who had no property. She asked the Prophet && 
who told her that she would have a reward for that. This hadith 
indicated that she was not obliged to spend on her sons. If she had 
been obliged to do so, then she would not have said to the Prophet 
&, ‘I would not leave them.’ In the hadith of Hind, the Prophet Se 
allowed her to take the maintenance for her and her son from the 
father’s property and he did not oblige her to spend from herself as 
he obliged it for the father. Al-Bukhari deduced from this that since 
mothers are not obliged to support their children while their father is 
alive, neither are they obliged to support them after their father’s 
death. 

As for the view of those who say that the spending and clothing is 
the duty of every mahram relative, their argument is that a man must 
spend on all mahram relatives if they are poor. An-Nahhas said, “This 
view is countered by the fact that it is not taken from the Book of 
Allah, consensus, or sound Sunnah. It is only known from what we 
mentioned. The Qur’an, however, says: “The same duty 1s incumbent on 
the heir,” so the heir owes maintenance and clothing. They differ 
from that and said, “If he leaves a maternal uncle and a son of a 
paternal uncle, then maintenance is owed by his uncle and the 
cousin owes nothing.” This differs from the text of the Qur’an 
because the maternal uncle does not inherit with the son of a 
paternal uncle according to one view, and he does not inherit alone 
according to the view of most scholars. Most scholars take a different 
view than the one they hold about owing maintenance to every 
relative.’ 

If the couple both wish weaning to take place 
The dual pronoun refers to the parents. Weaning is the child 
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leaving nourishment by the mother’s milk for other foods. The root 
meaning of the noun /sal (weaning) means ‘separation’. It is called 
weaning because the child is separated from the mother’s breast. 
This @yah refers to 1t happening before the two years are up. In that 
case ‘there 1s nothing wrong in’ weaning him. That is because when 
Allah set two years as the period of nursing, He made it clear that no 
one can dispute the time of weaning unless the parents agree on less 
than that amount of time, as long as that does not harm the child. 
That is permitted based on this clarification. Qatadah said, ‘Nursing 
was mandatory for the two years and weaning before that time was 
forbidden, and then it was lightened and it was allowed to nurse less 
than two years when Allah said: “Jf the couple both wish weaning to that 
place.*” This indicates that Allah has allowed ythad in the rulings on 
that, when the parents consult one another, about the course which 
will be in the best interests of the child. That is based on their 
predominant opinions, not on reality and certainty. Tashdwur is jot 
consultation. Mashirah and mushawarah mean the same. The verb 
shara is used for extracting honey and it is also used for making a 
horse run before buying it. Skawar are household utensils because 
they are evident to someone who looks. Shdrah is a man’s shape and 
isharah 1s bring out something from inside yourself and reveal it. 

If you wish to find wet-nurses for your children, 

This means other than the mother. Az-Zajjaj said that. An-Nahhas 
said, ‘In Arabic it implies looking for other women to nurse your 
children.’ This is evidence for hiring a wet-nurse when the parents 
agree to that. ‘Ikrimah said that the words: ‘No mother should be put 
under pressure’, refer to getting a wet-nurse. Ibn ‘Atiyyah says that the 
basic position is that every mother is obliged to nurse her child as 
Allah mentions and their husbands are obliged to give them 
maintenance and clothing while they are married. If nursing had 
been a requirement of the father, Allah would have mentioned it 
with the requirements of maintenance and clothing. Malik, however, 
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excepted noble women and said that they are not obliged to nurse. 
He removed them from the general category by the legal principle of 
custom. This is a principle which only Malik understands. This 
splendid principle is that the matter existed in the Jahiliyyah, 
regarding those of noble birth, and then Islam came and did not 
alter it. So those of wealth and high birth continued to free the 
mothers among them for enjoyment by giving suckling infants to 
wet-nurses for a period of time. He stated that position and it 
continues until now and so it is part of the Shart‘ah. 
provided you hand over to them what you have agreed to give 

This means that the father is responsible for paying the wages of 
the wet-nurse. Sufyan said that. Mujahid said that it means to hand 
over the wages to the mothers for their nursing until the time they 
wish to find a wet-nurse. Six of the seven readings has ‘ataykum’, 
meaning ‘give’ and Ibn Kathir has ‘ataykum’ meaning ‘bring and do’. 
Qatadah and az-Zuhri said that it means: ‘you hand over what you 
have done in desiring to seek a wet-nurse’, which means that both 
parents submit and are satisfied. That is based on their agreement, 
good intention and seeking what is correct regarding the matter. 
According to this possibility, “hand over’ is addressed to men and 
women. According to the first two views, it is only addressed to men. 
Abu ‘Ali said that it means ‘when you hand over what you have 
given of money or gift and there is some elision. According to this 
interpretation, it refers to men because they are the one who pay the 
wages of the wet-nurses.’ Abu ‘Ali also said that it is possible that ‘ma’ 


acts as a verbal noun and has the same meaning as the first view. 
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234 Those of you who die leaving wives behind: they 
should wait by themselves for four months and ten 
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nights. When their waiting period comes to an end, you 

are not to blame for anything they do with themselves 

with correctness and courtesy. Allah is aware of what 

you do. 
Those of you who die leaving wives behind: they should wait by 
themselves for four months and ten nights. 

After Allah has mentioned the waiting period of divorce followed 
by nursing, He speaks about the waiting period for widowhood as 
well so that it is not assumed that the waiting period for widows is 
the same as the waiting period for divorce. The words ‘those of you’ 
refer to husbands and ‘they’ to widows. Az-Zajjaj said that and an- 
Nahhas also mentioned that. ‘Abu ‘Ali al-Farist said, ‘It implies: 
“those of you who die and leave wives: they should wait after them.” 
The expression is extremely succinct. Al-Mahdawi said_ that 
Sibuwayh said that it means: ‘In what is recited to you: those of you 
who die...’ 

This aah is about the waiting period of widows. Its literal meaning 
is general while its actual meaning is specific. Al-Mahdawi related 
from one scholar that the dah concerned pregnant women and that 
it was abrogated by: “The time for those who are pregnant ts when they give 
birth.’ (65:4) Most scholars say that this aah abrogates: “Those of you 
who die leaving wwwes behind should make a bequest to their wes...” (2:240) 
because, in the beginning of Islam, when a man died and left a 
pregnant wife, he would make a bequest for her of maintenance for 
a year and provide lodging for her until she left and remarried. 
Then this was abrogated by four months and ten days and a share of 
inheritance. Other people have said that there is no abrogation in 
this and that it constitutes a reduction from the original year in the 
same way that the travelling prayer was reduced from four to two 
rak‘ahs. This is not abrogation. 

This view is a clear error because the ruling was a waiting period 
for a year provided the widow did not go out. If she went out, she 
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was not prevented from doing so but the maintenance would 
thereby be brought to an end. Then this was removed and a waiting 
period of four months and ten days was imposed. This is an 
abrogation, and it has nothing to do with the case of the travelling 
prayer. In any case, ‘A’ishah said, ‘The prayer was prescribed as two 
rak‘ahs each, and then the resident prayer was increased and the 
travel prayer remained the same.’ That will be dealt with in due 
course. 

The waiting period of a pregnant widow lasts until she gives birth 
according to the majority of scholars. It is related from ‘Ali and Ibn 
‘Abbas that the end of the waiting period is whichever of the two 
terms is longer. Among our scholars Sahnun chose this view. It is 
also related that Ibn ‘Abbas retracted his statement. Their reasoning 
is that they prefer to combine both dyahs (2:234 and 65:4) and 
maintain acting on them by taking the longer term. If her “ddah ends 
by giving birth, then she has not acted on the dyah containing the 
waiting period of the widow. According to the people of 
fundamentals, joining them is better than giving preference to one of 
them. This view would be good were it not for the fact that it is 
overturned by the hadith of Subay‘ah al-Aslamiyyah. She gave birth 
some days after the death of her husband and she mentioned that to 
the Messenger of Allah 8 and he told her to marry. It is transmitted 
in the Sahih. So the hadith makes it clear that this ruling applies both 
to widows and divorced women when they are pregnant, and the 
waiting period of a widow is specifically for one who is not pregnant. 
This is reinforced by the view of Ibn Mas‘td: “The relationship 
between the two is that the short “Ayah of Women” was revealed 
after the dyah dealing with the waiting period of widows.’ 

Our scholars say that the apparent meaning of the words is that 
abrogation has taken place. That is not what is meant, and Allah 
knows best. What is actually meant is that it is specific to her. 
Certain circumstances have removed her from the ruling. The 
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incident involving Subay‘ah took place after the revelation of the 
adyah about the waiting period of widowhood because it occurred 
after the Farewell Hajj. Her husband was Sa‘d ibn Khawlah, one of 
the Bana ‘Amir ibn Lu’ayy, who had been present at the Battle of 
Badr. He died in Makkah while she was pregnant. ‘The Messenger of 
Allah & told her that he had died in Makkah, and she gave birth 
after about half a month. Al-Bukhari said that it was forty days. 
Muslim related from ‘Umar ibn ‘Abdullah ibn al-Argqam that 
Subay‘ah asked the Messenger of Allah & about that and he gave 
her a fatwa that she was lawful for remarriage when she gave birth 
and told her that she could marry if that seemed proper for her. 

Ibn Shihab said, ‘I do not think that there is anything wrong in her 
marrying after she gives birth, even if she is still bleeding, but her 
husband should not approach her until she is pure.’ This is the 
position of the majority of scholars and imams of the fugaha’. Al- 
Hasan, ash-Sha‘bi, an-Nakha‘ and Hammad said that a woman 
should not marry in the period of lochia. They had two stipulations: 
giving birth and purity after the bleeding of lochia. The hadith 
provides the argument against them. They have no argument in his 
words 8, ‘When she finished her lochia, she beautified herself for 
suitors’, as we find in Sahih Muslim and Abu Dawud, because 
although the root of the word ‘finished’ means to be pure of the 
blood of lochia, according to what al-Khalil says, it is possible that 
what is meant here is that she is finished with the pains of lochia. If 
we accept that it means what al-Khalil said, there is no argument in 
it. The proof lies in what the Prophet & said to Subay‘ah: “You are 
lawful when you give birth.’ So she becomes lawful when she gives 
birth. He 8 did not say that it is at the end of bleeding or when she 
has purified herself. What is sound then is what the majority stated. 

There is no disagreement that the end of the waiting period of 
every pregnant divorced woman ends when she gives birth, whether 
that was a revocable divorce or not, and whether she is free, a slave, 
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a mudabbarah or mukatabah. There is some disagreement about the 
end of the waiting period of a pregnant widow, as we have stated. All 
of them agree, without any disagreement, that if a man dies leaving 
a pregnant widow, even after the period of four months and ten days 
she is still not lawful until she has given birth. Therefore it is known 
that what is meant is giving birth. 

The word ‘wait’ here means to refrain from remarrying and 
leaving the marital home. That means not leaving it at night. Allah 
did not mention the residence of widows in His Book as He did that 
of divorced woman when He says: ‘et them lwe...’ (65:6). There is 
nothing in the term ‘%ddah that indicates mourning. He says, ‘wat’ 
and the Sunnah clarifies that and there are many hadiths from the 
Prophet 8 indicating that the waiting period of widowhood is a 
period of mourning, which should be marked by not wearing 
jewelry, beautiful dyed garments, perfume and the like. This is the 
statement of the majority of scholars. Al-Hasan said that it has 
nothing to do with mourning and it is only about not marrying, and 
so a widow is free to adorn herself and use perfume. This is weak 
because it 1s contrary to the Sunnah as we will make clear. 

It is confirmed that the Prophet & said to Furay‘ah bint Malik 
when she was widowed, ‘Remain in your house until the term is 
reached.’ She said, ‘My waiting period was for four months and ten 
days.’ ‘This is a confirmed hadith transmitted by Malik from Sa‘id ibn 
Ishaq ibn Ka‘b ibn ‘Ujrah. It was related from him by Malik, ath- 
Thawri, Wuhayb ibn Khalid, Hammad ibn Zayd, ‘Isa ibn Yanus 
and a great number of others. Ibn ‘Uyaynah, al-Qattan and 
Shu‘bah. Malik related it from Ibn Sha‘ban. That is enough for you! 
Al-Baji said that no one else related it from him. “‘Uthman ibn ‘Affan 
accepted it. Abu ‘Umar says that it contains the judgment for the 
widow spending the waiting period in her house. It is a famous hadith 
among scholars of the Hyaz and Iraq who maintain the widow 
should spend the waiting-period in her house and not leave. It is the 
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position of a group of the fugahd’ of the cities in the Hyaz, Syria, Iraq 
and Egypt. 

Dawud, however, said that a widow may spend the waiting period 
wherever she wishes because, in the Qur’an, lodging is only 
mentioned in the case of divorced women. He argues that it is a 
disputed question. ‘They said that this hadith was related by a woman 
not known for conveying knowledge. Lodging and other rulings are 
only obliged by a text of the Qur’an, Sunnah or consensus. Abu 
‘Umar said, “The Sunnah is confirmed. Praise be to Allah. ‘There is 
no need for consensus when the Sunnah exists, because when a 
disagreement occurs about a question, the argument goes in favour 
of the position that agrees with the Sunnah. Success is by Allah.’ 
What has come from ‘Al, Ibn ‘Abbas, Jabir, and ‘A’ishah supports 
the opinion of Dawud and that position was taken by Jabir ibn 
Zayd, ‘Ata’ and al-Hasan al-Basri. Ibn ‘Abbas said that it is because 
Allah says: ‘..they should wait by themselves for four months and ten days’ 
and did not say, ‘wait in their houses’. So she does the ‘iddah 
wherever she wishes. It is also reported from Abu Hanifah. 

‘Abd ar-Razzaq related from Ma‘mar from az-Zuhri that ‘Urwah 
reported that when ‘A’ishah’s sister, Umm Kulthum, was widowed 
when her husband, Talhah ibn ‘Ubaydullah, was killed, ‘A’ishah 
took her to Makkah on ‘wmrah. Her judgment was that a widow 
could go out during her waiting period. Ath-Thawri related that 
‘Ubaydullah ibn ‘Umar heard al-Qasim ibn Muhammad remark 
that some people rejected that position of hers. Ma‘mar related that 
az-Zuhri said, “Those who make allowances for widows take the 
position of ‘A’ishah and those who are scrupulous and firm take that 
of Ibn ‘Umar.’ It states in the Muwatta’ that ‘Umar ibn al-Khattab 
sent back some widows from al-Bayda’ when they were on their way 
to hay and prevented them from doing it. This was based on his 
ytthad because he thought that widows must stay in their husbands’ 
houses and that that is demanded by the Qur’an and the Sunnah. A 
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widow is not permitted to go on a hay or ‘umrah until her ‘iddah 1s 
over. Malik said that she is sent back as long as she has not adopted 
thram. 

If the husband owns the dwelling, his widow observes her waiting 
period in it according to most fugaha’ — Malik, Abu Hanifah, ash- 
Shafi‘ and Ahmad among them ~ based on the hadith of Furay‘ah. 
But can the house then be sold if it belonged to the deceased and the 
heirs want to sell it? Most of our people say that the sale is permitted 
but a precondition of the sale must be that the widow can observe 
her waiting period there. Ibn al-Qasim said that is because she is 
entitled to her lodging as a creditor. Muhammad ibn al-Hakam said 
that the sale is invalid until the end of the widow’s waiting period. 
The reasoning behind the view of Ibn al-Qasim is that soundness is 
predominant and doubt is rare and so that does not cause the 
contract to be invalid. If the sale occurs with this precondition, that 
causes uncertainty. Malik said in the book of Muhammad, that the 
widow is entitled to reside until the doubt ends. He said that he 
preferred the buyer to have the option to cancel the sale or carry it 
out and not retract anything, because it is based on a known amount 
of time. If the sale has the precondition of the removal of doubt, it is 
unsound. Sahnun said, “The buyer has no argument, even if the 
doubt lasts for five years. The like of that is related by Abu Yazid 
from Ibn al-Qasim. 

If the husband has a dwelling that is not owned, she can live in it 
for the waiting period. Abu Hanifah and ash-Shafi‘l disagree since 
the Prophet & said to Furay‘ah, knowing that her husband did not 
own the house, “Stay in your house until the period is concluded.’ It 
is not said that the house was hers. ‘That is why he said to her, ‘Stay 
in your house.’ Ma‘mar related from az-Zuhri that she mentioned to 
the Prophet & that her husband had been killed and he had left her 
in a house which was hers and she sought his permission. He 
mentioned the hadith. We take it to mean that he left a house in 
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which she could live and would not be pursued for. So the wife had 
to do the waiting period in it. The basis of that is owning the right to 
live in it. 

This is when her deceased husband paid the rent. If he has not 
paid it, the Mudawwanah states that she has no right of lodging from 
the property of the deceased, even if he was wealthy, because her 
right was contingent on what he owned completely. She has only 
what she receives by inheritance and that is property and not 
lodging. Muhammad reported that Malik said that renting a lodging 
for the widow is an obligation and must be paid for from the 
property of the deceased. 

The words of the Prophet & to Furay‘ah, ‘Stay in your house until 
the term is concluded’ may mean that he commanded her to do that 
since her husband had paid the rent or had provided for her lodging 
in his will or that the owner of the house allowed her to spend her 
waiting period there with or without rent. It is whatever Allah meant 
by that, in view of the fact that it is necessary for her to have 
somewhere to live until the end of her waiting period. 

They disagree about a woman who is informed of her husband’s 
death while she is in a house other than that of her husband. Some 
relate that she should return to his house and Malik ibn Anas said 
that. He related it from ‘Umar ibn ‘Abd al-Aziz. Sa‘id ibn al- 
Musayyab and an-Nakha‘l said that she does the waiting period 
where the news reaches her and does not leave until the end of her 
waiting period. Ibn al-Mundhir says that the sound position of Malik 
is that she should return to the deceased husband’s house unless he 
himself had moved her to her current location. In that case, she stays 
at that place. 

She is permitted to go out for her needs and her work, at the time 
when people normally go out for such things, up until the time of 
the ‘Ysha’ prayer. She should, however, spend the night in that house 
alone. We find in al-Bukhari and Muslim from Umm ‘Attyyah that 
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the Messenger of Allah & said, ‘A woman should not mourn for a 
dead person more than three days, except in the case of a husband, 
when the mourning period is four months and ten days. A widow 
should not wear a dyed garment except for one made of pre-dyed 
yarn. She should not wear eye make-up (kohl) or perfume until her 
waiting period has ended, except for costus or azfar (types of 
aromatic wood).’ Umm Habibah said, ‘It is not lawful for a woman 
who believes in Allah and the Last Day to mourn for a dead person 
more than three days unless it is her husband. She should mourn 
him for four months and ten days.’ Mourning consists of 
abandoning all adornment in respect of clothing, perfume, jewellery, 
make-up and henna during the waiting period, because adornment 
is a sign of seeking a husband and so it is forbidden as a protection 
and in order to make sure that that does not happen. Oiling the hair 
is not considered as adornment but henna is. The Arabic for a 
woman in mourning 1s hddd and muhidd. 

We believe that the fact that the Prophet & described a woman 
with faith indicates the soundness of one of the two views about a 
widowed Kitabi woman not having to observe mourning. That is the 
view of Ibn Kinanah and Ibn Nafi‘. Ashhab related it from Malik. 
That is also what is stated by Abu Hanifah and Ibn al-Mundhir. It is 
related from Ibn al-Qasim that she must mourn like a Muslim. That 
is the view of al-Layth, ash-Shafi, Abu Thawr and most of our 
people because it is one of the rulings about the ‘%ddah and so it is 
obliged for the Kitabi wife of a Muslim just as lodging and ‘ddah are 
also obliged. 

The words of the Prophet 8, ‘more than three days’ indicate that it 
is unlawful for Muslim women to observe mourning for other than 
their husbands for more than three days, and the fact that it is 
definitely permitted to mourn them for three days, starting the 
number with the night before to the end of the third day. If her close 
friend dies at the end of a day or night, it is not counted and the 
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number starts from the following night. 

This hadith indicates a general ruling which applies to all widows 
and it included slave-girls and young and old free women. That is 
the position of the majority of scholars. Abu Hanifah believed that 
neither a slave-girl nor a young girl have to observe mourning. Qadi 
Abu-l-Walid al-Baji related it from him. Ibn al-Mundhir said that a 
married slave-girl is included with wives in general since the reports 
are non-specific. That is the view of Malik, ash-Shafi, Abu ‘Thawr 
and the People of Opinion. I do not recall any disagreement about 
that from anyone and I do not know that they disagree about 
mourning in respect of an umm walad if her master dies because she 
is not a wife and the hadiths are about wives. Al-Baji said, ‘When the 
young girl is one of those who understands commands and 
prohibitions, she is obliged to observe the mourning period 
prescribed for her, but if she does not grasp any of that because of 
her youth, Ibn Muzayn related from ‘Isa that her family should 
make her avoid what an adult woman would avoid. She must do 
that. The evidence for the obligation of mourning for a young girl is 
something related from the Prophet &&. A woman asked him about a 
daughter of hers who was widowed and had something wrong with 
her eye. Could she treat it with kohl? The Prophet 8% answered, 
‘No,’ saying it two or three times. He did not ask about her age. If 
there had been a separate judgment about young and old, he would 
have asked about her age to make the ruling clear. It is not 
permitted to delay clarification about something like this. All who 
are obliged to observe the waiting period of a widow must observe 
mourning as is the case with an adult woman. 

Ibn al-Mundhir said, ‘I do not know of any disagreement about 
dyeing being part of the forbidden adornment. They agree that she 
is not permitted to wear dyed clothing except for that made with 
black. There is an allowance for it from ‘Urwah ibn az-Zubayr, 
Malik and ash-Shafit. Az-Zuhri said that she should not wear a 
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black head-scarf. That differs from the hadith. In the Mudawzwanah 
Malik said, ‘She should not wear fine black Yemeni fabric,’ but he 
makes an allowance if it is coarse. Ibn al-Qasim said that the reason 
for that is that fine fabric is like dyed garments. She can wear fine 
garments of silk, linen and cotton. Ibn al-Mundhir said, ‘Everyone 
from whom I have reported makes an allowance for white clothing.’ 
Qadi ‘Iyad said, ‘Ash-Shafii said that every dye is adornment and 
the woman in mourning should not touch it, whether it is fine or 
coarse. Qadi ‘Abd al-Wahhab says something similar. He said, ‘A 
mourning woman is forbidden from enjoying any colour that 
women use to adorn themselves for their husbands.’ Some of our 
later shaykhs forbid fine white cloth that is used for adornment. The 
same is true of fine black cloth. Ibn al-Mawwaz related from Malik 
that a woman should not wear jewellery if she is in mourning. In 
general, any kind of jewellery that a woman wears for adornment 
should not be worn by a woman in mourning. There is no specific 
text on gems, rubies, emeralds and things of that sort. Allah knows 
best. 

The people agree that Muslim widows should go into mourning — 
with the exception of al-Hasan who says that it is not mandatory. He 
based that on the hadith of ‘Abdullah ibn Shaddad ibn al-Hadi about 
Asma’ bint ‘Umays when Ja‘far ibn Abi Talib was killed. She said 
that the Messenger of Allah 8 told her, ‘Withdraw for three and 
then do what you wish.’ Ibn al-Mundhir said, ‘It is only al-Hasan al- 
Basri among scholars who did not think that there was mourning. 
He said that a divorced woman and a widow observe three days. 
They may then wear kohl, dye and do whatever they like.’ Reports 
from the Prophet 8 confirm mourning. No one who heard those 
reports did not accept them. Perhaps they did not reach al-Hasan, 
or they reached him, but he interpreted them by the Aadith of Asma’ 
bint ‘Umays who asked the Prophet 8 for permission to mourn for 
her husband, Ja‘far. He gave her permission for three days and then 
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after three days he sent word to her to purify herself and wear kohl. 
Ibn al-Mundhir said that the people of knowledge present this hadith 
with various aspects. Ahmad ibn Hanbal said. “This is aberrant in 
the hadith and not taken.’ Ishaq said it. 

Malik and ash-Shafi‘t believed that a woman divorced finally, once, 
or more, or revocably, does not have to mourn. That is the view of 
Rabr‘ah and ‘Ata’. The Kufans, namely Abu Hanifah and _ his 
people, ath-Thawri, al-Hasan ibn Hayy, Abu Thawr and Abu 
‘Ubayd said that a woman divorced trebly must mourn. That is also 
the view of Sa‘id ibn al-Musayyab, Sulayman ibn Yasar, Ibn Sirin, 
and al-Hakam ibn ‘Uyaynah. Al-Hakam said, ‘It is more stressed for 
her than a widow. Part of the idea is that they both observe a waiting 
period by which lineage is protected.’ Ash-Shafi‘, Ahmad and Ishaq 
said that part of caution is that a divorced woman avoids 
adornment. Ibn al-Mundhir said, “Che words of the Prophet &, “It 
is not lawful for a woman who believes in Allah and the Last Day to 
mourn for a deceased person other than her husband for more than 
three days. For a husband it is four months and ten days,” are 
evidence that a woman who is divorced three times and whose 
husband is alive does not mourn.’ 

Scholars agree that if someone divorces his wife in a manner in 
which he can take her back and then dies before the end of the 
waiting period, she must observe the waiting period of a widow and 
she inherits from him. They disagree about the ‘ddah of a woman 
triply divorced while the husband is ill, One group said that she 
observes the waiting period for a divorce. This is the view of Malik, 
ash-Shafi, Ya‘qub, Abu ‘Ubayd and Abu Thawr. Ibn al-Mundhir 
said, “That is what I say because Allah Almighty made the waiting 
period of divorced women three menstrual cycles. They agree that if 
the husband of a woman who has been divorced three times dies, 
she does not inherit from him because she is not his wife. If she is 
not his wife, he is not her husband. Ath-Thawri said that she should 
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observe the longer of the two waiting periods. An-Nu‘man and 
Muhammad said that she must observe four months and ten days in 
which the three menstrual cycles are completed. 

They disagree about a woman who hears that her husband has 
died or has divorced her. One group say that the waiting period for 
both begins from the day he dies or she was divorced. This is the 
position of Ibn ‘Umar, Ibn Mas‘ud and Ibn ‘Abbas. That is also 
stated by Masruq, ‘Ata’, and a group of Tabi‘un. It was the position 
of Malik, ash-Shafi‘'l, Ahmad, Ishaq, Abu ‘Ubayd, ath-Thawri, Abu 
Thawr, the People of Opinion and Ibn al-Mundhir. There is a 
second view regarding her, which is that it starts from the day the 
news reaches her. ‘This view was related from ‘Ali. That is the view of 
al-Hasan al-Basri, Qatadah, ‘Ata’ al-Khurasani and Jullas ibn ‘Amr. 
Sa‘id ibn al-Musayyab and ‘Umar ibn ‘Abd al-‘Aziz said, ‘If there is 
evidence, her waiting period starts from the death or divorce. If 
there is no evidence, then it starts from the day the news reaches 
her” The first is the sound position because Allah Almighty 
connected the waiting period to death or divorce and because, had 
she known of his death, she would have finished mourning and the 
‘ddah would have ended. It is easier for her to have left it when she 
did not know. Do you not see that a young girl finishes her waiting 
period and does not observe mourning? Scholars also agree that if 
the woman is pregnant and does not know that her husband has 
divorced her or died and then gives birth, her ‘ddah is over. There is 
no difference between this question and the disputed one. The 
reasoning of those who say that her waiting period begins from the 
day the news reaches her is that it is an act of worship by 
abandoning adornment which is only valid by aim and intention. 
There is only an intention after knowledge. Allah knows best. 

The waiting period for widowhood must be observed by both free 
women and slaves, young and old, those who have not reached the 
age of menstruation, those who menstruate, those past the age of 
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menstruation and Kitab1 women, whether or not the marriage has 
been consummated, when the woman is not pregnant. Except for 
slave-girls, the waiting period of all of them is four months and ten 
days since the dyah is general. The waiting period of a slave-girl is 
two months and five days. Ibn al-‘Arabi said that the consensus is 
that it is half of that of a free woman except for what is related from 
al-Asamm that it is the same for a slave-girl and free woman. The 
consensus of the community preceded that, but perhaps he had not 
heard it because of his deafness. Al-Baji said, “We do not know of 
any disagreement except what is related from Ibn Sirin, which is not 
actually confirmed from him, about slave-girls having the same 
‘iddah as free women.’ 

The position of al-Asamm is sound from the point of view of 
reflection as the dyahs which deal with the waiting person for 
widowhood and divorce mention months and menstrual cycles and 
have general application to both slave-girls and free women. 
Therefore their waiting period is the same, based on_ this 
consideration. Generalities do not make a distinction between free 
and slave and, as the free woman and slave-girl are the same in 
respect of marriage, so they should be the same in respect of waiting 
period. Allah knows best. Ibn al-‘Arabi said, ‘It is related from Malik 
that a kvtabt woman should observe an ‘“ddah for three menstruations 
when she is not pregnant. This is very unsound because it removes 
her from the generality of the aah of widowhood when she is in fact 
part of it and includes her in the generality of the dyah of divorce 
when she is actually not part of it.’ This is the basis for what is found 
in the Mudawwanah about her not having to observe a waiting period 
if the marriage has not been consummated because it is known that 
she is not pregnant. This entails the fact that she can marry a 
Muslim or someone else after her husband’s death because she does 
not have to observe an ‘“ddah for widowhood nor wait to see if she is 
pregnant. Therefore she is lawful for marriage. 
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They disagree about the %ddah of an umm walad whose master has 
died. One group said that it is four months and ten days as was 
stated by a group of Tabi‘un, including Sa‘id, az-Zuhri, al-Hasan al- 
Basri and others. Al-Awza‘l and Ishaq said that. Abu Dawud and 
ad-Daraqutni related from Qabisah ibn Dhu’ayb that ‘Amr ibn 
al-‘As said, ‘Do not muddle up the Sunnah of our Prophet & for us. 
The waiting period of an wmm walad is four months and ten days.’ 
Ad-Daraqutni said that this is mawgif. That is correct: it is mursal 
because Qabisah did not listen to ‘Amr. Ibn al-Mundhir said that 
Ahmad and Abu ‘Ubayd said that this hadith is weak. It is related 
from ‘Ali and Ibn Mas‘ud that her waiting period is three menstrual 
periods. This is the position of ‘Ata’, Ibrahim an-Nakha‘l, Sufyan 
ath-Thawri and the People of Opinion who said that it is because 
the “ddah is obliged when the woman is free and so it must be a full 
‘ddah. The basis of the ‘“ddah is that of a free woman. Malik, ash- 
Shafi, Ahmad and Abu Thawr said that her “ddah is one menstrual 
period. That is the view of Ibn ‘Umar. It is related from ‘Tawus that 
her ‘%ddah is half that of a widowed free woman. Qatadah said that. 
Ibn al-Mundhir said, ‘I take the position of Ibn ‘Umar because it 1s 
the minimum of what is said about it and there is no sunnah which 
is followed nor any consensus which is relied on.’ He mentioned 
their disagreement about her waiting period when she is freed as 
well as when she is widowed. Al-Awza‘l, however, said that her %ddah 
when she is freed is three menstrual periods. 

The soundest position is that of Malik since Allah says: ‘Dworced 
women should wait by themselves for three menstrual cycles.’ (2:228) So the 
precondition for waiting based on menstrual cycles is that it is on 
account of divorce. So he said that it is not for other things. Allah 
says: ‘Those of you who die leaving wwes behind: they should wat by themselves 
Jor four months and ten days,’ and He connected that to the woman 
being a widow. This indicates that a slave-girl is different; and also a 
slave-girl with whom the master has had sex based on ownership 
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observes istébra’ of one menstrual period. ‘That is the basic principle. 

If this is confirmed, then the question about the waiting period of 
an umm walad is whether it is ‘tddah or istibra’. Aba Muhammad 
mentioned in al-Ma‘tinah that one menstrual period is istibra’ and it is 
not ‘“%ddah. According to the Mudawwanah, an umm walad must 
observe an ‘“iddah and her ‘iddah is one menstrual period as that of a 
free woman is three menstrual periods. The point of the difference 
lies in calling it ‘%ddah’. Malik said, ‘I do not like anyone promising 
to marry her until she has had one menstrual period.’ Ibn al-Qasim 
said, ‘I heard that he said that she should only spend the night in her 
house.’ He confirmed that the period of her zstebra’ has the same 
ruling as ‘¢ddah. 

Scholars agree that the husband must support a trebly divorced 
woman and a revocably divorced woman while she is pregnant since 
Allah says: Uf they are pregnant, maintain them until they gwe birth.’ (65:6) 

They disagreed about the obligation of the maintenance of a 
pregnant widow. One group said that she has no maintenance, as 
was stated by Jabir ibn ‘Abdullah, Ibn ‘Abbas, Sa‘td ibn al- 
Musayyab, ‘Ata’, al-Hasan, ‘Abd al-Malik ibn Ya‘la, Yahya al-Ansari, 
Rabr‘ah, Malik, Ahmad and Ishaq. Abu ‘Ubayd also related that 
from the People of Opinion. The second view is that she receives 
maintenance from the entire estate. This position is related from ‘Ali 
and ‘Abdullah. It was affirmed by Ibn ‘Umar, Shurayh, Ibn Sirin, 
ash-Sha‘bi, Abii ‘Aliyah, an-Nakha‘l, Jullas ibn ‘Amr, Hammad ibn 
Abi Sulayman, Ayyub as-Syistani, Sufyan ath-Thawri and Abu 
‘Ubayd. Ibn al-Mundhir said, ‘I take the first view because they 
agree that if someone is obliged to maintain someone while he is 
alive, like his young children, wife and parents, it is cancelled for him 
in death. The same is true of maintenance for his pregnant wives 
ceasing.” Oadi Abu Muhammad said, “That is because maintenance 
of a pregnant widow is not a confirmed debt, so it is attached to his 
property after his death with the evidence that it is cancelled for him 
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in case of hardship. So it is more likely that it would be cancelled for 
him after his death.’ 

Scholars disagree about the period of Jour months and ten mghts’ 
which Allah set for the waiting period of a widow and whether it 
requires menstruation to take place in it or not. Some say that a 
widow with whom the deceased husband has had sex must have at 
least one menstrual period within the four months and ten days. 
Otherwise there is the possibility that she is pregnant. Others state 
that she does not owe more than the four months and ten days in 
any circumstance unless she herself is uncertain, because this is a 
period of time in which a woman normally has a period, unless she 
is a woman who does not menstruate or she is a woman who knows 
that her menstrual period will occur in a longer period than this. 

Waki‘ related from Abt Ja‘far ar-Razi from ar-Rabi‘ ibn Anas that 
Abu-l-‘Aliyah was asked why the ten days were added to the four 
months. He said, ‘Because the spirit is breathed in during that time.’ 
This will be explained in al-Hay, Allah willing. Al-Asma‘1 said, ‘It is 
said that the foetus of every pregnant woman moves halfway 
through the pregnancy.’ 

Al-Khattabtr said, ‘Allah knows best, but “ten” means the days with 
the nights.’ Al-Mubarrad said that ‘ten’ is feminine because it means 
the period (muddah). The ‘ten’ means every period of a day and a 
night. The night and day is a known period. It is said that Allah does 
not say “‘ashrah’ in the feminine because the night predominates, 
since night comes before day and the day is included in it. Also 
“‘ashr’ is easier to say. Night take precedence over day when they are 
together in dating because the months begin with the night when 
the new moon is sighted. Since the month begins with a night, it 
takes precedence. Malik, ash-Shafit and the Kufans believe that 
what is meant are days and nights. Some fugaha’ believe that when 
four months and ten nights have passed, the widow can lawfully 
remarry. That is because ‘ddah is undefined and so the feminine 
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takes preference and it is interpreted as meaning nights. This is the 
view of al-Awza‘l among the fugaha@’ and Abt Bakr al-Asamm among 
the mutakallimin. It is related that Ibn ‘Abbas recited ‘ten nights’. 
When their waiting period comes to an end, you are not to blame for 
anything they do with themselves with correctness and courtesy. 
The waiting period referred to is that of women whose husbands 
have died. The words ‘you are not to blame’ are addressed to people in 
general, but particularly to judges and relatives. What widows do 
with respect to marriage and adornment once they leave mourning 
is their own business. ‘Correctness’ refers to what is permitted 
regarding choosing husbands and determining dowry without 
actually making a contract, because it is the guardian who makes the 
contract. But this does provide evidence that relatives have the right 
to prevent widows from adorning themselves and seeking a husband 
during the time of their waiting period. This refutes Ishaq’s view 
that a divorced woman can do that once she starts her third 
menstrual period. She is not completely free until she has had a 
ghusl. Sharik said that a divorced woman’s husband can take her 
back as long as she has not had a ghusl, even if twenty years have 
passed. However, Allah’s words in this dyah mean that the waiting 
period ends with the blood of the third menstrual period. Allah did 
not mention ghusl. When the waiting period ends, then it is lawful for 
her to remarry and there is no blame for anything she does of that 
then. If the hadith from Ibn ‘Abbas 1s sound, then it may simply be a 
recommendation. 
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marriage you make to a woman, nor for any you keep to 
yourself. Allah knows that you will say things to them. 
But do not make secret arrangements with them, rather 
only speak with correctness and courtesy. Do not finally 
decide on the marriage contract until the prescribed 
period has come to its end. Know that Allah knows what 
is in your selves, so beware of Him! And know that Allah 
is Ever-Forgiving, All-Forbearing. 
Nor is there anything wrong in any allusion to marriage you make to 
a woman, 

‘Wrong’ (junah) in this context means sin. That is sounder in the 
Shari‘ah. It is said that it means something difficult. The aah 1s 
addressed in particular to any man who wants to marry a woman 
who is still in her waiting period, saying that there is no sin in 
alluding to marriage during that time. An allusion is not an explicit 
statement. It produces understanding of what is alluded to in words 
whose expression is not explicit. It is like circling around something 
without actually saying it. It is said that it means ‘to offer’ as in 
offering someone a present and we find that usage of the verb in 
hadith. Alluding to something in words connects a person to 
something whose meaning is understood. 

Ibn ‘Atiyyah said that the Community is agreed that speaking to a 
woman in her waiting period about marriage in an explicit way is 
not permitted. ‘They agree that speaking to her mentioning sex or its 
encouragement or anything like that is not permitted. Other than 
that is permitted. The closest to that which is explicit is found in the 
words of the Prophet 8 to Fatimah bint Qays, ‘Stay with Umm 
Sharik. Do not advance yourself too quickly.’ There is a consensus 
that it is not permitted to allude to marriage with a woman who is in 
her waiting period following a revocable divorce, because, in that, 
case, she is still in fact a wife. It is, however, permitted in the case of 
a woman who is in her waiting period after a final divorce. Allah 
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knows best. 

It is related that there are many such allusions and they fall into 
two categories. The first is to mention her to her guardian to tell him 
not to give her in marriage before his offer. The second category 1s 
to indicate that to her without an intermediary by saying to her 
things like, ‘’m intending to marry,’ “You’re very beautiful,’ ‘Allah 
will bring you good,’ ‘I desire you and who could not?’ ‘I am in need 
of a wife’ or ‘Allah will decree good for you.’ Malik and Ibn Shihab 
used these as examples. Ibn ‘Abbas said, “There is nothing wrong in 
saying, ‘Do not be hasty with yourself.’ There is nothing wrong in a 
man giving her a present or doing some work for her while she in 
the waiting period when it is part of his business. Ibrahim said that. 
He is permitted to praise himself and mention his deeds as part of 
an allusion to marriage. Abu Ja‘far Muhammad ibn ‘Ali ibn al- 
Husayn is mentioned as doing that. 

Sukaynah bint Hanzalah said, ‘Muhammad ibn ‘Ali asked for 
permission to visit while I was still in my waiting period after the 
death of my husband. He said, “You know my kinship to the 
Messenger of Allah and my kinship to ‘Alt and my place among 
the Arabs.” I said, “May Allah forgive you, Abu Ja‘far! You are a 
man from whom people take knowledge and yet you propose to me 
while I am in my ‘ddah!” He answered, “I have informed you of my 
kinship to the Messenger of Allah 8 and ‘Ali. The Messenger of 
Allah 8 visited Umm Salamah when she became the widow of Abi 
Salamah and said, “You know that I am the Messenger of Allah and 
know my goodness and position among my people.’ That was a 
proposal.”’ Ad-Daraqutni transmitted it. 

It is permitted to give a gift to a woman in her ?ddah. ‘That is part 
of making an allusion. Sahnun and many scholars said that. Ibrahim 
also stated it. Mujahid disliked anyone saying, ‘Do not hasten to 
offer yourself to anyone before me.’ He thought that it amounted to 
a secret arrangement. Qadi Abu Muhammad ibn ‘Atiyyah said, ‘I 
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consider this to be an interpretation of the words of the Prophet 8 
to Umm Salamah as a sort of opinion about who should marry her, 
not that he meant to marry her himself. 

Khitbah (proposal) is the action of a suitor with an intention either 
by word or deed. Ahattab is a man who frequently proposes to 
women. Khatib and khatib mean ‘suitor’ as does khith. Khutbah means 
words that can be about marriage or something else. 
not for any (allusion) you keep to yourself. 

This means what you conceal during a woman’s waiting period 
when you want to marry her after it has finished. /kndn is covering 
and concealment. Aanna and tkanna both mean ‘to conceal’. It means 
to protect something from disaster whether or not it is concealed. 
Maknin is therefore used of eggs and pearls. It can be concealed by a 
garment, a house, land or something else. It can also be concealed in 
oneself although the Arabs do not use it in that way. So Allah 
removed any wrong action from a man who wants to marry a 
woman who is still in her waiting period and conceals it. He forbade 
any arrangements which involve a clear statement of desire for 
marriage, such as a proposal. Allah made this dispensation because 
He knows people have human weaknesses. 

Shafi‘is use this as evidence that the hadd punishment is not 
required in the case of a slanderous allusion. They say that, since 
Allah said that allusion is not wrong in this case, an allusion 
implying slander should not incur the fadd either, because Allah 
makes it clear here that an allusion is not the same as an explicit 
statement. We disagree and say that this is an invalid analogy 
because Allah did not allow explicit marriage proposals, but an 
allusion by which marriage is understood. An allusion to slander acts 
in the same way and so the add punishment 1s required because the 
slander is in fact clearly understood just as the allusion to marriage 
was. 


Allah knows that you will say things to them. 
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He knows, whether that is secretly or openly, in yourselves or on 
your tongues. There is an allowance in respect of allusions but not 
explicit statements. Al-Hasan said that it means, ‘He knows that you 
will propose to them.’ 

But do not make secret arrangements with them, 

Scholars disagree about what is meant by ‘secret’ here. It is said 
that it means to actually arrange a marriage, in other words a man 
should not say to a woman during her waiting period, ‘Will you 
marry me?’ He should merely allude to what he intends and not 
secretly make an agreement whereby she will not marry someone 
else. This is the position of Ibn ‘Abbas, Ibn Jubayr, Malik and his 
people, Mujahid, ‘Ikrimah, as-Suddi and most of the people of 
knowledge. It is also said that ‘secret’? in this context implies 
fornication, in other words ‘do not agree to fornicate during the 
waiting period’. Jabir ibn Zayd, Abu Miljaz Lahiq ibn Humayd, al- 
Hasan, Qatadah, an-Nakha‘ and ad-Dahhak said that and that 
‘secret’ in this dah refers to fornication. So it means: “Do not make 
secret arrangement to fornicate with them.’ At-Tabari preferred 
that. It is also said that ‘secret’ refers to sexual intercourse, meaning, 
‘Do not describe yourselves to them as being someone who likes a 
lot of sexual intercourse to make them desire to marry you.’ 
Mentioning that to other than one’s spouse is lewdness. Ash-Shafi‘t 
said that. It could also be that the secret is the marriage contract, 
whether it is secret or public. Ibn Zayd says that it means to not 
marry them secretly. If it is lawful, then make it public and 
consummate it with them. This is the same as the first view. 
According to this, Ibn Zayd took the first view, but it is very odd to 
call the contract ‘an arrangement’. That is unsettled. Makki and ath- 
Tha‘labi said that it is abrogated by Allah’s words in this ayah: ‘Do 
not finally decide on the marriage contract...’ 

Abu Muhammad ibn ‘Atiyyah said, “Phe Community agree that it 


is disliked to arrange a marriage with a woman during her waiting 
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period or for her father to do so for his virgin daughter or a master 
for his slave-girl.’ Ibn al-Mawwaz said, ‘I dislike a wali, who does not 
have the power of compulsion, doing it but if it happens, I do not 
invalidate it.’ Malik said, ‘If they make an arrangement during the 
waiting period and then marry afterwards, I prefer them to separate, 
whether or not the marriage has been consummated, and it is one 
divorce. When she can lawfully marry, then he is just one among 
other suitors.’ This is what is transmitted from Ibn Wahb. Ashhab 
related from Malik that they must be separated. Ibn al-Qasim said 
that as well. Ibn al-Harith related the same thing from Ibn al- 
Mayishun. He added that it obliges a perpetual prohibition of 
marriage between the two. Ash-Shafi said, ‘If someone makes an 
explicit proposal and the woman explicitly consents but the 
marriage does not take place until after the waiting period has 
ended, the marriage is valid and it was the explicit proposal which 
was disliked.’ Ibn al-Mundhir said that. 

rather only speak with correctness and courtesy. 

This refers to those allusions which are permitted. Ad-Dahhak 
mentioned that such courteous words might be to say to a woman in 
‘iddah, ‘Keep yourself for me. I desire you,’ to which she replies, “The 
same applies here.’ This is a sort of arrangement. 

Do not finally decide on the marriage contract until the prescribed 
period has come to its end. 

The meaning of ‘azm, to resolve or decide on something, has 
already been discussed. Here it means: “Do not resolve on the 
marriage contract.’ It is clear that the Qur’an uses the most eloquent 
language. What it brings cannot be opposed and its soundness and 
eloquence is undoubted. Allah says: ‘If they are determined (‘azamu) to 
dworce’ (2:227) and here He uses the same verb. It means: ‘Do not 
decide on the contract of marriage during the time of the waiting 
period.’ An-Nahhas said that it means ‘make the contract’. 

‘Kitab’ (prescribed period) literally means ‘book’ and here denotes 
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the limit which is set and the length of the period. It is called a 
‘book’ since it is defined and imposed in the Book of Allah. The 
same word is used elsewhere in reference to the prayer, as in 4:103. 
So ‘kitab’ is the obligation, and it means ‘until the obligation reaches 
its end.’ The term is also used of the fast in 2:183. It is said that 
there is some elision in the words, 1.e. until the prescribed obligation 
reaches its end. According to this, ‘kztab’ here means the Qur’an and 
there is no elision. That is more appropriate. 

Allah has definitively forbidden marriage during the waiting 
period. This is firmly agreed on. It is not allowed until the waiting 
period is finished although indirect allusions to marriage are 
permitted during the waiting period. As we have mentioned, there 1s 
disagreement about which forms of expression are allowed. There is 
disagreement about a man who proposes to a woman during her 
waiting period out of ignorance, or who makes an arrangement and 
then concludes the contract after its end. We have already discussed 
this. 

There is also disagreement about deciding on marriage while a 
woman is in her waiting period and when that is discovered and 
declared invalid by a judge. ‘Umar ibn al-Khattab and a group of 
scholars say that it does not create a perpetual ban and the man 
concerned simply becomes one of the suitors. Malik and Ibn al- 
Qasim said that in the Mudawannah at the end of the chapter after 
‘Setting a term for a missing person’. Ibn al-Jallab related from 
Malik that there is a perpetual ban against marriage, even if the 
marriage is declared invalid before it takes place. His reasoning 1s 
that it is marriage within the waiting period and therefore there is a 
perpetual ban. This is based on the marriage being consummated. If 
the contract is made within the waiting period and then the 
marriage consummated afterwards, some scholars say that it is the 
same as when it is consummated inside the waiting period — there is 


a perpetual ban between them — whereas other scholars said that 
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there is not a perpetual ban. Malik said that it does bring about a 
perpetual ban. Once he stated that the perpetual ban is based on 
clear evidence. Both views are found in the Mudawwanah in the 
section on the sunnah divorce. 

If the union is consummated in the waiting period, Malik, al-Layth 
and al-Awza‘l said that they must be parted and she will never be 
lawful to him. Malik and al-Layth said that that includes ownership, 
although they do not permit marriage with someone with whom she 
has fornicated. Their argument is that ‘Umar ibn al-Khattab said, 
“They may never be joined together.’ Sa‘id said, ‘She receives her 
dower because he was allowed to have sex with her” Malik 
transmitted that in the Muwatta’. Ath-Thawri, the Kufans and ash- 
Shafil said that they are separated but the prohibition is not 
perpetual. The marriage is invalidated and she observes a waiting 
period and then he is one of the suitors. Their argument is based on 
the consensus that, if he commits fornication with her, she is not 
unlawful for him to marry. Therefore the same must be true if he has 
sex with her while she is in the waiting period. They stated that that 
is the view of ‘Ali. ‘Abd ar-Razzaq mentioned it. Something similar is 
mentioned from Ibn Mas‘tud and al-Hasan. ‘Abd ar-Razzaq 
mentioned from ath-Thawri from Ash‘ath from ash-Sha‘bi from 
Masrauq that ‘Umar retracted that and permitted them to be 
joined. 

Qadi Abu-l-Walid al-Baji mentioned in al-Muntaga: ‘When 
someone marries a woman in “ddah, then he must consummate it 
either within or after the end of the %ddah. If he consummates it 
within the %ddah, then the well-known position of the school is that 
the ban is perpetual. Ahmad ibn Hanbal said that.’ Shaykh Abu 1- 
Qasim related in at-Tafri‘ that there are two transmissions about a 
man who knowingly marries a woman who is in %ddah on account of 
divorce or becoming a widow. One is that she is perpetually 
unlawful to him as we already stated. The second view is that he 
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commits fornication and receives the add punishment and the child 
is not attached to him. He can marry her at the conclusion of the 
‘ddah. Vhat is the view of ash-Shafi‘l and Abu Hanifah. 

The reasoning behind the first view, which is the well-known one, 
is based on what is confirmed of the judgment ‘Umar gave 
regarding that and his establishing that among the people. His 
judgments have travelled and spread throughout the regions and no 
one is known to dispute them. It is confirmed that it is the consensus. 
Qadi Abu Muhammad said, “The same thing is related from ‘Ali ibn 
Abi Talib and no one opposes them in spite of that being well 
known and widespread, and so this has the ruling of consensus.’ 

The reasoning behind the second view is that this is forbidden 
sexual intercourse and so her prohibition is not perpetual, as would 
be the case if she had given herself in marriage, done a mu ‘tah 
marriage or fornicated. Qadi Abu-l-Hasan said that the well-known 
school of Malik regarding that matter is weak in respect of logical 
thought. Allah knows best. 

Abu ‘Umar related from ‘Abd al-Warith ibn Sufyan from Qasim 
ibn Asbagh from Muhammad ibn Isma‘l from Nu‘aym ibn 
Hammad from Ibn al-Mubarak from Ash‘ath from ash-Sha‘bi that 
Masruq said, “Umar ibn al-Khattab heard that a woman of 
Quraysh had married a man of Thaqif during her “ddah and he sent 
to them and separated them and punished them. He said, “You will 
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never marry her!” He put her dower in the treasury. The news of 
that spread among people and the news reached ‘Al. He said, “May 
Allah have mercy on the Amir al-Mu’minin! What business does the 
treasury have with dowries? ‘They were ignorant and the leader must 
return them to the sunnah.” He was asked, “Then what do you say 
about them?” He answered, “She has her dower which makes sex 
lawful. They are separated but not flogged. She completes her first 
‘ddah and then does a second full ‘%ddah of three menstrual cycles. 


Then he can propose to her if he wishes to do so.” ‘Umar heard that 
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and he addressed the people and said, “People! Prefer ignorance to 
the Sunnah!” 

At-Tabari said, “There is no disagreement among /fugaha’ that if 
someone makes a marriage contract with a woman during her 
waiting period for another marriage, that marriage is invalid. The 
fact that ‘Umar and ‘Ali agreed that they are not subject to the hadd 
punishment indicates that an invalid marriage does not necessitate 
the hadd punishment. That is agreed upon if they are ignorant of the 
fact that it 1s forbidden, but there is disagreement when they do 
know about it. 

They also disagree about whether she does an %ddah for both of 
them. This is the question about two %ddahs. The Madinans related 
from Malik that she completes the rest of the first ‘“ddah and then 
starts a new one for the other. That is the position of al-Layth, al- 
Hasan ibn Hayy, ash-Shafit, Ahmad and Ishaq. It is also related 
from ‘Ali as we mentioned, and also from ‘Umar. Muhammad ibn 
al-Oasim and Ibn Wahb related from Malik that her ‘ddah for the 
second is enough from the day they are parted, whether by 
pregnancy, menstrual cycles or months. That is the view of ath- 
Thawri, al-Awzai, and Abu Hanifah. Their argument is the 
consensus that the first husband may not marry her in the rest of the 
waiting period and so that indicates that she is in the waiting period 
for the second husband. Were it not for that, he would have married 
her in her waiting period for his marriage. The people with the first 
view reply that that is not necessary and that, because the first 
husband refused to marry her in the rest of the waiting period, it is 
mandatory when it is followed by the waiting period for the second. 
These are two duties which she owes two husbands, just like rights 
and duties owed to other human beings. One does not diminish the 
other. 

Malik transmitted from Ibn Shihab from Sa‘td ibn al-Musayyab 
and Sulayman ibn Yasar that Tulayhah al-Asadiyyah was married to 
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Rashid ath-Thaqafi. He divorced her and she remarried during her 
‘ddah. ‘Umar ibn al-Khattab beat her and beat her new husband 
with a scourge and separated them. Then ‘Umar ibn al-Khattab 
said, ‘If any woman marries during her ‘“ddah and the new husband 
has not consummated the marriage, separate them. Then she 
finishes her ‘“ddah from her first husband and the new husband 
becomes one of the suitors. If he has consummated the marriage, 
separate them. Then she finishes her %ddah from her first husband 
and then observes another ‘“ddah for the new husband and they are 
never united.’ Malik added that Sa‘id ibn al-Musayyab said, “She 
has her dower because sex was made lawful.’ Abu ‘Umar said, “This 
Tulayhah is Tulayhah bint ‘Ubaydullah, the sister of Talhah ibn 
‘Ubaydullah at-Taymi. Some copies of the Muwatta’? in the 
transmission of Yahya have Tulayhah al-Asadiyyah. That is an 
ignorant error and I do not know of anyone who said that.’ 

When he said that he beat them with a scourge, it means as a 
punishment for committing something forbidden, which is marriage 
during the waiting period. Az-Zuhri said, ‘I do not think that it 
reached the level of flogging.’ He said, “Abd al-Malik flogged both of 
them with forty lashes for that.’ He said, ‘Qabisah ibn Dhu’ayb was 
asked about that and said, “You should have been lighter and given 
them twenty!” Ibn Habib said about when a woman marries in the 
waiting period and then the new husband touches her, kisses her, 
winks or looks with a look of pleasure, then the couple should be 
punished as well as the wali, the two witnesses and anyone who knew 
that she was still in her “ddah. There is no punishment for any of 
them who did not know that. Ibn al-Mawwaz said that if they did 
that deliberately, the couple are flogged with the fadd punishment. It 
is possible that the position of Ibn Habib is about the one who 
knows about the ‘“ddah. It is possible that he was ignorant of the 
prohibition and did not intend to commit something prohibited. 
That is the one who is merely punished. Accordingly, ‘Umar beat 
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the woman and her husband with a scourge. The punishment and 
discipline for that is according to the circumstances of the one 
punished. The statement of Ibn al-Mawwaz can be taken to mean 
that they knew of the prohibition and committed what was 
forbidden out of boldness. Shaykh Abu-l-Qasim said that these are 
two transmissions about doing it deliberately: one is that there is the 
hadd and the other that there is punishment and no hadd. 

Know that Allah knows what is in yourselves, so beware of Him! 

This is an extreme warning against falling into what is forbidden. 


SM yoy SALAD LcweAAh prende cess 


ay rey 


C25 1358 Ail 15,5 aol Oe Sages Lies 
236 There is nothing wrong in your divorcing women 
before you have touched them or allotted a dower to 
them. But give them a gift — he who is wealthy according 
to his means and he who is less well off according to his 
means —- a gift to be given with correctness and 
courtesy: a duty for all good-doers. 
There is nothing wrong in your divorcing women before you have 
touched them or allotted a dower to them. 

This is another of the rulings which deal with divorced women. It 
deals with removing any aspersion of wrongdoing from a man who 
divorces before the consummation of a marriage, whether or not a 
dower has been stipulated. So the Messenger of Allah 8 forbade 
marriage merely for the sake of gratification and sexual indulgence 
and instructed people to marry for the sake of protection and in 
order to obtain Allah’s reward, and with the intention of having a 
constant companion. The believers did not like divorcing before a 
marriage had been consummated, as they believed that it was 
disliked and so this dyah was revealed to remove their prejudice 
against it, since the basis of marriage lies in the good intention 
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behind it. Some people said that ‘nothing wrong means that you 
should not ask for the return of the entire dower. You are only 
entitled to get back half of what has been allotted to her and you 
should give a gift to the woman if the amount of the dower has not 
been stipulated. It is said that when the command to pay the dower 
was confirmed in the Shari‘ah, it was thought that a dower was 
obligatory, either stipulated or appropriate. In this dah the wrong 
was removed from someone who divorces before any dower has 
been stipulated. Some people have said that it refers to those who 
pronounce divorce during menstruation when the marriage has not 
been consummated since in that case the woman does not have to 
observe a waiting period. 

There are four types of divorced women: 

— Women in a consummated marriage with an allotted dower and 
Allah has mentioned before this dyah that the ruling in respect of 
their “ddah is three menstrual periods. They are not asked to return 
any of their dower. 

— Women without an allotted dower whose marriage has not been 
consummated and this dyah is about them. They are not allotted a 
dower but Allah says that they should be given a gift. And it is 
made clear in Sirat al-Ahzab (33) that a woman whose marriage has 
not been consummated and who is divorced has no “ddah. 

— Women who have been allotted a dower whose marriage has not 
been consummated who will be mentioned after this ayah in 2:237. 
— Women without a dower whose marriage has been consummated. 

They will be mentioned in Sarat an-Nis@ (4:24). 

This dyah is about women divorced before either consummation or 
the allotment of a dower, and the next is about women who are 
divorced before consummation but after the allotment of dower. The 
first receives a gift and the second receives half of the dower because 
of the specification of the contract. 

Allah divided divorced women into two groups: those with an 
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allotted dower and those without. He indicated that tafwid marriage 
is permitted. This is a marriage in which the dower is not 
mentioned. It is not disputed and in it the woman is allotted a dower 
after the contract. If it is allotted, it is connected to the contract and 
permitted. If it is not allotted to her and there is a divorce, the 
consensus is that the dower is not obliged. Qadi Abu Bakr ibn 
al-‘Arabi said that. Al-Mahdawi related from Hammad ibn Abi 
Sulayman that when a man divorces a wife without having 
consummated the marriage, and has not allotted her a dower, he is 
compelled to give half of a suitable dower. If the dower has been 
allotted after the marriage contract and before divorce, Abu 
Hanifah said that it is not made half by divorce because it was not 
obliged by the contract. This is contrary to the literal meaning of the 
text of His words: Tf you dworce them before you have touched them but have 
already allotted them a dower.’ (2:237) It is also contrary to analogy. The 
allotment after the contract is connected to the contract and so it is 
obliged to be halved by divorce. The basic position is that the 
allotment is connected to the contract. 

Concerning what happens if death occurs before allotment, at- 
Tirmidhi mentioned that Ibn Mas‘ud was asked about a man who 
married a woman without allotting her something and had not 
consummated the marriage before he died. Ibn Mas‘ud said, ‘She 
receives the like dower of other women of her class, neither more 
nor less. She has to observe the ‘“ddah and she inherits.’ Ma‘qil ibn 
Sinan al-Ashja‘ said, ‘The Messenger of Allah 8 gave a similar 
decision about Barwa‘ bint Washiq, one of our women.’ Ibn Mas‘ud 
was very happy to hear that. At-Tirmidhi said that it is a sound hasan 
hadith. It is also related from him by another path of transmission. 
This was the normative practice among some of the people of 
knowledge among the Companions of the Prophet 8 and others. It 
is also the view of ath-Thawri, Ahmad and Ishaq. Some of the 
people of knowledge among the Companions of the Prophet &&, 
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including ‘Ali ibn Abi ‘Talib, Zayd ibn Thabit, Ibn ‘Abbas and Ibn 
‘Umar said that when a man marries a woman and does not 
consummate the marriage and has not allotted her a dower before 
he dies, then she inherits but has no dower and must observe %ddah. 
That is the position of ash-Shafit who said, ‘If the hadith of Barwa‘ 
bint Washiq is confirmed, it is argument for what is related from the 
Prophet 8.’ It is related from ash-Shafil that he retracted this 
position in Egypt and accepted the hadith of Barwa‘ bint Washiq. 

There is disagreement about the firmness of the hadith of Barwa‘ 
bint Washiq. Qadi Abu Muhammad ‘Abd al-Wahhab said in his 
commentary on the Aisalah of Ibn Abi Zayd: “The experts in hadith 
and leaders of the people of knowledge reject the hadith of Barwa‘ 
bint Washiq.’ Al-Waqidi said, “This hadith was situated in Madinah 
and none of the scholars accept it.. As we and Ibn al-Mundhir 
mentioned, at-Tirmidhi considered it to be sound. Ibn al-Mundhir 
said, ‘It is confirmed like the report of ‘Abdullah ibn Mas‘ud from 
the Messenger of Allah 8. We say that.’ He mentioned that it is the 
view of Abu Thawr and the People of Opinion. A similar position to 
that of ‘Ali, Zayd, Ibn ‘Abbas and Ibn ‘Umar is mentioned from az- 
Zuhri, al-Awza‘l, Malik and ash-Shafit. There is a third position 
which is that the woman has no inheritance until she has a dower. 
Masruq said that. 

Part of the argument of Malik, that a marriage which is ended 
before any allotment does not oblige a dower, is that its basis is 
divorce, but if the hadith is sound, then the analogy opposing it is 
unsound. Abu Muhammad ‘Abd al-Hamid related from the School 
that which is in agreement with the hadith. Praise be to Allah. Abu 
‘Umar said, “The hadith of Barwa‘ bint Washiq was related by ‘Abd 
ar-Razzaq from ath-Thawri from Mansur from Ibrahim from 
‘Alqamah from Ibn Mas‘ud. It says in it: “Ma‘qil ibn Sinan stood up.’ 
Ibn Mahdi related from ath-Thawr from Firas from ash-Sha‘bi 
from Masruq that ‘Abdullah said, ‘Ma‘qil ibn Yasar stood up’ I 
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believe that what is correct is Ma‘qil ibn Sinan rather than Ma‘qil 
ibn Yasar because Ma‘qil ibn Yasar was a man of Muzaynah and 
this hadith is about a woman of Ashja‘, not Muzaynah. That is how 
Abu Dawud related it from ash-Sha‘bi from ‘Alqamah. He says in it: 
‘Some people of Ashja‘.’ Ma‘qil ibn Sinan was killed in the Battle of 
al-Harrah. A poet says: 


The Ansar weep for their leaders, 
and Ashja‘ weeps for Ma‘qil ibn Sinan. 


In the phrase ‘before you have touched them’, mad means ‘which’. It 
means ‘If you have divorced women without touching them.’ The 
recitation of Nafi‘, Ibn Kathir, Aba ‘Amr, ‘Asim and Ibn ‘Amir is 
‘tamassithunna’ and that of Hamzah and al-Kisa’l is ‘twmdassiihunna’ 
from Form III because sexual intercourse needs the participation of 
both of them. The first reading also has an associative meaning. Abu 
‘Ali preferred it because the verbs with this meaning normally are in 
Form I, but both readings are good. ‘Aw’ (‘or’) means ‘and’ here, 
meaning, ‘before you have touched them and have not allotted 
them.’ 

But give them a gift - 

This means give them something they will enjoy having. Some, like 
‘Ali ibn Abt Talib, al-Hasan ibn Abi ’I-Hasan, Sa‘id ibn Jubayr, Abu 
Qilabah, az-Zuhri, Qatadah, and ad-Dahhak, take it as being 
mandatory. Others, such as Abu ‘Ubayd, Malik ibn Anas and his 
people, Qadi Shurayh and others, see it as merely being a 
recommendation. The people with the first position take it as a 
command and those with the second view look at the words, ‘a duty 
Jor good-doers’ and ‘for all who are godfearing’ (2:241) and say that if it had 
been mandatory, it would have been made general to all people. The 
first view is more appropriate because of the universal nature of the 
command to give and connecting the gift to them by the particle of 
possession in the words: ‘Dworced women should recewe maintenance.’ 
(2:241) That is more apparently an obligation than a 
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recommendation. The second dyah stresses the fact that it is an 
obligation because everyone must have fear of Allah in respect of 
shark and disobedience. Allah says: ‘guedance for the godfearing.’ 

There is disagreement about the pronoun ‘them’ and which 
women are meant. Ibn ‘Abbas, Ibn ‘Umar, Jabir ibn Zayd, al-Hasan, 
ash-Shafi‘l, Ahmad, ‘Ata’, Ishaq and the People of Opinion say that 
a gift is mandatory for a woman divorced before consummation or 
the allotment of a dower and recommended for others. Malik and 
his people said that it is recommended in every divorce even if the 
marriage was consummated. In the case of a woman whose 
marriage has been consummated and who has an allotted dower, 
she should receive her dower but no extra gift. Abu ‘Thawr says she 
should receive a gift as well, as should every divorced woman. The 
people of knowledge say that in the case of a woman who has not 
been allotted a dower and whose marriage has not been 
consummated, she should only receive a gift. Az-Zuhri said that the 
qadi decides it for her. Most people say that he does not decide it. 

This consensus is about free women. If a slave-girl is divorced 
before allotment and consummation, then most say that she receives 
a gift. Al-Awza‘l and ath-Thawri said that she receives no gift 
because she belongs to her master and he is not entitled to property 
in exchange for the harm to his property by divorce. As for the fixed 
school of Malik, Ibn Sha‘ban said, “Che gift is on account of the 
sorrow of divorce. That is why there is no gift before or after 
consummation for a woman parted by khul‘ freeing herself and ‘an 
because in that instance she is the one who chose divorce.’ At- 
Tirmidhi, ‘Ata’ and an-Nakha‘t said that the wife should receive a 
eift after khul’ The People of Opinion said that a woman separated 
by ‘an receives a gift. Ibn al-Qasim said that there is no gift where 
an invalid marriage is concerned. Ibn al-Mawwaz said, “There is no 
gift in a marriage which becomes unsound after a sound contract, 
such as when one of the couple becomes the owner of the other.’ Ibn 
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al-Oasim said, “The basis of that is that Allah’s words: “Divorced 
women should recewe maintenance/a gift” only apply to divorce, not 
invalidity.’ Ibn Wahb related from Malik that a wife given a choice 
receives a gift which is not the case with a slave-girl who is freed 
while married to a slave. She has a choice about herself. Such a wife 
does not receive a gift. As for a free woman given a choice, or who is 
given authority [for divorce] or whose husband marries a slave-girl, 
and she chooses herself, in all such instances she receives a gift 
because the husband 1s the cause of the separation. 

Malik says that it is not specified whether the gift should be a little 
or a lot. People disagree about this. Ibn ‘Umar said that the 
minimum is about thirty dirhams. Ibn ‘Abbas said, “The largest gift 
is a servant, then clothes, then maintenance.’ ‘Ata’ said that a 
medium-sized gift is a dress, veil (Khimar) and mantle. Abu Hanifah 
said, “That is the minimum it should be.’ Ibn Muhayriz said that 
anyone receiving a state pension should give thirty dinars and a slave 
should also give a gift. Al-Hasan says that it is according to ability 
and continued, “One gives a servant, another gives clothes, another a 
garment and another money.’ That is what Malik said because the 
ayah says ‘according to his means’ and there is no amount or limit 
specified. Al-Hasan ibn ‘Ali gave a gift of 20,000 and skins full of 
honey. Shurayh gave a gift of 50,000 dirhams. 

It is said that one considers the circumstances of the woman as 
well. Some Shafi‘ts said that. They said, ‘If we were consider the 
state of the man alone, and then if he were to marry two women, 
one of whom is noble and the other lowly and divorce both before 
consummation without naming any dower, would they be equal in 
the gift, the lowly receiving the same as the noble woman? This is 
contrary to the words of Allah “...a goft to be gwen with correctness.” 
That would oblige that when a wealthy man marries a lowly 
woman, he is like her because if he divorces her before 
consummation and allotting a dower, he is obliged to give a gift 
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commensurate with his state and a dower suitable for someone like 
her. According to this, the gift would be many times greater than the 
suitable dower and so she would be entitled before consummation 
many times more than what she would be entitled to afterwards in 
the form of a suitable dower which is in exchange for sexual 
intercourse.’ ‘The People of Opinion and others say that the gift to a 
woman divorced before consummation is half of a suitable dower 
and nothing else, because a suitable dower becomes due by the 
contract and the gift is part of the suitable dower. Therefore it is 
obliged for her as the half of the specified dower is obliged when she 
is divorced before consummation. This is refuted by Allah’s words: 
“...he who is wealthy according to his means, and he who ts less well off 
according to his means.’ This is evidence which refutes a limit. Allah 
knows the realities of all matters. 

Ath-Tha‘labi mentioned a hadith and said that the words: ‘There is 
nothing wrong in_your dworcing women...’ were revealed about a man of 
the Ansar who married a woman of the Banu Hantfah without 
specifying a dower for her. He divorced her before touching her and 
the dah was revealed. The Prophet & said, ‘Give her a gift, even if it 
is your hat.’ Ad-Daraqutni related that Suwayd ibn Ghafalah said, 
“A’ishah al-Khath‘amiyyah was married to al-Hasan ibn ‘Ali ibn 
Abi Talib. When ‘Ali was struck down and allegiance was given to 
al-Hasan as the caliph, she said, “Congratulations on the caliphate, 
Amir al-Mu’minin!” He said, “‘Alt is murdered and you make a 
show of gloating! Go, you are divorced three times.” She wrapped 
herself in her garments and waited until her “ddah was over. He sent 
her 10,000 as a gift along with the rest of her dower. She said: “A 
scant gift from a parting lover!” When he heard what she had said, 
he wept and said, “If it had not been that I heard my grandfather (or 
my father told me that he heard my grandfather) say, ‘If a man 
divorces his wife three times finally or three times over cycles, she is 
not lawful to him until she has married another husband,’ I would 
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have taken her back.” One variant has: ‘When the messenger 
informed him, he wept and said, “If I had not divorced her finally, I 
would have taken her back. But I heard the Messenger of Allah && 
say, ‘If a man divorces his wife three times with a divorce in each 
period of purity, or a divorce at the beginning of each month, or 
three times all at once, she is not lawful to him until she has married 
another husband.” 

If someone is ignorant about the need to give a gift, he should still 
give it to his divorced wife, even if years have passed and she has 
since married someone else, or to her heirs if she has died. Ibn al- 
Mawwaz related that from Ibn al-Qasim. Asbagh said that he does 
not owe anything if she has died because it is solace for the wife on 
account of being divorced and that has occurred. The reasoning 
behind the first is that it is a right confirmed against him and it 
moves from her to her heirs, as is the case with other rights. This 
notes its obligatory nature in the school. Allah knows best. 
he who is wealthy according to his means and he who is less well off 
according to his means — 

This is also taken as evidence of the mandatory nature of the gift. 
Most recite ‘al-miisi”, who is someone in a wealthy situation. One 
says, ‘he spends according to his means (gadaruhu)’. Ibn Kathir, Nafi‘, 
Aba ‘Amr and ‘Asim in the transmission of Abi Bakr recite ‘gadruhu’ 
in both places, while Ibn ‘Amir, Hamzah, al-Kisa’I and ‘Asim in the 
variant of Hafs recite ‘gadaruhu’, Abu-l-Hasan al-Akhfash said that 
they mean the same. Abu Zayd also related that and that is used 
elsewhere in the Qur’an. ‘Muqtr’ is someone with little property. 

a gift to be given with correctness and courtesy: 

The words ‘with correctness and courtesy’ here mean with moderation 
according to the Shart‘ah. 
a duty for all good-doers. 

This is further evidence for the mandatory nature of the gift. The 
verb hagqa means to decide and oblige. ‘The word ‘duty’ stresses it. It 
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is also said that this means that it is for the believers because only 
they can be called ‘godfearing’ and ‘good-doers’. All people are 
commanded to do good and be godfearing. They do good by 
performing the obligations of Allah and avoiding actions in which 
they disobey Him so that they do not enter the Fire. So it is obliged 
for all people to do good and be godfearing. 


Fao aR AAO EH EISBN 44 PABLO 
Rai? Gh Aap OS) Ga Sk NS yp Bec ols 
as 2 NW 22 WN 90 t ARS 2 a\- os 
BAG ce AMA) Gl GH] shal Cried 


a 


EDN 5 EN C5 BGS ols cleat 


“G pO Mb 214 
O nS 59S Gaal g) 


237 If you divorce them before you have touched them 
but have already allotted them a dower, they should 
have half the amount which you allotted, unless they 
forgo it or the one in charge of the marriage contract 
forgoes it. To forgo it is closer to taqwa. Do not forget to 
show generosity to one another. Allah sees what you 
do. 
If you divorce them before you have touched them but have already 
allotted them a dower, 

People disagree about this dah. One group, including Malik and 
others, says that it removes the ruling of the gift in the previous aah 
from any woman who is divorced after a dower has been allotted. 
Sa‘id ibn al-Musayyab said that this gah abrogates the dyah in Surat 
al-Ahzab (33:49) because it includes giving a gift to all wives whose 
marriage has not been consummated. Qatadah says that it abrogates 
the aah preceding it. I say that the positions of Sa‘id and Qatadah 
are debatable since the preconditions for abrogation do not exist and 
it is possible for it to coexist with the other dass. Ibn al-Qasim said 
in the Mudawwanah, “The gift is for every divorced woman in 2:241 
and for any woman whose marriage has not been consummated in 
the aah in Strat al-Ahzab.’ So Allah excluded a woman who has been 
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allotted a dower by this aah. Here it is confirmed that she has half of 
what has been allotted. One group of scholars, including Abu 
Thawr, say that the command to give a gift to every divorced 
woman is universal and that this dah makes it clear that a woman 
who has had a dower allotted to her receives half of it and the dyah 
does not mean that the gift is cancelled. Rather she receives a gift as 
well as half the dower. 

they should have half the amount which you allotted, 

This is mandatory. The consensus is that the allotted dower is 
divided equally between the man and the woman. ‘Half’ is the 
portion of something divided in two. 

If a husband allots his wife a dower and then divorces her before 
consummation, the dower being in her possession, Malik says that 
the growth of every property or slave given to her as a dower is 
shared between them, just as any decrease or destruction is shared 
between them. The woman owes nothing of it. If he gives her gold 
or silver and she uses it to purchase a slave or house, or she uses it to 
buy a share of something or buys something else like perfume, 
kitchen utensils or something else which she uses for her outfitting 
and putting things in order for remaining with him, all of that is in 
the position of the dower given to her and they both share in any 
growth or decrease in it. If he divorces her before consummation, 
she only keeps half of it. She is indebted to him for half of what she 
took from him. If she bought something personal with some or part 
of it, then she can be in debt to him for half of the dower that she 
took from him. That is also the case if she buys a slave or a house 
with a thousand that he gave her as a dower. If he then divorces her 
before consummation: she owes him half of the thousand. 

There is no disagreement that if a man consummates his marriage 
and then dies having named something for her, she receives the total 
that he named for her as well as her share of the inheritance and she 
must observe ‘“iddah. 
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They disagree about a man who has been alone with a woman but 
has not had sexual intercourse with her before parting from her. The 
Kufans and Malik say that he owes the total dower and she must 
observe ‘iddah based on the report of Ibn Mas‘ud who said, “Phe 
Rightly-guided Caliphs judged that when someone closes the door 
or lowers the curtain, she inherits and must observe ‘“ddah.’ It is 
related marfu‘ and ad-Daraqutni transmitted it. It will be mentioned 
in an-Nisa’. Ash-Shafii did not oblige a full dower and says that she 
does not have to observe ‘ddah if there was no consummation. That 
is based on the apparent text of the Qur’an. Shurayh said, ‘I did not 
hear Allah mention a door or a curtain in His Book. When he 
claims that he has not touched her, then she receives half the dower. 
That is the position of Ibn ‘Abbas.’ What our scholars say about this 
will be mentioned in an-Misa’ (4:21). 
unless they forgo it 

This is forgoing the half they are due because of the marriage. This 
refers to women who have charge of their own affairs. Allah allowed 
them to forgo it after it has become mandatory since it is solely their 
due and they can see that it is carried out or they can forgo it as they 
like. Women in charge of their own affairs are those who are adult, 
sane and sensible. Ibn ‘Abbas and a group of fugaha@’ and ‘Tabi‘un 
said that it is permitted for a virgin who does not have a walt to do 
that. Sahnun related it in the Mudawzwanah from other than Ibn al- 
Qasim after Ibn al-Qasim mentioned that she was not permitted to 
set aside the half. If she is a ward of someone or a child, it is not 
permitted for her to cancel the half. There is no disagreement about 
that as far as I know. 
or the one in charge of the marriage contract forgoes it. 

People disagree about who is meant by this. Ad-Daraqutni related 
that Jubayr ibn Mut‘im married a woman from the Banu Nasr and 
divorced her before consummation. He sent her the full dower and 
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said, ‘I am entitled to forgo it. Allah says: “...unless they forgo it, or the 
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one in charge of the marriage contract forgoes ut.” Therefore I am entitled to 
forgo it.’ He interpreted the dyah as referring to himself in every 
situation before and after divorce, namely the marriage contract, 
since he could act on it or not. Ad-Daraqutni also related marfi‘ 
from Qutaybah ibn Sa‘id from Ibn Lahr‘ah from ‘Amr ibn Shu‘ayb 
from his father from his grandfather that the Messenger of Allah & 
said, “Che wali of the marriage contract is the husband.’ This also 
comes from ‘Ali, Ibn ‘Abbas, Sa‘id ibn al-Musayyab and Shurayh. 
He said that that was stated by Nafi‘ ibn Jubayr, Muhammad ibn 
Ka‘b, Tawus, Mujahid, ash-Sha‘bi and Sa‘td ibn Jubayr. That is also 
true of Mujahid and ath-Thawri. Abu Hanifah preferred it, and it is 
the sound view from ash-Shafi‘. They all say that a guardian has no 
control over any of his ward’s dower as there is a consensus that it 
would not he permitted for him to absolve the husband of all the 
dower if there were no divorce. So the same applies if there is. They 
agree that a guardian does not have the power to give away any of 
his ward’s property, and the dower is her property. They agree that 
guardians cannot absolve the husband, no matter whether they are 
nephews, uncles or fathers. Allah knows best. 

Some of them say that a guardian has that right. Ad-Daraqutni 
also has a report from Ibn ‘Abbas regarding that, and it is the 
position of Ibrahim, ‘Alqamah and al-Hasan, and others added 
‘Tkrimah, Tawus, ‘Ata’, Abu-z-Zinad, Zayd ibn Aslam, Rabi‘ah, 
Muhammad ibn Ka’‘b, Ibn Shihab, al-Aswad ibn Yazid, ash-Sha‘b1, 
Qatadah and Malik, and it was the old position of ash-Shafi‘l. 
According to them it is permitted for a father to forgo half of the 
dower of his virgin daughter if she is divorced before the 
consummation of her marriage whether or not she has reached the 
age of menstruation. ‘Isa ibn Dinar said, ‘She does not have recourse 
to any of it from her father.’ 

The evidence that it is the walt that is meant is found in the words 
of Allah at the beginning of the dyah: ‘If you dworce them before you have 
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touched them but have already allotted them a dower, they should have half the 
amount you allotted.’ So He mentioned the husbands and addressed 
this to them. Then He says, “..unless they forgo it,’ and mentioned 
women. Then a third group are mentioned: ‘..0r the one in charge of 
the marriage contract forgoes tt.’ This does not refer to the previously 
mentioned husband unless no one but him exists. But the guardian 
exists and so he is the one who is meant. Makki said that and Ibn 
al-‘Arabi mentioned it. Furthermore, Allah says: ‘...unless they forgo it,’ 
and it is known that a minor girl is not in a position to forgo. A 
young girl, and one who is a ward, are not in a position to forgo and 
so Allah made the two categories clear. He said: ‘...unless they forgo’ 
when they are entitled to do that: ‘...0r the one in charge of the marriage 
contract,’ who is the wali: ‘...forgoes it’? because he is in charge of the 
matter. 

That is what is related by Ibn Wahb, Ashhab, Ibn ‘Abd al-Hakam 
and Ibn al-Qasim from Malik about the father of a virgin girl and 
the master of a slave-girl. The wali is permitted to forgo when he is 
one of the appropriate people. He is not permitted to forgo if he is a 
simpleton. 

If it is said that we do not agree that it is the wali, but rather it is 
the husband. He is more entitled to this title because he has more 
control over the contract than the wali, as was already stated, then 
we reply that we do not accept that the husband has more control 
over the contract than the father of a virgin girl. The father of the 
virgin has control of it, rather than the husband, because the object 
of the contract is the dower of the virgin. The husband does not 
have the right to contract that, but rather it is the father who does. 
Shurayh allowed the brother to forgo half the dower. That is what 
‘Tkrimah said: “The one who makes the contract of marriage 
between them can forgo, whether he is an uncle, father or brother, 
even she dislikes it.’ 

To forgo it is closer to taqwa. Do not forget to show generosity to 
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one another. 

This is addressed to both men and women according to Ibn 
‘Abbas. Mujahid said, ‘What is best is for a man to forgo all the 
dower or for a woman to forgo half of it.’ 

Allah sees what you do. 

This is a promise to the good-doer and warning for the one who 

does not do good. Nothing you do is hidden from Allah. 


© Gb lp 35 Replay ola Jolene 
238 Safeguard the prayer — especially the middle one. 
Stand in obedience to Allah. 
Safeguard the prayer — especially the middle one. 

The command is in the plural, directed at the entire Community. 
The dyah is a command to persevere in performing the prayers at 
their correct times with all their preconditions. Safeguarding implies 
constancy in a thing and perseverance in it. The ‘middle’ of 
something is the best and most balanced part of it. Allah uses the 
term in another place in the same way when He says: ‘Yn this way We 
have made you a middlemost community.’ (2:143). A desert Arab praised 
the Prophet 8: 


O midmost of all people in praise! 
Noblest of people in mother and father! 


The middle prayer is singled out for mention because it is in the 
middle of all the prayers, to honour it. An example of this is found in 
Allah’s words: ‘When We made a covenant with all the Prophets — with you 
and with Nuh’ a(33:7) and: ‘In them are fruits and date-palms and 
pomegranates.’ (55:68) There are various positions regarding what 
constitutes the middle prayer: 

— One is that it is Zuhr because it is in the middle of day, according 
to the sound position that the day starts from dawn. We begin with 
Kuhr because it 1s the first prayer prayed in Islam. ‘Those who said 
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that it is the middle prayer include Zayd ibn Thabit, Abu Sa‘id al- 
Khudri, ‘Abdullah ibn ‘Umar and ‘A’ishah @. One thing that 
indicates that it is the middle prayer is what ‘A’ishah and Hafsah 
said when they recited the aah and said, ‘especially the middle one 
and the ‘Asr prayer.’ It is related that it is harder for the Muslims 
because it comes at a time of when it is very hot and they are 
distracted from it by work in their property. Abu Dawud reports 
from Zayd: ‘The Prophet 8& used to pray Zuhr at midday and he did 
not pray any prayer which was harder for the Companions of the 
Prophet &. Then: “Safeguard the prayer — especially the middle one...” was 
revealed.’ He said that there are two prayers before it and two 
prayers after it. Malik related in the Muwatta’? and Abu Dawud at- 
Tayalisi in the Musnad that Zayd ibn Thabit said, “The middle 
prayer is Zuhr. At-Tayalist added, “The Prophet && used to pray it at 
midday.’ 

— It 1s said to be ‘Asr because the two prayers of the day are before 
it and the two prayers of the night after it. An-Nahhas said, ‘Better 
than this is the argument that it is called “middle” because it is 
between two prayers. One of them is the first to be made obligatory 
and the other was the second to be made obligatory. Among those 
who said this were ‘Ali ibn Abi Talib, Ibn ‘Abbas, Ibn ‘Umar, Abu 
Hurayrah, and Abu Sa‘id al-Khudri. This view is the one preferred 
by Abu Hanifah and his people and ash-Shafit and most of the 
traditionists. It was the view of ‘Abd al-Malik ibn Habib and 
preferred by Ibn al-‘Arabi in al-Qabas. In his tafsir, Ibn ‘Atiyyah said, 
‘It is the position of the majority of people, and I also say that.’ 
Hadiths transmitted by Muslim and others are offered as evidence 
for this position. Ibn Mas‘td reported that the Messenger of Allah & 
said, “The middle prayer is the ‘As7 prayer.’ At-Tirmidhi transmitted 
it and said that it is a sound Aasan hadith. We dealt with more of this 
in al-Qabas, a commentary on the Muwatta’ of Malik ibn Anas. 

— It is said to be Maghrib. Qubaysah ibn Abi Dhu’ayb said that as 
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well as others. Their evidence is that it is middle in the number of 
rak‘ahs neither more nor less and is not shortened on a journey, and 
the Prophet 8% did not delay it or bring it forward. Prayers are aloud 
after it and silent before it. ‘A’ishah reported that he & said, ‘The 
best of prayers in the sight of Allah is the Maghrib prayer. It is not 
decreased for a traveller or someone who is resident. Allah began 
the night prayers with it and sealed the day prayers with it. If 
someone prays Maghrib and prays two rak‘ahs after it, Allah will built 
him a castle in the Garden. If someone prays four rak‘ahs after it, 
Allah will forgive him the wrong actions of twenty years (or forty 
years). 

— It is said to be ‘sha’ because it is between two prayers which may 
not be shortened and it comes at the time of sleep and it is 
recommended to delay it, so that makes it difficult to safeguard. 

— It is said to be Subh, because the two night prayers before it are 
those in which the prayer is said out loud and the two daytime 
prayers after it are silent and because it is a time when people are 
asleep and rising for it is hard in the winter because of the cold and 
in the summer because the night 1s short. Those who said that it was 
Subh include ‘Alt ibn Abi Talib and ‘Abdullah ibn ‘Abbas. It is also 
transmitted in the Muzwatta’ and at-Tirmidhi reports it from Ibn 
‘Umar and Ibn ‘Abbas in commentary. It is related from Jabir ibn 
‘Abdullah. It is the position of Malik and his people and ash-Shafi‘t 
inclined to it according to al-Qushayrt. 

The sound report from ‘Ali is that it is “Asr which is related from 
him by a sound known path. For evidence that it is Swbh, they cite, 
‘Stand in obedience to Him,’ i.e. in it, and there is no prayer in which al- 
gunut (standing in obedience) is prescribed except Subh. Abt Raja’ 
said, ‘Ibn ‘Abbas led us in the morning prayer in Basra and did the 
qunut in it before ruka*. He raised his hands and when he finished, he 
said, “This is the middle prayer in which Allah commanded us to 
stand in obedience.’ Anas said, “The Prophet & did the quniit in the 
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Subh prayer after ruka.’ The ruling on the qgunit and what scholars 
say about it will be found in Al ‘Ymran. 

— Some say that it refers to the Jumu‘ah prayer because one is 
encouraged to go to it and listen to the Ahutbah in it and it is made a 
festival. Ibn Habib and Makki mentioned that. Muslim related from 
‘Abdullah that the Prophet 8 said about some people who failed to 
come to Jumu‘ah, ‘I thought about commanding a man to lead the 
people in the prayer and then burning the houses of some men who 
failed to come to Jumu‘ah.’ 

— Subh and ‘Asr together. Shaykh Abu Bakr al-Abhari said that his 
evidence for that in found in the words of the Messenger of Allah &&, 
‘The angels of the night and the angels of the day succeed one 
another in overseeing you.’ Abu Hurayrah related it. Jarir ibn 
‘Abdullah said, ‘We were sitting with the Prophet 8& when he looked 
at the full moon and said, “You will see your Lord as you see this 
moon without any doubt that you are seeing Him. If you are able 
not to miss the prayer before sunrise and before sunset, do so.”’ He 
means ‘Asr and Far. Then Jarir recited, ‘Glorify your Lord with praise 
before the rising of the sun and before its setting.’ (20:130) ‘Umarah ibn 
Ru’aybah related that he heard the Messenger of Allah & say, 
‘Someone who prayed before the rising of the sun and before its 
setting will not enter the Fire.’ It means ‘Asr and far. The Prophet 
& also said, ‘Whoever prays the two cool ones will enter the 
Garden.’ It is confirmed in Sahth Muslim and elsewhere. He called 
them that because they are done in times of coolness. 

— TIsh@ and Subh. Abu-d-Darda’ said in his final illness. “Listen and 
convey to your descendants: safeguard these two prayers (i.e. in the 
group): Tsha’ and Subh. If you had known what was in them, you 
would have come to them, even crawling on your hands and knees.’ 
‘Umar and ‘Uthman said that. The imams related that the 
Messenger of Allah & said, ‘If you had known what was in Tsha’ and 
Subh, you would have come to them, even crawling.’ He said that 
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they are the hardest prayers for hypocrites. It makes the one who 
prays Subh in the group rise at night and ‘sha’ is in the middle of the 
night. Malik mentioned it mawgiif, stopping at ‘Uthman and Muslim 
has it marfu’. Abu Dawud and at-Tirmidhi transmitted that the 
Messenger of Allah 8 said, ‘Whoever attends ‘sha’ in the group, it is 
as if he prayed half the night. Whoever prays ‘Ysha’ and Fajr in the 
group, it is as if he had prayed the entire night.’ ‘This is contrary to 
what Malik and Muslim related. 

— The five prayers as a group. Mu‘adh ibn Jabal said that. ‘That is 
because ‘Safeguard the prayer’ includes the obligatory and_ the 
supererogatory. Then he singles out the obligatory. 

— It is unspecified. Nafi‘ quoted Ibn ‘Umar as saying that. Ar-Rabr® 
ibn Khaytham said that. Allah concealed it among the five prayers 
as He concealed the Night of Power in Ramadan, the time of 
acceptance on the day of Jumu‘ah and the times of the night when 
supplication is accepted so that people will pray at night in the 
darkness to converse with the Knower of secrets. Evidence for the 
validity of its being undefined and not specified is found in what 
Muslim related in the Sahih at the end of the chapter where al-Bara’ 
ibn ‘Azib said, “Safeguard the prayer — especially ‘Asr” was revealed 
and we recited it for as long as Allah wished and then Allah 
abrogated it and said, “Safeguard the prayer — especially the middle one.’” A 
man asked, ‘So it is the ‘Asr prayer?’ Al-Bara’ said, ‘I have informed 
you of how it was revealed and how Allah abrogated it. Allah knows 
best.’ This implies that after it was specified, its specification was 
abrogated and made unknown. Allah knows best. This is what 
Muslim preferred because he puts it at the end of the chapter. More 
than one of the later scholars said that it is sound, Allah willing, 
because of the contradictory evidence and lack of preference. All 
that is left, then, is to persevere in all of them and perform them at 
their times. 

This disagreement about the middle prayer indicates the falseness 
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of the position of those who claim that the words ‘and the ‘Asr 
prayer’ in the hadith of Yanus, the freedman of ‘A’ishah, where she 
told him to write out the Qur’an for her were actually part of the 
Qur’an. Our scholars said that it is hike a commentary from the 
Prophet & as indicated by the hadith of ‘Amr ibn Rafi‘: ‘Hafsah told 
me to write out the Qur’an for her. Part of what she dictated to me 
was: “Safeguard the prayer — especially the middle one (which is ‘Asr.) Stand 
in obedience to Allah.” She said, “That is how I heard the Messenger of 
Allah 8 recite it.”? So her words about ‘sr indicate that the 
Messenger of Allah & explained the middle prayer as being “sr. 
Nafi‘ related ‘and the ‘Asr prayer’ from ‘A’ishah and from Hafsah, 
but without ‘and’. Abu Bakr al-Anbari said, “This extra word 
indicates that it is false, and that what is in the copy of the 
community of Muslims is sound.’ 

There is another argument which is that if someone says, ‘the 
middle prayer and the ‘Asr prayer, he makes the ‘middle prayer’ 
other than ‘sr. This is refuted by the /adith of the Messenger of 
Allah 8 that is related by ‘Abdullah. He said, ‘On the Day of the 
Confederates, the idolaters kept the Messenger of Allah && from the 
‘Asr prayer until the sun was yellow. The Messenger of Allah said, 
“They have kept me from the middle prayer. May Allah fill their 
bellies and graves with fire!’ 

“The middle prayer’ is evidence that the odd number is mandatory 
because the Muslims agreed that the number of obligatory prayers is 
less than seven and more than three, and there is only five between 
seven and three. Pairs have no ‘middle’ and so it is confirmed that 
the number is five. We find in the hadith of the Night Journey: “They 
are five and they are fifty. The word is not changed with Me.’ 

Stand in obedience to Allah. 

This means in the prayer. People disagree about the meaning of 
the word ganitin. Ash-Sha‘bi said that it means ‘in obedience’. Jabir 
ibn Zayd, ‘Ata’ and Sa‘id ibn Jubayr said that. Ad-Dahhak said, 
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‘Every use of the word ganit in the Qur’an refers to obedience.’ Abu 
Sa‘id said, quoting the Prophet &&, that the people of every din will 
stand as rebels on the Day of Rising, but this Community will be 
told, ‘Stand in obedience to Allah.’ Mujahid said that it means ‘in 
humility’. Quniit means long bowing, humility, and lowering the eye. 
Ar-Rabr‘ said that guniit means long bowing, Ibn ‘Umar said that 
and he recited: “...he who spends the night hours in prayer (qanit), prostrating 
and standing up?’ (39:9) The Prophet 8 said, ‘The best prayer is the 
long qunit.’ Muslim and others transmitted it. A poet said: 


Obedient (qanitan) to Allah, calling on his Lord 
and intentionally withdrawing from people. 


Ibn ‘Abbas said that ganitin means calling or supplicating, and it is 
used with that meaning in the hadith: ‘The Prophet & did the ganiit 
for a month, invoking against Ri‘l and Dhakwan.’ Some people said 
that it means to supplicate. Other people said that it means to stand 
for a long time. As-Suddi said that it means to be silent, and his 
evidence is that the dah was revealed to forbid speaking in the 
prayer which was permitted at the beginning of Islam. ‘This is sound 
based on Muslim and others relating that ‘Abdullah ibn Mas‘td said, 
‘We used to greet the Messenger of Allah & while he was praying 
and he would reply to us. When we returned from the Negus, we 
greeted him and he did not reply to us. We said, “Messenger of 
Allah, we used to greet you during the prayer and you would reply 
to us.” He answered, “One is occupied in the prayer.” It is related 
that Zayd ibn Arqam said, ‘We used to speak in the prayer and a 
man would speak to the man at his side until it was revealed: “Stand 
in obedtence to Allah.” So we were commanded to be silent and 
forbidden to speak.’ 

It is said that the linguistic root means to be constant in a thing. 
Since that is the linguistic root in language, it is permitted to 
describe someone who is constant in obedience as ‘gdnit’. That same 
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is true about someone who stands long in the prayer, recitation, and 
supplication in the prayer, or has long-standing humility and silence. 
All of these are aspects of the idea of quniit. 

Abu ‘Umar said, ‘All Muslims agree that deliberately speaking in 
the prayer while knowing that one is in the prayer, when it is not to 
put the prayer right, invalidates the prayer. Al-Awza’rs position that 
when one speaks to revive a person or other important matters, the 
prayer is not invalidated by that, is logically weak since Allah says: 
“Stand in obedience to Allah,” and Zayd ibn Arqam said, “We used to 
speak in the prayer until Allah revealed: ‘Stand in obedience to Allah.”” 
Ibn Mas‘id said that he heard the Messenger of Allah 8 say, ‘Allah 
introduced that you should not speak in the prayer.’ This is when it 
is not a major matter which obliges that one stop the prayer and for 
which one must start anew. When someone does stop the prayer 
because of the excellence of saving a person’s life, or on account of 
property or something similar, he should start the prayer again and 
not build on what he has done. This is the sound position regarding 
the question, Allah willing. 

They disagree about someone who speaks out of forgetfulness. 
Malik, ash-Shafi and their people believe that speaking in the 
prayer out of forgetfulness does not invalidate it. Malik, however, 
said, “The prayer is not spoiled by deliberately speaking in it when 
that is about the prayer and putting it right.’ That is the view of 
Rabr‘ah and Ibn al-Qasim. Sahnun related from Ibn al-Qasim that 
Malik mentioned the case when an imam leads the people in prayer 
for two rak‘ahs and says the salam out of forgetfulness and they say, 
‘Subhanallah, but he does not understand. So one of the men praying 
behind him in the prayer says, “You have not finished! Finish the 
prayer!’ and he turns to the people and asks, ‘Is he telling the truth?’ 
and they say, “Yes.’ The imam leads them in the rest of the prayer 
and both those who spoke and those who did not finish the prayer 
with him owe nothing. In doing that they are doing what the 
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Prophet & did on the day Dhu-l-Yadayn spoke in the prayer. This is 
the position of Ibn al-Qasim in the Mudawwanah and he related it 
from Malik. It is the well known position of Malik’s school. Isma‘il 
ibn Ishaq imitated it and cited it as evidence in his book in which he 
refutes Muhammad ibn al-Hasan. Al-Harith ibn Miskin said, ‘All of 
Malik’s adherents take a different position to that of Malik in the 
question of Dhu-l-Yadayn with the sole exception of Ibn al-Qasim 
who took Malik’s position. 

Others rejected that, saying that that took place at the beginning of 
Islam. Now that people know their prayer, whoever speaks in it must 
repeat it. That is the position of the Iraqis: Abu Hanifah and his 
people and ath-Thawri. They believe that speaking in it makes it 
unsound in every instance, whether that is deliberate or out of 
forgetfulness and whether it is about the prayer or something else. 
That is the view of Ibrahim an-Nakha‘t, ‘Ata’, al-Hasan, Hammad 
ibn Abi Sulayman and Qatadah. The people of Abu Hanifah 
claimed that this hadith from Abu Hurayrah about Dhu-l-Yadayn is 
abrogated by the hadith of Ibn Mas‘ud and Zayd ibn Arqam. ‘They 
said that Abu Hurayrah became a Muslim later and he has the 
hadith of Dhu-l-Yadayn mursal as he has another hadith mursal: ‘If Fajr 
catches someone in jandbah, he has no fast.’ They said that he has 
many mursal hadiths. 

‘Alt ibn Ziyad mentioned that Abu Qurrah heard Malik say, ‘When 
a man speaks in the prayer, it is recommended for him to repeat it 
and not build on what he has already done.’ He said, ‘Malik said to 
us, “One day the Messenger of Allah 8 spoke to his Companions 
because they thought that the prayer had been shortened. No one is 
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permitted to do that today.”’? Sahnun related from Ibn al-Qasim 
about a man who prayed alone and thought that he had finished 
four rvak‘ahs and a man at his side said, ‘You have only prayed three.’ 
‘The man turned to another and asked, ‘Is what he said true?’ ‘Yes,’ 


was the answer. He said that his prayer was spoiled and that he 
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should not have spoken nor looked at him. Abu ‘Umar said, 
‘Regarding this question, they differentiated between an imam with 
a group and someone praying alone. They permitted speech about 
the prayer for the imam and those with him, but not for someone 
praying alone. Other people took Ibn al-Qasim’s answer to refer to 
the person praying alone and to the imam and those with him, 
based on the disagreement about what he said about using the hadith 
of Dhu-l-Yadayn as the position of Malik on that differed.’ 

Ash-Shafil and his people said that whoever speaks deliberately, 
knowing that he is praying, should not complete the prayer and he 
renders the prayer invalid. If he speaks out of forgetfulness, or speaks 
thinking that he is not in the prayer because he has finished it, he 
builds on what he has already done. 

The position of Ahmad varies regarding this matter. Al-Athram 
mentioned that he said, ‘What a person says in his prayer to put the 
prayer right does not invalidate his prayer. If he speaks for any other 
reason, it is invalidated.’ This is the well-known view of Malik. Al- 
Khiraqi mentioned that Ahmad’s view is that if someone speaks 
deliberately or out of forgetfulness, his prayer is invalid, with the 
exception of the imam who can speak to put the prayer right in 
which case his prayer 1s not invalidated. 

Among Malik’s adherents, with the exception of Sahnun, if 
someone says the salam after two rak‘ahs in a four ra‘kah prayer, his 
words do not invalidate the prayer. If he says something else, then 
the prayer is invalidated. What is, in fact, sound is what Malik 
believed in his well-known position, holding to the hadith and taking 
the basic universal principles about violation of rulings and the 
generality of the Shari‘ah and removing what is imagined of its 
being specific when there is no proof of that being the case. If 
someone were to say that the words spoken are about the prayer and 
forgetfulness, the Prophet 8 told them, ‘Saying “Subhanallah” is for 
men and clapping for women.’ So why did not they not say 
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‘Subhanallah”? The answer is that it is possible that at that time it was 
not their custom, and if it is as you have said, they did not say 
‘Subhanallah’? because they thought that the prayer had been 
shortened. That comes in the hadith: ‘People went out quickly, 
saying, “Has the prayer been shortened.” 
Allah knows best. 


Some of those who disagree said that the words of Abu Hurayrah, 


That required speech. 


‘The Messenger of Allah 8 led us in the prayer’ can mean that he 
led the Muslims while he [Abu Hurayrah] was not one of them, as is 
seen in what is related from an-Nazzal ibn Sabrah who said, “The 
Messenger of Allah 8% said to us, “We and you used to be called the 
Banu ‘Abd Manaf. ‘Today you are the Banu ‘Abdullah and we are 
the Banu ‘Abdullah.’ By that he meant that he said to his people. 
This view is unlikely. It is not permitted to say, ‘He led us in the 
prayer’ when at that time he was an unbeliever and not one of the 
people of the prayer, and so that is a lie. In the hadith of an-Nazzal, 
the speaker was one of the people and heard what he heard from the 
Messenger of Allah &. As for what the Hanafis claim of it being 
abrogated and being mursal, our scholars and others, especially Hafiz 
Abu ‘Umar ibn Abd al-Barr in at-Tamhid, answered their position 
and refuted it. He mentioned that Abu Hurayrah became Muslim in 
the year of Khaybar and came to Madinah that year. He was the 
Companion of the Prophet 8 for four years and was present for the 
incident of Dhu-l-Yadayn. That was not before Badr as they claim 
and Dhu-l-Yadayn was killed at Badr. He said that Abu Hurayrah 
being present on the day of the incident with Dhu-l-Yadayn is 
preserved by trustworthy transmitters, 

Qunit can mean ‘standing’. It is one of its possible meanings as 
mentioned by Abu Bakr ibn al-Anbari. The community agree that 
standing in the obligatory prayer is mandatory for every healthy 
person who is able to stand, whether praying alone or as imam. The 


Prophet & said, “The imam is appointed to be followed. When he 


568 


prays standing, pray standing.’ The imams transmitted the hadith. It 
clarifies the ayah. 

They disagree about whether a healthy person should pray sitting 
down when he prays behind a sick imam who cannot stand. A group 
of scholars allow that, indeed the majority of them, based on the 
words of the Prophet & about the imam: ‘When he prays sitting, 
then all pray sitting.’ This is the sound position regarding this matter 
as we will soon explain, Allah willing. One group of scholars allow 
someone to pray standing behind a sick imam because each is 
performing his obligation according to his ability in imitation of the 
Messenger of Allah 8 who prayed sitting in his final illness while 
Abu Bakr was standing beside him, following his prayer and the 
people were standing behind him. He did not indicate to them or 
Abu Bakr to sit. He completed the prayer with them sitting while 
they were standing, It is known that that was after he fell from his 
horse and it is known that the later action abrogates the earlier one 

Abu ‘Umar said, ‘Among those who took this position and argued 
for it were ash-Shafil and Dawud ibn ‘Alt. It is transmitted by al- 
Walid ibn Muslim from Malik. He said, ‘I prefer someone to stand 
beside him to inform the people in the prayer.’ This is an unusual 
(ghartb) transmission from Malik. One group of the people of 
Madinah and others said that, and it is sound, Allah willing, because 
it was the last prayer that the Messenger of Allah 8 prayed. What is 
well-known from Malik is that someone sitting does not lead people 
standing in the prayer. If he leads them sitting, then both his prayer 
and their prayer is invalid because the Messenger of Allah 8 said, 
‘After me, no one should lead the prayer sitting down.’ He said that 
if the imam is ill, the prayer of the imam is complete and the prayer 
of those following him is spoiled. He said, ‘If someone prays sitting 
down and is not ill, he must repeat the prayer. This is the 
transmission of Abu Mus‘ab from Malik in the Mukhtasar. So 
someone who prays sitting must repeat the prayer whether that is 
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within the time or after it. It is related from Malik that they only 
have to repeat it if it is within the tme. Muhammad ibn al-Hasan 
has a similar position in this to the well-known position of Malik. He 
argued for his position and school by quoting the hadith that Abu 
Mus‘ab mentioned. 

Ad-Daraqutni transmitted from Jabir that ash-Sha‘bi said that the 
Messenger of Allah 8% said, ‘After me, no one should lead the prayer 
sitting down.’ Ad-Daraqutni said, ‘Only Jabir al-Ju‘fi related it from 
ash-Sha‘bi, and his hadiths are abandoned. It is mursal and not used 
as evidence.’ Abu ‘Umar said, ‘Jabir al-Ju‘ft does not have anything 
authoritative related from him with an isndd, so how much more is 
that the case with what is related as mursal?’ 

Muhammad ibn al-Hasan said, ‘When a sick imam leads the 
prayer sitting for both those who are healthy and other ill people 
who are sitting, his prayer and the prayer of those behind him who 
cannot stand is valid and permitted, but the prayer of those behind 
him who can stand is invalid.’ Abu Hanifah and Abu Yusuf said that 
both his prayer and their prayer is allowed. They said, ‘If he prays 
and indicates to people who are bowing and prostrating, it does not 
satisfy them all in their view and the prayer of the imam is allowed.’ 
Zufar said, “Their prayer is allowed because they prayed their 
obligatory prayer and their imam prayed his obligatory prayer as 
ash-Shafi‘4 said. 

As for what Abu ‘Umar and other scholars before and after him 
said about that being the last prayer that the Messenger of Allah & 
prayed, I have seen others who collected the paths of transmission of 
hadiths about this and discussed it speaking about the disagreement 
of the fugah@ regarding that. We will mention a brief summary of it 
so that it is clear to you what is correct, Allah willing, regarding the 
soundness of those who say that the prayer of someone healthy 
behind a sick imam is allowed. Abt Hatim Muhammad ibn Habban 
al-Busti mentioned in his sound Musnad from Ibn ‘Umar that while 
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the Messenger of Allah 8 was in a group of his Companions, he 
said, ‘Do you not know that I am the Messenger of Allah to you?’ 
‘Yes,’ they replied, ‘we bear witness that you are the Messenger of 
Allah? He continued, ‘Do you not know that whoever obeys me has 
obeyed Allah, and part of obeying Allah is obeying me?’ ‘They 
answered, “Yes, we bear witness that whoever obeys you has obeyed 
Allah and part of obeying Allah is obeying you.’ He said, ‘Part of 
obeying Allah is to obey me, and part of obeying me is to obey your 
commanders. If they pray sitting, then pray sitting.’ ‘Uqbah ibn Abi 
*s-Sahba’ is in the path of transmission, and he is trustworthy as 
Yahya ibn Ma‘in said. 

Abu Hatim said that this report is clear evidence that following the 
imam praying sitting when their imam prays sitting is part of 
obeying Allah Almighty which Allah has commanded His servants 
to do. I consider it to be a sort of consensus. They agree that it is 
permitted because four of the Companions of the Messenger of 
Allah & gave a fatwa to that effect: Jabir ibn ‘Abdullah, Aba 
Hurayrah, Usayd ibn Hudayr and Qays ibn Qahd. They did not 
relate, from any of the Companions who witnessed the descent of 
revelation and sought refuge from alteration and change, anything 
different to what those four said, whether with a connected or 
broken isndd. Therefore it is as if the Companions agreed that when 
the imam prays siting down, those who follow him must also pray 
sitting down. That is what was stated by Jabir ibn Zayd, al-Awza‘1, 
Malik ibn Anas, Ahmad ibn Hanbal, Ishaq ibn Ibrahim, Abu Ayyub 
Sulayman ibn Dawud al-Hashimi, Abu Khaythamah, Ibn Abi 
Shaybah, Muhammad ibn Isma‘il and those of the people of hadith 
who followed them like Muhammad ibn Nasr and Muhammad ibn 
Ishaq ibn Khuzaymah. This is the Sunnah that was related from the 
Prophet && from Anas ibn Malik, ‘A’ishah, Aba Hurayrah, Jabir ibn 
‘Abdullah, ‘Abdullah ibn ‘Umar ibn al-Khattab, and Abu Umamah 
al-Bahill. 
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The first in this community to invalidate the prayer of someone 
following an imam sitting when his imam is sitting was al-Mughirah 
ibn Migsam, the companion of an-Nakha‘t. Hammad ibn Abi 
Sulayman took it from him, and then Abu Hanifah took it from 
Hammad, and his people after him followed him. The report with 
the best zsndd which they use as evidence is what is related by Jabir 
al-Ju‘fi from ash-Sha‘bi who said that the Messenger of Allah & said, 
‘After me, no one should lead the prayer sitting.’ If its zsvad 1s sound, 
it is mursal. Abu Hanifah said, Among those I have met, I have not 
seen anyone better than ‘Ata’, nor among those I met any more 
mendacious than Jabir al-Ju‘fi. I have not gone to him with anything 
without him bringing me a hadith about it and claiming that he had 
so many thousands of hadiths from the Messenger of Allah & that he 
had not uttered.’ So Abu Hanifah discredited Jabir al-Ju‘fi and 
thought him a liar, differing from the position of those of his 
companions who adopt his position. 

Abu Hatim said, ‘Many reports, both summary and abridged, have 
come about the prayer of the Prophet 8% while he was ill. Some of 
them have clear details. According to some of them: “The Prophet 
8 came and sat beside Aba Bakr. Aba Bakr followed the Prophet & 
and the people followed Abu Bakr.” One of them has: “He sat to the 
left of Abu Bakr.” ‘This is an explanation.’ So it says that the Prophet 
& prayed sitting with the people while Aba Bakr prayed standing. 
Aba Hatim said, ‘In short regarding this report, ‘A’ishah related 
about this prayer up to this point, and Jabir ibn ‘Abdullah has the 
rest of the story. He said that the Prophet commanded them to sit 
in that prayer as he commanded them to do when he had fallen 
from his horse. Muhammad ibn al-Hasan ibn Qutaybah related 
from Yazid ibn Mawhab from al-Layth ibn Sa‘d from Abu-z-Zubayr 
that Jabir said, ‘The Messenger of Allah 8 was ill and we prayed 
behind him while he was sitting and Abu Bakr let the people hear 
his takbir.” He said, ‘He turned to us and saw us standing and 


572 


indicated for us to sit. So we followed his prayer sitting When he 
said that salam, he said, “You almost did what Persia and Rome did. 
They stood for their kings while they were seated. Do not do it. 
Follow your imam. If he prays standing, pray standing. If he prays 
sitting, then pray sitting.” 

Abu Hatim said, “This report provides evident clarification that the 
Prophet & sat to the left of Aba Bakr and Abu Bakr moved to follow 
his prayer and said the éakbir so the people could hear it and follow 
his prayer. Then the Prophet 8 commanded them to sit when he 
saw that they were standing. When he finished the prayer, he 
commanded them to sit when their imam prayed sitting. Jabir ibn 
‘Abdullah saw his prayer when he had fallen from his horse and his 
right side was scratched. He & fell in Dhu-l-Hijjah 5 AH. He 
witnessed this prayer when he && was ill on another occasion. He 
gives each report. Do you not see that he mentions about this 
prayer: “Abu Bakr raised his voice with the takbir so that people 
could follow him”? When he fell from his horse, the prayer that the 
Messenger of Allah 8% prayed was in his house and there was no 
need to raise his voice with the takbir so that people could hear it 
because ‘A’ishah’s room was small. He raised his voice in the Great 
Mosque where the Messenger of Allah 8 prayed when he was ill. 
Since what we described is not sound, we cannot make some reports 
abrogate others. This is the prayer to which he 8% went supported by 
two men, and he was the imam in it and prayed sitting and 
commanded them to sit. As for the prayer that he prayed at the end 
of his life, he went out to it between Barirah and Thawbah. He 
followed the imam in it and prayed sitting behind Abu Bakr while 
wrapped in a garment.’ 

Anas ibn Malik related: “The last prayer that the Messenger of 
Allah 8 prayed with the people, he prayed wrapped in a single 
garment, sitting behind Abi Bakr. So the Prophet & prayed two 
prayers in the mosque in the group, not one prayer. We find in the 
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report of ‘Ubaydullah ibn ‘Abdullah from ‘A’ishah that the Prophet 
88 came out between two men, one of whom was Ibn ‘Abbas and the 
other ‘Ali. Masriq reported from ‘A’ishah: ‘The Prophet && felt 
better and so he came out between Barirah and Thawbah. I could 
see his sandals hitting the pebbles and saw the bottom of his feet.’ 
This indicates that there were two prayers, not one prayer. 

Abu Hatim reported from Muhammad ibn Ishaq ibn Khuzaymah 
from Muhammad ibn Bashshar from Badal ibn al-Muhabbar from 
Shu‘bah from Misa ibn Abi ‘A’ishah from ‘Ubaydullah ibn 
‘Abdullah from ‘A’ishah that Aba Bakr led the people in the prayer 
while the Messenger of Allah & was in the row behind him. Aba 
Hatim said, ‘Shu‘bah ibn al-Hajjaj differed from Za’idah ibn 
Qudamah about the text of this report from Misa ibn Abi ‘A’ishah. 
Shu‘bah had the Prophet 8 following in the prayer sitting while the 
people were standing, Z4’idah made the Prophet 8 the imam when 
he prayed sitting while the people were standing. They are both 
trusted custodians. How can one make one of these two apparently 
contradictory transmissions abrogate the previous accounts? If 
someone makes one of the two reports abrogate the earlier position 
of the Prophet 8 and leaves the other without evidence that 
confirms its validity that allows his opponents to take what other of 
the two reports and leave the one he took.’ 

Similar to this in the sunan is the report of Ibn ‘Abbas about the 
Prophet $ marrying Mayminah while he was in ihram and the 
report of Abu Rafi‘ that states that he married her while they were 
both out of zhram. So the two reports are apparently contradictory 
about the same action while we do not think that there is any real 
contradiction between them. One group of fadith scholars consider 
the two reports about the marriage of Maymunah contradictory and 
believe in the report of ‘Uthman ibn ‘Affan from the Prophet 8: ‘No 
one in zhram should marry or give someone in marriage.’ They take 


it since it is agrees with one of the reports related about the marriage 


574 


of Maymunah and abandon the report of Ibn ‘Abbas who said that 
the Prophet & married her while he was in thram. Someone who 
does that must say that the two reports about the prayer of the 
Prophet & when he was ill are contradictory according to what we 
mentioned, and so one must take the report containing the 
command for the followers to pray sitting when the imam prays 
sitting. That view is taken, and it agrees with one of the two 
transmissions about the Prophet’s prayer 8 when he was ill. He 
should abandon the other report as is done in the case of 
Maymunah’s marriage. Abu Hatim said, “Some Iraqis who follow 
the Iraqi school say that his words, “When the imam prays sitting, 
then pray sitting,” mean when he says that tashahhud sitting, all do 
the tashahhud sitting. So they twisted the report from the general 
meaning in the report without any evidence to support that 


interpretation.’ 


239 If you are afraid, then do the prayer on foot or 
mounted. But when you are safe, remember Allah in the 
way He taught you when previously you did not know. 

If you are afraid, then do the prayer on foot or mounted. 

‘Ryal’ means ‘on foot’. It is the plural of ral or raul. It describes a 
person walking on his feet. Allah commanded people to stand in the 
prayer with gravity and stillness and with the limbs at rest, and this 
applies when there is security and peace of mind. Then Allah 
mentions the occasional state of fear and makes it clear that this act 
of worship is not cancelled for His slaves in any circumstances, but in 
certain situations people are allowed to do the prayer while walking 
or on the backs of horses, camels and the like, and are permitted to 
pray with nods and gestures in any direction. This is the position of 
the scholars. This is the prayer performed by someone praying alone 
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when he is constricted by fear for himself during fighting, or fear of a 
wild animal that is after him, or of an enemy who is pursing him or 
of a flood that is overflowing. In general, in every matter in which he 
fears for his life, he is permitted to do what is mentioned in this ayah. 
There is a consensus of the scholars on this dispensation when 
someone is acting and moving in a manner by which he thinks that 
he will save his life. 

They disagree about exactly what constitutes the fear in which it 1s 
permitted to pray like this. Ash-Shafi‘l said that it applies to the 
situation when the Muslims are actually in sight of the enemy and 
are not in a fortified position protecting them from being hit by 
arrows, or when the enemy is so close that they can strike at any 
time, or when someone whose information is trusted comes and tells 
them that the enemy is close and making for them. Otherwise it is 
not permitted to pray the fear prayer. If people pray it based on a 
report and then the enemy leaves, they do not have to repeat the 
prayer. Some say that they should, which is the position of Abu 
Hanifah. Abu ‘Umar said, “The situation in which it permitted for 
someone in fear to pray on foot or mounted, facing the gzblah or not 
facing the qiblah, is in one of intense fear. The circumstances in the 
reports about it are other than this.’ This refers to the fear prayer 
with an imam and the division of people (into two groups). Its ruling 
is not dealt with in this dah. The fear prayer behind an imam will be 
dealt with in Sarat an-Nisa’. Malik differentiated between fear of the 
enemy and fear of wild beasts and the like which might attack and 
bring about death. When it is on account of other than the enemy, it 
is recommended to repeat the prayer within the time if one reaches 
safety. Most scholars view fear as having the same ruling in either 
instance. 

Abu Hanifah said that fighting invalidates the prayer but the hadith 
of Ibn ‘Umar refutes that and the evidence of the aah reinforces Ibn 
‘Umar’s position. The literal meaning of the @ah is the strongest 
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proof of it as will be dealt with Sarat an-Nisa@’. Ash-Shafi said that 
since Allah made a dispensation permitting the omission of some of 
the preconditions of the prayer, that indicates that fighting does not 
invalidate the prayer. Allah knows best. 

The number of rak‘ahs is not reduced in the fear prayer to below 
that of the travel prayer according to Malik, ash-Shafi‘l and a group 
of scholars. Al-Hasan ibn Abi ’l-Hasan, Qatadah and others said 
that the rak‘ah is prayed by indication. Muslim related from Bukayr 
ibn al-Akhnas from Mujahid that Ibn ‘Abbas said, ‘Allah prescribed 
the prayer on the tongue of the Messenger of Allah 8 as four rak‘ahs 
when resident, two when travelling and one in fear.’ [bn ‘Abd al-Barr 
said that only Bukayr ibn al-Akhnas has this. It is more fitting to 
safeguard the prayer. When someone prays two rak‘ahs when 
travelling and in a state of fear, he leaves disagreement in favour of 
certainty. Ad-Dahhak ibn Muzahim said, “Someone in fear of death 
in hand-to-hand fighting and elsewhere prays one rak‘ah. If he is 
unable to do that, then he says two takbirs.’ Ishaq ibn Rahawayh 
said, ‘If he is only able to say one takbir, that is enough.’ Ibn al- 
Mundhir mentioned. 

But when you are safe, remember Allah in the way He taught you 

This means return to the full pillars of the prayer you are 
commanded to do normally. Mujahid said that it means when you 
are resident, and at-Tabari also reported this position. One group 
say that it means when the fear you were subject to, which made you 
resort to the fear prayer, 1s removed. 

Scholars disagree about whether the person in fear builds on the 
prayer to complete it if the situation becomes safe. Malik said that if 
someone prays one rak‘ah in a safe situation and then fear occurs, he 
should mount and complete the prayer while mounted. That is the 
same if he prays one rak‘ah in fear and then becomes safe: he should 
dismount and complete the prayer. This is also one of the positions 
of ash-Shafi‘t and is what al-Muzani said. Abu Hantfah says that if 
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someone begins the prayer safe and then fears, he starts anew and 
does not complete what he has done. If he prays in fear and then 
becomes safe, he completes it. Ash-Shafi‘t said that the one who 
dismounts completes it but the one mounted does not. Abu Yusuf 
said that he does not complete it in any of those situations. 

The words ‘remember Allah’ here mean to thank Him for the blessing 
of teaching you the form of the fear prayer, which satisfies the 
obligation of prayer imposed on us, so you do not miss any of the 
prayers. This is something that you did not know. The afin ‘kama’ 
implies thankfulness. 

Our scholars say that the basis of the prayer is supplication and a 
state of fear is one in which supplication is most appropriate which 1s 
why the prayer is not cancelled by fear. If the prayer were to be 
cancelled by fear, it would be more likely to be cancelled by other 
things, such as illness or the like. Allah commanded us to safeguard 
the prayers in every situation: health or illness, at home or on a 
journey, in strength or weakness, fear or security. The obligation of 
prayer is never removed from the responsible person. The ruling of 
someone ill will come in Al Imran. It means perform the prayer as 
best you can. It is not cancelled in any state so that if you can only 
do it by indication by the eyes, then you must still do it. This is why 
the prayer differs from other acts of worship, all of which can be 
cancelled by excuses. Ibn al-‘Arabi says, ‘Our scholars say that this 1s 
an immense matter and the one who abandons the prayer is killed 
because it resembles faith in that the obligation to do it is never 
removed.’ They said that the prayer is one of the pillars of Islam and 
nothing can replace it nor can it be delegated. Someone who 
abandons it is killed. ‘This will be discussed in at-Tawbah. 
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240 Those of you who die leaving wives behind should 

make a bequest to their wives of maintenance for a year 

without them having to leave their homes But if they do 

leave you are not to blame for anything they do with 

themselves with correctness and courtesy. Allah is 

Almighty, All-Wise. 
Those of you who die leaving wives behind should make a bequest 
to their wives of maintenance for a year without them having to leave 
their homes 

A group of commentators have said that this means that a widow 

should stay in the house of her husband for a year and that she is 
entitled to maintenance from his estate as long as she does not leave 
it. If she leaves, the heirs can stop the maintenance. The waiting 
period of four months and ten days and the maintenance were 
abrogated by the shares of inheritance in Sérat an-Nisa’. Ibn ‘Abbas, 
Qatadah, ad-Dahhak, Ibn Zayd and ar-Rabi‘ followed this opinion. 
Scholars disagree about lodging. Al-Bukhari related that Ibn az- 
Zubayr said, ‘I said to ‘Uthman about this aah in al-Bagarah: “Those 
of you who die leaving wwes behind...” which was abrogated by the other 
ayah, “Why do you write it down?” He answered, “Nephew, I will 
not change any of it from its place.”’ At-Tabari said that Mujahid 
said, “This aah 1s one of judgment and 1s not abrogated. The ‘ddah 
was confirmed as four months and ten days but then Allah gives 
widows a further bequest of lodging for seven months and twenty 
days during which they may continue to live in their husband’s 
house if they wish or leave if they wish. That is from the words of 
Allah: “...without them having to leave their homes. But tf they do leave, you 
are not to blame.’” Ibn ‘Atiyyah says that all this is removed by 
abrogation, which is agreed upon by everyone except for what at- 
Tabari said that Mujahid said. Qadi ‘Iyad said that the consensus 1s 
that the ‘year’ is abrogated and her waiting period is four months 
and ten days. Other said that ‘wasiyyah’ (bequest) 1s an instruction 
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from Allah which was mandatory for wives after the death of their 
husband, allowing them reside in the house for a year, and it was 
then abrogated. 

What at-Tabari mentioned from Mujahid is sound and confirmed. 
Al-Bukhari transmitted from Ishaq from Rawh from Shibl from Ibn 
Abi Najih that Mujahid said about: “Those of you who die leaving wives 
behind...’, ‘A widow was obliged to spend this waiting period with her 
husband’s family. Then Allah revealed: “Those of you who die leaving 
wes behind should make a bequest to their wwes...”” He added, ‘Allah then 
allotted a full year for her, another seven months and twenty days as 
a bequest. If she wished, she could stay with his executor, and if she 
wished, she could leave. That is from the words of the Almighty: “... 
without them having to leave thew homes. But if they do leave, you are not to 
blame.”” 

The first position is more apparent since the Prophet & said, ‘It 
[the ‘“ddah] is four months and ten days. In the Jahiliyyah, one of you 
would throw a piece of dung at the end of a year.’ He was reporting 
about the state of widows before the Shari‘ah. When Islam came, 
Allah Almighty commanded them to stay in their houses for a year 
and then that was abrogated by four months and ten days. In 
addition to its clarity in the firm Sunnah transmitted by single 
reports, it is the undisputed consensus of Muslim scholars. Abu 
‘Umar said that. The same is true of the rest of the @ah. According 
to the majority of scholars this dah 1s all abrogated. Then the 
command to provide wives lodging for the year was abrogated 
except for an aberrant, avoided transmission from Ibn Abi Najih 
from Mujahid which is not corroborated. None of the Muslim 
scholars among the Companions and Tabi‘un or those after them 
said that she has more than four months and ten days as far as I 
know. Ibn Jurayj related the like of what people say from Mujahid. 
So the consensus is reached and disagreement removed. Success is 
by Allah. 
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‘Bequest’ is recited by Nafi‘, Ibn Kathir, al-Kisa‘T and ‘Asim in the 
transmission of Abu Bakr in the nominative. It is possible that it 
means: ‘they should make a bequest’ and ‘to their wives’ describes it. 
That is how it is in the reading of ‘Abdullah ibn Mas‘ud. Abt ‘Amr, 
Hamzah and Ibn ‘Amir recite it in the accusative based on an 
implied verb: ‘make a bequest’. Someone deceased does not make a 
bequest. It means when someone is close to death. It is said that it 
means: ‘Allah commands” and it means to give them maintenance, 
so Allah has assigned that for them. It is also possible that it is in the 
accusative for the adverbial hal or because it is a verbal noun. ‘Mata° 
here is their maintenance for a year. 

‘Without them having to leave ther homes’ means that the relatives of the 
deceased and his heirs who inherit the house should not expel the 
deceased’s widow from it. 

But if they do leave you are not to blame for anything they do with 
themselves with correctness and courtesy. 

This refers to them leaving voluntarily before the year is up. Then 
there is nothing held against the guardian, judge or anyone else 
because the widow does not have to stay in the house for a whole 
year. It is said that it means that there is nothing wrong in cutting off 
their maintenance or in them looking for new husbands since that is 
cut off from them under the supervision of the heirs. They cannot 
remarry until their waiting period is finished but there is nothing 
wrong in them remarrying after the end of the waiting period. The 
words ‘woth correctness and courtesy’? here mean in accordance with the 
Shari‘ah. 

Allah is Almighty 

It entails a threat to those who oppose the limits in this case and 
expel the wife when she does not want to leave. 
All-Wise 

Firm in judgement (muhkim) in what He desires in the affairs of His 
slaves. 
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241 Divorced women should receive maintenance given 
with correctness and courtesy: a duty for all who are 
godfearing. 242 In this way Allah makes His Signs clear 
to you, so that hopefully you will use your intellect. 

People disagree about this dah. Abu Thawr says that it is one of 
the dyahs of judgment, and every divorced woman is owed 
maintenance. That is what az-Zuhri said, adding that it even applies 
to divorced slave-girls. Sa‘td ibn Jubayr said that every divorced 
woman should receive maintenance. That is one of the positions of 
ash-Shafit. Malik says that every woman divorced once or twice 
receives it, except in the case of a woman divorced before 
consummation whose dowry has been allotted; she simply receives 
half her dowry. If it has not been allotted, then she receives 
maintenance not exceeding the dower of a woman of her status. 
There is no definition of the amount of maintenance, as Ibn al- 
Qasim said. 

Ibn al-Qasim said in the Mudawwanah about when the curtain has 
been lowered (privacy between the couple has been established), 
‘Allah Almighty has appointed maintenance for every divorced 
woman on the basis of this dah. Then in the other dah He makes an 
exception for a woman whose dower has been allotted and whose 
marriage has not been consummated: she does not receive 
maintenance. Ibn Zayd claimed that it is abrogated.’ Ibn ‘Atiyyah 
said, ‘Ibn al-Qasim fled from the word “abrogation” to “exception” 
and that is not proper in this place. It is indeed pure abrogation as 
was stated by Zayd ibn Aslam. When Ibn al-Qasim makes “dworced 
women” include every divorced woman, he must then say that there is 
abrogation.’ 

‘Ata’? ibn Abi Rabah and others said that this @ah is about 


previously married women who have had sex, since in another dah 
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it mentions the maintenance of those whose marriage has not been 
consummated. This position is about a woman who has been 
allotted a dower before consummation and whose marriage has not 
been consummated in general. That is on the basis that Allah’s 
words in 2:247 specifies this category of women. When it is said that 
this is general and undefined, then that is abrogation and not 
specification. 

Ash-Shafi said in another view that there is only a gift for a 
woman who has been divorced before consummation when there 
has been no touching or allotment, because someone who 1s entitled 
to something of the dower does not need a gift. The words of Allah 
about the wives of the Prophet &: ‘Come and I will give you all_you need’ 
(33:27), are taken as being voluntary on the part of the Prophet &&, 
not mandatory, and His words: “... there 1s no ‘iddah for you to calculate for 
them, so gwe them a gift’ (33:49), are also taken to be not mandatory. 
Ash-Shafii said that when a woman has been allotted a dower, she 
has no gift if she is divorced before consummation, because she takes 
half of the dower when there has been no sexual intercourse. In the 
case of a woman whose marriage has been consummated, she 
receives a gift when she is divorced because the dower is in 
compensation for sexual intercourse and the gift on account of of the 
dissolution of the contract. Ash-Shafit obliged a gift for a woman 
after a khul‘ and buying her freedom. Malik’s people said, ‘How can 
a woman who ransoms herself be given a gift when she us the one 
who spends? How can she then take a gift?’ There is no gift due to a 
woman who chooses separation, whether by khulS ransoming herself, 
buying her freedom, or by mutual agreement, /2‘@n or emancipation, 
when she chooses separation, whether or not it has been 
consummated and whether a dower has been stipulated or not. 
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243 What do you think about those who left their homes 
in thousands in fear of death? Allah said to them, ‘Die!’ 
and then brought them back to life. Allah shows great 
favour to mankind, but most people are not grateful. 

The literal meaning of the words ‘What do you think...?? 1s ‘Do you 
not see?’ but in this usage it refers to the vision of the heart and 
means ‘Do you not know?’ Sibuwayh says that the phrase is used to 
call attention to the story of those people. 

The story behind the @yah is that some of the tribe of Israel suffered 
a plague in a town called Dawardan and fled from it. They went 
into a valley and Allah caused them to die there. Ibn ‘Abbas said that 
there were four thousand of them and they said, ‘We will go to a 
land where there is no death,’ but Allah made them die anyway. A 
Prophet passed by them and prayed to Allah and He brought them 
back to life. It is said that they were dead for seven or eight days, and 
Allah knows best. Al-Hasan said that Allah made them die before 
their time was up as a punishment for them and then brought them 
back for the rest of their lifespans. It is said that he did that to them 
as a miracle for one of the Prophets whose name is said to be 
Sham‘un. An-Naqqash related that they fled from the fever. 

It is also related that they fled from fighting or from jhad. When 
Allah commanded them to fight through Ezekiel and they feared 
death in jehad, they left their homes and fled from it, so Allah made 
them die to teach them that nothing could save them from death. 
Then He brought them back to life and commanded them to fight 
by His words: ‘Fight in the Way of Allah.’ (2:190) Ad-Dahhak said that. 

Ibn ‘Attyyah says that all these stories have weak isndds. The 
important point about the dyah is that, in it, Allah informs his 
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Prophet Muhammad 8 about the importance of taking note of the 
mistakes of the people of the past and to acquaint him with some 
people who left their homes in flight from death and how Allah 
made them die and then brought them back to life to show them 
and all those after them that death is in the hand of Allah and no 
one else and so there is no sense in having fear of it or the delusion 
of being able to escape from it. Allah revealed this aah before 
commanding the believers of the Community of Muhammad & to 
fight had. ‘This is the position of at-Tabari. It is the apparent 
meaning of the ayah. 

‘Ulf (thousands) is the plural of a/f- The number referred to by the 
word ‘thousands’ is said to be 60,000 or 80,000. Ibn ‘Abbas said 
40,000. Abu Malik said 30,000. As-Suddi said 37,000. It was said by 
‘Ata’ ibn Abt Rabah to be 70,000. Ibn Jurayj related from him that it 
was 8,000. The sound position is that it was more than 10,000 
because of the plural used for ‘thousands’. It is not used for less than 
10,000. Ibn Zayd said that the expression means they were united 
(the verbal root alafa has the meaning of unite), meaning that one 
group of their people did not leave nor was there any dissension 
between them, but they were united. This group then differed from 
them and left in order to flee from death and to seek to live. So Allah 
made them die in the place where they claimed that they were safe. 
According to this, u/afis the plural of alif- 

Ibn al-‘Arabi said, ‘Allah caused them to die for a time as a 
punishment and then brought them back to life. This death was a 
punishment after which there was life. There is no life after the 
death which is the end of one’s term.’ Mujahid said, “When they 
were brought to life, they returned to their people, and they 
recognised that they had been dead. The blackness of death was on 
their faces. None of them touched a garment without it becoming a 
grimy shroud until they finally died at the time written for them.’ 
Ibn Jurayj said that Ibn ‘Abbas said, “The smell remains on that clan 
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of the tribe of Israel until today. It is related that they were in the 
middle of Iraq.’ It is said that they were brought back to life after 
they were putrid. That smell exists in their descendants until today. 

The expression %n_fear of death’ means in order to avoid death. It is 
said that two angels shouted the word ‘Die!’ at them, meaning that 
Allah said this by means of the angels, and Allah knows best. 

The soundest of these positions, and best known, is that they were 
fleeing from the plague, as Sa‘id ibn Jubayr related from Ibn ‘Abbas 
who said, “They left, fleeing the plague, and died. Then one of the 
Prophets asked Allah to bring them back to life so that they could 
worship Allah, and Allah brought them back to life.’ ‘Amr ibn Dinar 
said about this dah: “The plague broke out in their town and some 
people left and some remained. More left than remained. ‘Those 
who left were saved and those who remained died. When it 
happened again, they all went out except for a few and Allah caused 
them and their animals to die. Then He brought them to life and 
they returned to their town and reproduced.’ Al-Hasan said that 
they left to avoid the plague and Allah made them all die at the same 
moment, including their animals. ‘They numbered 40,000.’ 

Rulings derive from this gah. The imams related from ‘Amir ibn 
Sa‘d ibn Abi Waqqas who heard Usamah ibn Zayd relate from Sa‘d 
that the Messenger of Allah 8 said, ‘The plague was a punishment 
with which Allah punished some nations and some of it remained, 
and it comes and goes. Anyone who hears that it has broken out in a 
land should not go to it, and if someone is in a land where it has 
broken out, he should not leave it, fleeing it.” Abu ‘Isa at-Tirmidhi 
transmitted from Qutaybah from Hammad ibn Zayd from ‘Amr ibn 
Dinar from ‘Amir ibn Sa‘d from Usamah ibn Zayd that the Prophet 
8 mentioned the plague and said, ‘It is something that remains of a 
plague or punishment which Allah sent on a group of the tribe of 
Israel. When it breaks out in a land where you are, do not leave it. 
When it breaks out in a land where you are not, do not go to it.” He 
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said that it is a sound hasan hadith. 

‘Umar and the Companions acted according to these hadiths when 
he returned from Saragh when ‘Abd ar-Rahman ibn ‘Awf informed 
them of the hadith, as is well known in the Muwatta’ and elsewhere. 
People dislike fleeing from the plague and a land with disease. It is 
related that ‘A’ishah said, ‘Fleeing from the plague is like fleeing 
from battle.’ There is the story of ‘Umar who was on his way to 
Syria with Abu ‘Ubaydah and returned. At-Tabari said, “The hadith 
of Sa‘d contains evidence that a person should guard against disliked 
things before they occur and avoid feared things before they attack 
and that one must have steadfastness and lack of terror after such 
things occur. That is because the Prophet 8 forbade someone who is 
not in a land where the plague is to enter the land where it is raging 
and he forbade someone who is in the land where the plague has 
broken out from fleeing from it. That is what is mandatory with 
respect to the general ruling of everyone who fears fearful matters. 
In that he follows what one follows in the case of the plague. This 
idea is like the words of the Prophet 8: ‘Do not wish to meet the 
enemy. Ask Allah for well-being. If you meet the enemy, be 
steadfast.’ 

This is what is sound in respect of this matter and it is what is 
demanded by what the Messenger 8 said and by the action of his 
noble righteous Companions. When Abu ‘Ubaydah argued with 
‘Umar and asked, ‘Are you fleeing from Allah’s decree?’ ‘Umar 
answered, ‘Would that someone other than you said that, Abu 
‘Ubaydah! Yes, we are fleeing from Allah’s decree to Allah’s decree.’ 
It means that the human being cannot escape what Allah has 
decreed for and against him. However, Allah has commanded us to 
be cautious about perilous matters and put energy into guarding 
ourselves against disliked things. Then ‘Umar said to him, ‘If you 
had camels and descended into a valley where one side was lush and 
the other barren, would you not graze on the lush side? Doing so is 
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based on Allah’s decree. If you were to graze them on the barren 
side, that is also by the decree of Allah.’ ‘Umar returned to Madinah 
from that place. 

At-Tabari said, ‘We do not know of any disagreement about the 
fact that when unbelievers or highwaymen make for a weak land 
whose people will not be able to resist those who are coming, they 
can remove themselves from them. Life-spans are decreed and can 
be neither lengthened nor shortened. It is said that it is forbidden to 
flee from the plague because the one who is in the place where it 
breaks out might have already taken his portion of it, since he shared 
with the people of that place in the cause of that prevalent illness. So 
there is no point in him fleeing. So he adds the hardship of travel to 
the first signs of the plague. Then his pains are doubled and harm 
increased. They will die on every road and be cast into every ravine 
and mountain pass. Therefore it is said that no one flees from the 
plague and is safe.’ Ibn al-Mada’ini related that. 

There is enough warning about that in Allah’s words in this dah. If 
he flees and is safe, he might say, ‘I was saved because I left it,’ and 
his belief will thereby be deficient. Generally speaking, fleeing from 
the plague is forbidden based on what we mentioned and also 
because it entails emptying the land when there are oppressed 
people in it for whom it would be difficult to leave. They will be 
harmed if the wealthy, who are the pillars of the land and support 
the oppressed, evacuate it. When the plague has broken out in a 
land, no one should go it, being cautious about harmful situations 
and averting ideas which disturb. There may be destruction in 
entering that place and it is not permitted in the judgment of Allah 
expose oneself to it. It is mandatory to protect oneself from what is 
disliked. It is feared that what someone believes will be false so that 
he might say, ‘If I had not entered this place, that disliked matter 
would not have happened to me.’ This is the point of the prohibition 
of entering a land where the plague has broken out or leaving it. 
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Allah knows best. 

Ibn Mas‘ud said, “The plague is a trial for those who remain and 
those who flee. Someone who flees may say, “I was saved because I 
fled.” Someone who stays may say, “I stayed and so I died.”’ Malik 
indicated something similar when he was asked about disliking to 
look at a leper. He said, ‘I have not heard that there is any dislike of 
doing that. I can only think that what has come about that being 
forbidden is out of fear of being alarmed by him or the fear that it 
will cause wrong thinking in a person. The Prophet 8 said about 
the plague, “When you hear that the plague has broken out in a 
land, do not go to it. Ifit breaks out where you are, do not leave it to 
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flee from it.”’ He was also asked about a land in which there was 
death and illnesses and whether it was disliked to leave it. He 
answered, ‘I see no harm in leaving or staying.’ 

The Prophet 8 said, ‘When the plague breaks out in a land where 
you are, do not leave it, fleeing from it.’ This indicates that it is 
permitted to leave a plague land if one is not fleeing from it since he 
is certain that what befalls him could not have missed him. That is 
also the ruling of someone who enters it when he is certain that 
entering it will not bring him anything unless Allah has decreed it 
for him. Then a person is permitted to enter or leave it within the 
parameters that we mentioned. Allah knows best. 

The word for plague is ‘tain’. It is generally used for death from 
pestilence. It is related from ‘A’ishah that the Messenger of Allah %& 
said, “The annihilation of my community comes about through 
defamation (¢a‘n) and plague (ta‘tin).’ She said, “We know what fa‘ is. 
What is /a@‘tin?’ He said, ‘It is a bubo like the ganglion of a camel in 
the groin and armpits.’ Our scholars say that this pestilence was sent 
by Allah as revenge and a punishment to whomever He wishes of 
His disobedient and unbelieving servants. He sent it as martyrdom 
and mercy to the righteous. Mu‘adh said about the Amwas Plague, 
‘It is martyrdom and mercy for them and the supplication of your 
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Prophet: “O Allah, give Mu‘adh and his family a portion of Your 
mercy.” It appeared on his hand.’ Abu Qilabah said, ‘I knew what 
martyrdom and mercy are, but | did not know what the supplication 
of your Prophet meant. I asked and was told that he asked for the 
obliteration of his community to be by stabbing and the plague.’ 

Jabir and others reported that the Prophet said about the 
plague, “The one who flees from it is like someone who flees from 
battle. Whoever is patient is like someone who is steadfast in battle.’ 
We find in al-Bukhart from Yahya ibn Ya‘mar that ‘A’ishah 
informed him that she asked the Messenger of Allah 8 about the 
plague, the Prophet of Allah 88, told her, ‘It is a punishment which 
Allah sent to those before you. He made it a mercy for the believers. 
There is no one who comes into contact with the plague and then 
remains where he is with fortitude and in expectation of the reward, 
knowing that only what Allah has written for him will befall him, 
who will receive any other reward than that of a martyr.’ This 
explains the words of the Prophet 8: “The plague is martyrdom and 
the one who dies of it is a martyr.’ It means someone who is steadfast 
in it in expectation of a reward from Allah, knowing that what 
afflicts him was only what Allah decreed for him. That is why 
Mu‘adh hoped to die in it since he knew that whoever dies in it is a 
martyr. The one who fears and dislikes the plague and flees from it is 
not included in the meaning of the hadith. 

Abu ‘Umar said, ‘I have not heard that any people of knowledge 
fled from the plague except for what Ibn al-Mada’ini mentioned 
about ‘Ali ibn Zayd ibn Jud‘an fleeing from the plague to Sayala. He 
used to go to every Jumu‘ah and returned. When he went to 
Jumu‘ah, they shouted to him, ‘Flee from the plague!’ He died at 
Sayala.’ He said, “Amr ibn ‘Ubayd and Rabat ibn Muhammad fled 
to ar-Rabatiyyah. Ibrahim ibn ‘Ali al-Fuqaymi said about that: 


When death startled every denier, 
I was steadfast, but Rabat and ‘Amr were not. 
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Abu Hatim mentioned that al-Asma‘l said, ‘One of the Basrans 
fled from the plague and mounted a donkey of his and travelled with 
his family in the direction of Safawan. He heard someone chanting 
behind him: 


He will not outrun Allah on a donkey or on an unbeaten fast horse. 
Death comes as decreed. In the morning it is in front of the 


traveller. 


Al-Mada’ini said, “The plague broke out in Egypt while ‘Abd 
al-‘Aziz ibn Marwan was governor. He fled from it and stopped in 
one of the towns of Upper Egypt called Sukar. When he had 
stopped there, the messenger of ‘Abd al-Malik ibn Marwan reached 
him. ‘Abd al-‘Aziz asked, ‘What is your name?’ He answered, “Talib 
ibn Mudrik,’ which means ‘Seeker, son of the one who reaches.’ He 
exclaimed, ‘Oh! I do not think that I am returning to Fustat! He 
died in that town.’ 

244 Fight in the Way of Allah. Know that Allah is All- 
Hearing, All-Knowing. 





This is addressed to the Community of Muhammad & ordering 
them to fight in the Way of Allah. The purpose of this fighting is to 
make the word of Allah uppermost. The ways of Allah are many 
and varied, and the dyah applies to all of them. Allah says: ‘Say: “This 
is My way.’” (12:108) Malik said, “The ways of Allah are many and 
there is not one of them which should not be fought on, in or for. 
The greatest of them is the dim of Islam. There is no disagreement 
about this.’ 

It also is said that the people addressed are those of the tribe of 
Israel who were brought to life. That is related from Ibn ‘Abbas and 
ad-Dahhak, who say that the wa (and) which comes at the beginning 
of the dyah connects it to the previous matter and if this is the case 
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then something is elided and what is intended is: ‘He said to them, 
“Fight...” 

An-Nabhas said that the dah is a command to the believers not to 
flee in the face of fighting. It means, ‘Know that Allah hears your 
words if you say the like of what those people said and He knows 
your intention.’ At-Tabari said that those who say that it is those 
who were brought to life who were commanded to fight have no 
basis for what they say. Allah knows best. 


SS BCE of Weal Cis 35 es LMI3 
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245 Is there anyone who will make Allah a generous loan 
so that He can multiply it for him many times over? 
Allah both restricts and expands. And you will be 
returned to Him. 
Is there anyone who will make Allah a generous loan 

Allah commanded jihad and fighting for the truth and there is 
nothing in the Shari‘ah which it is not permitted to fight for, the 
greatest object being the dim of Islam as Malik said. Then Allah 
encouraged people to spend to that end and included this in this 
passage about fighting in the Way of Allah. So a person spends 
hoping for the reward for fighting, as ‘Uthman ibn ‘Affan did in the 
case of the Army of Hardship. 

When this aah was revealed, Abu-d-Dahdah set out to give all his 
wealth as sadaqah, seeking the reward of his Lord. The Shaykh, faqih 
and imam, Qadi Abi ‘Amir Yahya ibn ‘Amir ibn Ahmad ibn Mani‘ 
al-Ash‘ari (by lineage and school) reported to us in Cordoba in Rabi 
al-Akhir 628 AH, when I read to him from Abt Tjazah by reading 
from Abu Bakr ‘Abd al-‘Aziz ibn Khalaf ibn Madyan al-Azdi from 
Abu ‘Abdullah ibn Sa‘dun from Abu-l-Hasan ‘Ali ibn Mahran from 
Abu-l-Hasan Muhammad ibn ‘Abdullah ibn Zakariyya ibn Haywah 
an-Naysaburi in 366 AH from his uncle, Abu Zakariyya Yahya ibn 
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Zakariyya from Muhammad ibn Mu‘awiyah ibn Salih from Khalaf 
ibn Khaliifah from Humayd al-A‘raj from ‘Abdullah ibn al-Harith 
that ‘Abdullah ibn Mas‘ud said, ‘When: “Js there anyone who will make 
Allah a generous loan,” was revealed, Abu-d-Dahdah said, “Messenger 
of Allah, does Allah desire a loan from us?” He replied, “Yes, Abu-d- 
Dahdah.” Abu-d-Dahdah said, “Give me your hand.” He gave it to 
him and he said, “I have lent Allah a garden with six hundred palm 
trees in it.” Then he walked to the garden where Umm ad-Dahdah 
was with his family. He called her. “Umm ad-Dahdah!” “At your 
service!” she replied. He said, “Come out. I have lent my Lord a 
garden with six hundred palm trees in it.” 

Zayd ibn Aslam said, ‘When: “Is there anyone who will make Allah a 
generous loan,” was revealed, Abu-d-Dahdah said, “May my father 
and mother be your ransom, Messenger of Allah! Does Allah ask us 
for a loan when He has no need of a loan?” He said, “Yes, He wants 
to admit you to the Garden by it.” He said, “If I lend my Lord a 
loan will He guarantee the Garden for me and my daughter, 
Dahdahah?” “Yes,” he replied. He said, “Give me your hand.” The 
Messenger of Allah 8 gave him his hand and he said, “I have two 
gardens, one at as-Safilah and one at al-‘Aliyah. By Allah, they are 
all that I own. I have made them a loan to Allah Almighty!” The 
Messenger of Allah 8 said, “Make one of them for Allah, and leave 
the other as livelihood for you and your dependants.” He said, “I 
bear witness, Messenger of Allah, that I have made the better of 
them a loan for Allah Almighty.” It was a garden of six hundred 
palm-trees. The Prophet & said, “Allah will repay you with the 
Garden for them.” Abu-d-Dahdah went to Umm ad-Dahdah who 
was with heir children in the garden going around in the palm-trees 
and said: 


My Lord has guided me to the paths of guidance, 
to the path of good and correctness. 
Leave the garden at al-Widad. 
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It is a loan until the Meeting. 

I have lent it to Allah, relying voluntarily, 

not seeking a favour or its return, 

Only the hope for many times more in the Hereafter. 
So set out with yourself and your children. 

There is no doubt that piety 1s the best provision 
which someone sends ahead to the Hereafter. 


Umm ad-Dahdah said, ‘A profitable sale! May Allah bless you in 
what you purchased!’ Then Umm ad-Dahdah answered him in 


verse: 


Allah has given you the good news of good and joy. 
A person like you settles what he owes and is faithful. 
Allah has provided for my dependants 

and given black ‘gwah dates and bright flowers. 

The slave strives and has what he toiled for 

in the long nights and owes what he procured. 


Then Umm ad-Dahdah told her children to remove what was in 
their mouths and what was in their sleeves and went to the other 
garden. The Prophet & said, ‘How many heavy clusters and 
abundant houses Abu-d-Dahdah will have!’ 

Ibn al-‘Arabi said, ‘By the judgment, wisdom, power, will and 
decree of the Creator, when people heard this aah, they were 
separated into categories and divided into three groups. The first 
group are base. ‘They said, “The Lord of Muhammad is poor and in 
need of us and we are rich and independent.” This is unconcealed 
ignorance. They are refuted by His words: “Allah has heard the words of 
those who say, ‘Allah 1s poor and we are rich.*” (3:181) The second group 
preferred avarice and miserliness and desired wealth and did not 
spend in the way of Allah or ransom captives or help anyone, being 
too lazy to obey and relying on this world. The third group set out to 
obey Allah, choosing to respond to what they heard with haste like 
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Abu-d-Dahdah and others, and Allah knows best. 

The word used for ‘loan’ here is gard. It is everything for which 
there is repayment. Agrada means to advance money to someone. 
Qird is used in another dialect. Az-Zajjaj said that linguistically it 
means a good or bad test. Al-Kisa’l said that it is what you advance 
of good or bad actions. Its root means ‘cutting’. The word muigqrad, 
meaning scissors, comes from it, because agrada implies cutting out a 
piece of one’s wealth which will be repaid. Another form of the word 
is used for when the traces of a people are cut off and they are 
destroyed. Qard here is a noun but Allah could say igrad. The word is 
used to make it familiar to people in a way that they will understand. 
Allah is Rich-beyond-need and Praiseworthy, but He likens what the 
believer gives in this world in exchange for what he hopes for of 
reward in the Next World to a loan, as He likens the giving of lives 
and property in order to obtain the Garden to buying and selling, as 
will be discussed in Sarat-Tawbah, Allah willing. 

It is said that the aim of this dah is to encourage sadagah and 
spending wealth in the Way of Allah to help the poor and needy and 
to be generous with them, and ‘in the Way of Allah’ also means to 
support the Din. Allah alludes to the poor by mentioning Himself, 
even though He is sublime and beyond need of anything, to 
encourage sadagah, as He alludes to the sick, hungry and thirsty by 
mentioning Himself in the famous hadith: ‘Son of Adam, I was ill 
and You did not visit Me; I asked you for food and you did not feed 
Me; I asked you for water and you did not give it to Me.’ The reply 
was, ‘O Lord, how could I give you water when You are the Lord of 
the worlds?’ He said, ‘My slave asked you for water and you did not 
give it to him. If you had given it to him, you would have found that 
with Me.’ This fadith can be found in both al-Bukhari and Muslim. 
All of this is to ennoble the person alluded to in order to encourage 
those who are addressed. 

Someone who asks for a loan is duty bound to repay the loan and 
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Allah has made it clear that those who spend in the Way of Allah 
certainly do not lose by doing so. Allah absolutely rewards it. In a 
hadith we read, “Spending in the Way of Allah is multiplied seven 
hundred times or more.’ This will be explained in 2:261. Here Allah 
says: ‘...s0 that He can multiply it many tumes over’. ‘This has no end or 
lumit. 

The reward for the loan is so large because it gives expansion to 
the Muslim and relieves him. Ibn Majah related in the Sunan from 
Anas ibn Malik that the Messenger of Allah 8 said, ‘On the Night 
Journey I saw written on the gate of the Garden, “Sadaqah is 
rewarded ten times over and a loan eighteen times.” I asked Jibril, 
“Why is a loan better than sadaqgah?” He replied, “Because a beggar 
may ask when he has something but the one who asks for a loan 
only does so out of real need.” 

Muhammad ibn Khalaf al-‘Asqalani related from Ya‘la from 
Sulayman ibn Yusayr from Qays ibn Rumi that Sulayman ibn 
Udhuban lent ‘Alqamah a thousand dirhams to be repaid when he 
received his stipend. When his stipend arrived, Sulayman demanded 
repayment and was hard on ‘Alqamah, so he paid it. It seemed that 
‘Alqamah was angry. A month passed and then he went to him again 
and said, ‘Lend me a thousand dirhams until my stipend comes.’ He 
answered, “Yes, and with honour! Umm ‘Utbah! Bring that sealed 
bag you have!’ She brought it and he said, ‘By Allah, they are your 
dirhams that you paid me. Not a single dirham has moved.’ He 
asked, ‘What has made you do this for me?’ He said, ‘It is because of 
what I heard from you.’ He asked, ‘And what did you hear from 
me?’ He replied, ‘I heard you mention from Ibn Mas‘ud that the 
Prophet 8 said, “If any Muslim gives a loan to another Muslim 
twice, it is as if he had given it as sadagah once.”’ He said, “That is 
what Ibn Mas‘ud told me.’ 

A loan in the Shari‘ah is one to one, in other words, a person 
returns what has been lent him. Scholars agree that it is permitted to 
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lend dinars, dirhams, wheat, barley, dates and all similar goods. ‘The 
Muslims agree that stipulating an increase over and above what has 
been lent is usury, even if it is only a handful of fodder, as Ibn 
Mas‘ud said, or a single grain. It is, however, permitted to give more 
when repaying provided that it was not a precondition because that 
is courtesy and the hadith transmitted by Abu Hurayrah reports, 
“The best of you is the best of you in repayment.’ The imams 
transmitted it: al-Bukhari, Muslim and others. The Prophet && 
praised repaying well. That is undefined and not limited by any 
description. That is how the Prophet & repaid the loan of a young 
camel with a four-year-old camel. This hadith contains evidence for 
the permission to lend animals. That is the school of the majority 
while Abu Hanifah forbade that as already mentioned. 

It is not permitted for someone who takes a loan to give a gift to 
the one who gave him the loan while it is still outstanding nor is it 
permitted for the lender to accept it unless that is their normal 
custom, and the Sunnah has brought this. Ibn Majah transmitted 
from Hisham ibn ‘Ammar from Isma‘il ibn ‘Ayyash from ‘Utbah ibn 
Humayd ad-Dabbi that Yahya ibn Abi Ishaq al-Huna’ said, ‘I asked 
Anas ibn Malik about one of our men who lent his brother some 
money. Could he give him a gift?’ He answered, “The Messenger of 
Allah 8 said, “When one of you gives his brother a loan and then he 
gives him a gift or lets him ride his animal, he should not accept and 
not ride unless that was the normal custom between them before 
that.” 

A loan can be property, whose ruling we have explained, or it can 
be in the form of reputation. We find in a hadith from the Prophet 8: 
‘Is one of you unable to be like Abu Damdam? When he left his 
house he would say, “O Allah, I have given my reputation as sadaqah 
to Your servants.” It is related that Ibn ‘Umar said, ‘Give a loan of 
your reputation for day when you are poor.’ He meant: ‘Do not take 
your due from someone who insults you and do not carry out a hadd 
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on him until the Day of Rising when there will be a full reward.’ 
Abu Hanifah said, ‘It is not permitted to give reputation as sadagah 
because it is Allah’s right.’ That is related from Malik. Ibn al-‘Arabi 
said, “This is false. The Prophet %& said in the Sahih: “Your lives, 
property and honour are unlawful to you...” This demands that 
these three matters are treated in the same way: as a human right.’ 

Al-Waqidi said that the word ‘generous’ (hasan, literally “good”) 
means what is reckoned as good by the lender. ‘Amr ibn ‘Uthman as- 
Sadafi said that it means not entailing obligation or harm. Sahl ibn 
‘Abdullah said, ‘He does not believe that there is compensation for 
the loan.’ 
so that He can multiply it for him many times over? 

‘Asim and others recited ‘yuda‘fahu’ while Ibn ‘Amir and Ya‘qib 
recited ‘yuda“afahu’, Ibn Kathir, Abu Ja‘far and Shaybah recited 
‘yuda“afuhu’, and others recited ‘yuda‘fuhu’. This stresses the idea of 
great increase. Al-Hasan and as-Suddi say only Allah knows what 
this multiplication entails since He says: “..pay out an immense reward 
direct from Him.’ (4:40) Abu Hurayrah said that this is about money 
given to help in jehad. 

Allah both restricts and expands. 

This is general to everything. ‘You will be returned to Him’ 1s a threat. 

He will repay every action. 
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246 What do you think about the council of the tribe of 
Israel after Musa’s time when they said to one of their 
Prophets, ‘Give us a king and we will fight in the Way of 
Allah!’? He said, ‘Is it not possible that if fighting were 
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prescribed for you, you would not fight?’ They said, 
‘How could we not fight in the way of Allah when we 
have been driven from our homes and children?’ But 
then when fighting was prescribed for them, they turned 
their backs — except for a few of them. Allah knows the 
wrongdoers. 

What do you think about the council of the tribe of Israel 

In order to encourage fighting, Allah mentions another story which 
concerns the tribe of Israel. The ‘council’ (mala’) are the nobles 
among a people. It is as if they were filled with honour. Az-Zajjaj 
said that they are called this because they are filled (mala‘a) with 
everything they need. Here the ‘council’ means representatives of 
the people, and mala’ can be used as the name for a group, like gawm 
and raht. The word also means good character. Part of that is found 
in a hadith: ‘Make the council good. All of you will be seen.’ Muslim 
transmitted it. 
after Musa’s time 

After his death. 

When they said to one of their Prophets, ‘Give us a king and we will 
fight in the Way of Allah!’? 

It is said that the Prophet referred to was Shamwil ibn Bal ibn 
‘Alqamah who was known as ‘the son of the old woman’. It is also 
said that it was Sham‘un [Samuel] as as-Suddi said. It is said that he 
was known as ‘the son of the old woman’ because his mother was 
old and barren and asked Allah for a child. It is said that he was 
called “Sham‘un’ because she prayed to Allah to give her a child and 
He heard her prayer and she bore a boy. Therefore she called him 
‘Sham‘un’ and said, ‘Allah has heard (sami‘a) my prayer.’ The sin 
becomes a shin in Hebrew. He was one of the descendants of Ya‘qub. 
Muaéatil said that he was one of the descendants of Harun. Qatadah 
said that the Prophet was Yusha‘ ibn Nun. Ibn ‘Atiyyah said that this 
is weak because Dawud was generations after Musa and Yusha‘ ibn 
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Nun was Musa’s servant. Al-Muhasibi mentioned that his name was 
Isma‘il. Allah knows best. 

This aah tells us that at that time the tribe of Israel were abased 
and defeated by their enemies and asked for permission to fight and 
were commanded to do so. When the command came many were 
faint-hearted. A few, however, were steadfast and so Allah gave them 
victory. One reports states that these were the ones who were made 
to die and then brought back to life. Allah knows best. 

He said, ‘Is it not possible that if fighting were prescribed for you, 
you would not fight?’ 

Nafi‘ reads “asttum’ while the rest read ‘‘asaytum’ which is the best 
known. The word futzba (lit. written) here means ‘prescribed’. When 
they saw the reality of fighting and thought about actually taking 
part in the battle, their resolve weakened. 

But then when fighting was prescribed for them, they turned their 
backs 

The words ‘turned their backs’ means that their intentions became 
muddled and their resolve failed. ‘This happens with wealthy nations 
who incline to comfort and an easy life. When war occurs, they are 
reluctant to fight and follow their nature. Part of this idea is found in 
the prohibition of the Prophet 8 when he said: ‘Do not wish to meet 
the enemy. Ask Allah for well-being. But when you do meet them, 
then stand firm.’ The imams have related it. Then Allah reported 
that a small number of them remained firm on their first intention 


and their resolve to fight in the Way of Allah continued. 
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247 Their Prophet said to them, ‘Allah has appointed 
Talut to be your king.’ They said, ‘How can he have 
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kingship over us when we have much more right to 
kingship than he does? He has not even got much 
wealth!’ He said, ‘Allah has chosen him over you and 
increased him greatly in knowledge and _ physical 
strength. Allah gives kingship to anyone He wills. Allah 
is All-Encompassing, All-Knowing.’ 
Their Prophet said to them, ‘Allah has appointed Talut to be your 
king.’ 

Their Prophet responded to their request. Talut (Saul) was a water- 
bearer, or tanner, or a mule driver, but he was a man of knowledge 
and so Allah elevated him. He was from the tribe of Benjamin and 
not from the tribe of either prophethood or kingship. Prophethood 
was in the descendants of Levi and kingship in the tribes of Yahudha 
(Judah). That is why they objected. Wahb ibn Munabbih said, 
‘When the Council of the tribe of Israel said this to Samuel, he asked 
Allah to send them a king and to show him who he was. Allah said 
to him, “Keep an observant eye on the horn in your house. When a 
man comes to you at the time when the oil is bubbling up in the 
horn, he is the king of the tribe of Israel. Then anoint his head with 
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it and make him their king.”’ He said, “Talut was a tanner and went 
out looking for an animal he had lost. He went to Shamwil to ask 
him to pray for him to find the animal or to find some relief and the 
oil bubbled up. So Shamwil took him and anointed his head and 
told him, “You are the king of the tribe of Israel whom Allah has 
commanded to be advanced to kingship.” Then he told the tribe of 
Israel, “Allah has appointed Talut to be your king.” 

Talut and Jalut are two Arabicised foreign names and so they are 
not declined. The same is true of Dawud. 
They said, ‘How can he have kingship over us 

‘How can he rule us when we are more entitled to be kings than he 
is?’ Their custom was that the Prophets would name the king by 
Allah’s command. When they asked, ‘How?’ it means ‘From what 
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path when we are from the tribe of kings and he is not?’ They also 
pointed out that he was poor, completely ignoring the strongest 
reason, which was the prior decree of Allah, and their Prophet 
pointed out this conclusive argument against them: ‘Allah has chosen 
him over you.’ His choice is the definitive argument. He made it clear 
to them that that was the reason why Talut was chosen. 

He said, ‘Allah has chosen him over you and increased him greatly in 
knowledge and physical strength. 

He also possessed knowledge, which is the basis of a person’s 
character, and physical strength which helped him in war and 
fighting. This dyah, therefore, provides the description of what a ruler 
should be like and the conditions governing rulership. A ruler merits 
his authority on the basis of knowledge, piety and strength, not on 
the basis of lineage. Lineage has no real say in the matter since 
knowledge and virtue supersede it as Allah makes clear by informing 
us that He chose Talut over them on account of his knowledge and 
strength even though their lineage was more noble. We have already 
mentioned the preconditions of leadership at the beginning of the 
sttrah. This dyah 1s the basis for it. Ibn ‘Abbas said, ‘At the time, Talut 
was the most knowledgeable man among the tribe of Israel, and the 
most complete. His physical stature alarmed the enemy.’ It is said 
that he was called Talut because of his height (faw). It is also said 
that the increased strength took the form of great charity and 
courage, not actual physical strength. A poet says: 


You see a thin man and think little of him 

when a bold lion is in his clothes. 

You admire a handsome man and put him to the test, 
and the handsome man is not as you had thought. 

A camel may be immense but lacking in heart 

and the camel has no need of its great size. 


This is the meaning of the words of the Prophet 8 to his wives: 
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“The first of you to join me will be the one with the longest hand.’ 
They used to measure their hands, and then it was Zaynab who died 
first because she used to work with her hands and give sadaqah. 
Muslim transmitted it. One of the interpreters said that what is 
meant by knowledge here is knowledge of war. This is making the 
general particular without any evidence for doing so. It is said that 
‘increased knowledge’ refers to the fact that Allah gave him 
revelation, but this would mean that ‘Talut was a Prophet. 

Allah gives kingship to anyone He wills. 

Some commentators believe that these words are something that 
Allah said to Muhammad &. It is also said these are the words of 
Shamwil and that is more likely. He said that to them when he saw 
their obstinacy and argumentativeness. He wanted to conclude his 
words with some definitive statement which could not be gainsaid, 
and so he said this. The ascription of a worldly kingdom to Allah is 
because He owns it. Then, without them asking, he informed them 
that ‘the sign of kingship...’ It is also possible that they had asked 
him for proof of his truthfulness about Allah choosing Talut to be 
king. Ibn ‘Attyyah said, “The first is more apparent based on the 
context of the dah. The second is more in keeping with the 
blameworthy qualities of the tribe of Israel. At-Tabari believed that.’ 
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248 Their Prophet said to them, ‘The sign of his kingship 
is that the Ark will come to you, containing serenity from 
your Lord and certain relics left by the families of Musa 
and Harun. It will be borne by angels. There is a sign for 
you in that if you are believers.’ 
Their Prophet said to them, ‘The sign of his kingship is that the Ark 
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will come to you. 

It is said that the Ark (tabi) was sent down to Adam. From him it 
reached Ya‘qub and from then on remained with the tribe of Israel. 
Those who fought with it were victorious until they disobeyed Allah 
and the Ark was seized and then the Amalekites defeated them: Jalut 
(Goliath) and his people according to as-Suddi. So the tribe of Israel 
were forced to surrender the Ark to them. This is the strongest 
evidence that disobedience is the cause of failure, and this is clear. 

An-Nabhas said that it is related that the sign in the Ark was that a 
groan was heard coming from it. When they heard that, they went 
out to fight. When there was no groan, they did not go out. It is said 
that they used to place it at a critical place on the battlefield and 
they would have victory. This continued until they disobeyed Allah 
and were defeated and the Ark was taken from them and they were 
abased. When they saw this, some of them arranged for a Council 
and they asked the Prophet of the time for a king. When he told 
them that Talut was their king, they then rejected him as Allah tells 
us. When he gave them the decisive argument, they then asked for a 
clear sign of that. 

We read in at-Tabari, ‘When they asked their Prophet for the clear 
sign regarding what he said, he called on his Lord and, because of 
that, affliction descended on the people who had taken the Ark. 
There is some disagreement about that. It was said that they put it in 
a temple of theirs in which there were idols and the idols were 
overturned. They said, “Put it in the temple of the idols under the 
great idol,” and in the morning it was on top of the idol. They tied it 
to its feet and in the morning the hands and feet of the idol were cut 
off and cast under the Ark. So they took it and put it in a village and 
those people experienced pains in their necks.’ It is said that they put 
it in a lavatory and then they were afflicted by haemorrhoids. When 
the affliction was great, they said, ‘It is this Ark which is the 
problem,’ and they returned it to the tribe of Israel. They put it on a 
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cart between two oxen and let them loose in the land in the direction 
of the tribe of Israel. Allah sent angels to drive the oxen until they 
reached the tribe of Israel who were under the command of Talut. 
Then they were certain of victory. The angels carried the Ark in this 
transmission. It is related that the angels came to carry it. Yusha‘ ibn 
Nun put it on the earth. It is related that they saw the Ark in the air 
when it descended among them. Ar-Rabr* ibn Khaytham said that. 
Wahb ibn Munabbih said that the size of the Ark was three cubits by 
two cubits. Al-Kalbi said that it was made of acacia wood from 
which combs are made. 

containing serenity from your Lord and certain relics left by the 
families of Musa and Harun. 

People disagree about the “sakinah” (serenity) and the “baqzyyah” 
(relics). The word sakinah is derived from sukiin, meaning tranquillity, 
gravity and serenity. So it means that the Ark was the cause of 
serenity in their hearts despite their disagreement over ‘Talut. We 
find a similar use of the word when Allah says: “Allah sent down His 
serenity on him” (9:40), meaning something which made his heart 
tranquil. He meant that the Ark was the cause of tranquillity in their 
hearts. Wherever they were, they relied on it and did not abandon it 
when it accompanied them in war. 

Wahb ibn Munabbih said, “he sakinah is a rith (spirit) from Allah 
which spoke. When they disagreed about something, it clarified the 
matter for them, and when it shouted in war, they had victory.’ ‘Ali 
ibn Abi Talib said, ‘It was a wind which blew and had a face like a 
human being.’ It is said that he said that it was a gale with two 
heads. Mujahid said, ‘It was an animal like a cat with two wings, a 
tail and shining eyes. When it looked at an army, that army was 
defeated.’ Ibn ‘Abbas said that it was a gold basin from the Garden 
in which the hearts of the Prophets were washed. As-Suddi said that. 
Ibn ‘Atiyyah said, “The sound view is that the Ark contained some 
excellent objects left by the Prophets and the hearts of the people 
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were strengthened by that.’ 

We read in Sahih Muslim that al-Bara’ said, ‘A man was reciting 
Strat al-Kahf and he had a horse with him tethered by two ropes. 
Then a cloud came over him and began to draw near and his horse 
began to shy away from it. In the morning he went to the Prophet & 
and mentioned that to him and he said, “That was the sakinah which 
descended on account of the Qur’an.”” We find in the hadith of Abu 
Sa‘id al-Khudri that Usayd ibn al-Hudayr was reciting the Qur’an 
at night in his drying-floor. In it the Messenger of Allah & said, 
“Those were the angels who were listening to you. If you had 
continued, the people would have seen them in the morning and 
they would not have been concealed from them.’ Al-Bukhari and 
Muslim transmitted it. Sometimes the Prophet 8 mentioned the 
descent of the sakinah and sometimes the descent of the angels. It 
indicates that the sakinah was in that canopy and that it always 
descends with the angels. This is the argument of those who said 
that the sakinah was a spirit (riih) or something with a spirit because it 
is not valid that listening to the Qur’an be done by something that is 
not sentient. Allah knows best. 

Several things are said about the relics (baqzyyah). It is said that they 
consisted of the staff of Musa, the staff of Harun, and fragments of 
the tablets because they were broken when Musa threw them down. 
Ibn ‘Abbas said that. ‘Ikrimah added the Torah to the list. Abu Salih 
said that it was the staff and garment of Musa, the garment of 
Harun and two tablets of the Torah. ‘Atiyyah ibn Sa‘d said that it 
was the staff of Musa, the staff of Harun, their garments, and 
fragments of the tablets. Ath-Thawri said that some people said it 
was a measure of manna in a gold basin, the staff of Musa, the 
turban of Harun and fragments of the tablets. Some said that it was 
the staff and sandals. The meaning of this is what is related about 
when Musa came to his people and found them worshipping the 
Calf. He threw down the tablets in anger and they broke. He 
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extracted from them what was unbroken and took the fragments of 
what was broken and put them in the Ark. Ad-Dahhak said that the 
word refers to jihad and fighting the enemy. Ibn ‘Atiyyah said the 
command to do that was in the Ark, either written or by the mere 
fact of it being brought. They are ascribed to the families of Musa 
and Harun since the command comes from one people to another, 
all of whom were from the families of Musa and Harun. The family 


(al) of a man are his kin. 
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249 When Talut marched out with the army, he said, 
‘Allah will test you with a river. Anyone who drinks from 
it is not with me. But anyone who does not taste it is 
with me — except for him who merely scoops up a little 
in his hand.’ But they drank from it — except for a few of 
them. Then when he and those who believed with him 
had crossed it, they said, ‘We do not have the strength 
to face Jalut and his troops today.’ But those who were 
sure that they were going to meet Allah said, ‘How many 
a small force has triumphed over a much greater one by 
Allah’s permission! Allah is with the steadfast. 
When Talut marched out with the army, 
The word for ‘march out’ (fasala) means to go out with them but 
the verb also means ‘to separate from’. Wahb ibn Munabbih said, 


‘When ‘Talut set out, they said to him, “The water will not be 
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enough for us, so ask Allah to make a river flow for us.” He said, 
“Allah will test you with a river.”’ According to as-Suddi, there were 
eighty thousand soldiers. Wahb continued, ‘No one stayed behind 
the army except for those excused by youth, age or illness. /btila’ is 
testing.’ 

Nahar and nahr (river) are two dialectical forms. The word is derived 
from the meaning of expansion. Nahar (day) comes from it. Qatadah 
said, “The river with which Allah tested them was a river between 
Jordan and Palestine.’ The reason for the test was so that Talut 
would know that those who left the water alone would obey him in 
respect of other things and those who were overcome by desire for 
water and disobeyed his command would disobey him in more 
important matters. It is related that they reached the river and were 
thirsty and the water was very sweet and good. That is why those 
who obeyed had an allowance of scooping up a handful to remove 
the pain of thirst from themselves. It is clear that a handful is to 
relieve the harm caused by thirst for those who are resolute and 
steadfast in the hardship of life and whose concern is for other than 
just being comfortable. It is as ‘Urwah said: 


Feel the purity of water, and the water is cool. 


This is the sense of the words of the Prophet 8, ‘Enough for a 
person are a few morsels with which to keep his back straight.’ One 
of those with a grasp of profound meanings said that this aah is an 
example that Allah has made which represents this world. Allah 
likened the river and the one who drinks from it to someone who 
inclines to this world and seek to have a lot of worldly things. The 
one who does not drink from it is like someone who turns from it 
and makes do with little of it. Someone who scoops up a handful is 
like someone who only takes what he needs from it. These three 
have different states in the sight of Allah. This is excellent, although 
it moves from the literal to an interpretation, but the meaning is 


nevertheless sound. 
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he said, ‘Allah will test you with a river. 

Those who say that Talut was a Prophet take these words as a 
proof, since it is clear that Allah had revealed to him that this was a 
test from Allah for them. Those who say that he was not a Prophet 
say that it was Shamwil who informed him of the revelation and 
then he informed the people. The test was to distinguish the sincere 
people from the false-hearted. Some people believe that ‘Abdullah 
ibn Hudhafah, the Companion of the Messenger of Allah 8, 
commanded his companions to light a fire and enter it to test their 
obedience, but his nature led him to make the matter he imposed 
harsh. This will be dealt with in an-Msa’, Allah willing. 

Anyone who drinks from it is not with me. 

‘He will not be one of my companions in this battle.’ It was not a 
test of their faith so they did not become unbelievers by doing that. 
As-Suddi said that they were eighty thousand and so they inevitably 
included believers, hypocrites, and both serious and lazy people. We 
find in a hadith: “Whoever cheats us is not one of us,’ meaning ‘He is 
not one of our Companions and not following our path and 
guidance.’ It is said: 


When you try to deceive Asad by iniquity, 


I am not from you and you are not from me. 


This saying is used by the Arabs. If a man’s son 1s following a 
different path, he may say, ‘You are not from me.’ 
But anyone who does not taste it is with me — 

Allah uses the verb fama‘a (taste) rather than shariba (drink). Allah 
does not repeat the same word, because the best style in Arabic is to 
avoid repetition and the style of the Qur’an is the most eloquent 
possible. ‘This is an aspect of that eloquence. 

Our scholars use this as evidence for the principle of sadd adh- 
dhara’‘ because the least taste is included in the word ‘taste’. When 
‘tasting’ is forbidden, there is no way for someone to drink from 
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what 1s forbidden. 

The use of the word ‘taste’ also indicates that water is considered to 
be food. If it is food, it means that it nourishes and supports the 
body. So usury may occur in respect of it. Ibn al-‘Arabi said, “That is 
sound in the School. Abu ‘Umar said, ‘Malik said, “There is 
nothing wrong in selling water on the bank for water different in 
amount and on credit.’ That is the view of Abu Hanifah and Abu 
Yusuf. Muhammad ibn al-Hasan said, ‘It is one of the commodities 
that are measured and weighed. According to this position, there 
should be no disparity in it.’ He considers that to be usury because 
the cause with respect of it being usury is weighing and measuring. 
Ash-Shafii said, ‘It is not permitted to sell water with different 
amounts or on credit.’ His reason for its being usury is that water is 
one sort of combustible. 

Ibn al-‘Arabi said, ‘Abu Hanifah said, “If someone says, ‘If my slave 
so-and-so drinks from the Euphrates, he is free,’ he is only free if he 
drinks directly from the river with his mouth. If he drinks using his 
hand or scoops it up with a vessel, he is not freed because Allah 
made a difference between drinking directly from the river and 
drinking with the hand.” He continued, “This is unsound because 
the drinking of water is used for every form of doing so in Arabic, 
whether that is scooping up with the hand and drinking directly by 
mouth. It is one application. When he finds that water which the 
oath was about in language and actuality, that fulfils the oath.’ 

I say that the view of Abu Hanifah is sounder. The people who 
understand language make a distinction between them as does the 
Book and the Sunnah. Al-Jawhari and others said that the verb 
kara‘a denotes drinking water directly from the place without using 
one’s hands or a vessel. In the Sunnah, Ibn Majah mentioned in the 
Sunan from Wasil ibn ‘Abd al-A‘la from Ibn Fudayl from Layth from 
Sa‘id ibn ‘Amir that Ibn ‘Umar said, ‘We passed by a pond and 
began to drink directly (nakri‘u) from it. The Messenger of Allah & 
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said, “Do not drink directly from it. Rather wash your hands and 
then drink from it. There is no more sweeter vessel than the hand.” 
This is a text. Muslim transmitted from Layth ibn Abi Sulaym and 
said that he is weak. 

except for him who merely scoops up a little in his hand.’ 

Scooping is taking up something with the hand or some 
implement. Mighrafah (ladle) comes from the same root. Gharf and 
whtiraf (scooping) mean the same. This usage means to do it once. 
Some say that when the word gharfah (Warsh) is used it means with 
one hand and when ghurfah (Hafs) is used it means with two, and 
some say that they both mean the same thing. 

Whoever desires what is purely halal in these times without any 
suspicion or doubt should drink water with his own hands from 
springs and rivers whose flow is subjected by the flow at the end of 
the night and end of the day, seeking from Allah by that to gain good 
deeds, remove burdens, and join the imams and pious. The 
Messenger of Allah & said, ‘If someone drinks with his hand while 
able to use a vessel, desiring to be humble by doing that, Allah will 
record good deeds for him according to the number of his fingers. 
That was the vessel of ‘Isa ibn Maryam when he cast aside the cup 
and said, “Uff! This is part of this world.” Ibn Majah transmitted it 
from Ibn ‘Umar. He said, “The Messenger of Allah 8& forbade us to 
drink on our bellies: that is kar‘ (drinking directly from the water 
with the mouth). He forbade us to scoop it up with one hand. He 
said, “None of you should drink like a dog nor drink with one hand 
as was done by people with whom Allah was angry. He should not 
drink from a vessel at night without first shaking it, unless it was 
covered. If someone drinks with his hand while able to use a 
vessel...”’ Bagiyyah ibn al-Walid is in the indd. Abu Hatim said, 
‘His hadiths are recorded but not used as an authority.’ Abu Zur‘ah 
said, ‘If Baqityyah relates from trustworthy sources, then he is 
trustworthy.’ 
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But they drank from it — except for a few of them. 

Ibn ‘Abbas said that they drank according to the degree of their 
certainty. The unbelievers drank eagerly, and those who were merely 
disobedient less than that. Seventy-six thousand of the people failed 
the test and only the believers remained, some of whom did not 
drink at all and some of whom took a handful. Those who drank 
were not quenched, but remained intensely thirsty. Those who 
completely left the water were in a good situation and were more 
steadfast than those who took a handful. 

Then when he and those who believed with him had crossed it, 

This means that they crossed the river. ‘Huwa’ is used for stress. 
The verb jawaza means ‘to cross a place’. Ibn ‘Abbas and as-Suddi 
said, ‘Four thousand men crossed the river with him, including those 
who drank from it. When they saw Jalut and his armies, which 
numbered one hundred thousand, all of them heavily armed, three 
thousand six hundred and eighty of his army left.’ If this is so, the 
believers who had certainty in the resurrection and the return to 
Allah and who said, ‘How many a small force has triumphed over a much 
greater one by Allah’s permission’ were same number as the people of 
Badr. Most commentators say that those who did not drink crossed 
the river with him and some of them said, ‘How can we face the 
enemy when they are so many!’ and those with true resolve made 
the other statement. Al-Bara’ ibn ‘Azib said, ‘We used to say that the 
people of Badr were the same number as the companions of Talut 
who crossed the river him: about 310.’ One variant has ‘313’. He 
added, ‘Only those who believed crossed with him.’ 

But those who were sure that they were going to meet Allah 

Here zann means certainty. The word can also mean doubt. It 
means that they thought that they would be killed with Talut and 
would meet Allah as martyrs. So there was uncertainty about the 
possibility of being killed. 

‘How many a small force has triumphed over a much greater one by 
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Allah’s permission!’ 

A ‘fvah (force) is a group of people and section of them. It also 
comes from a root meaning to cut with a sword, so it is like a section 
cut from the rest. This statement was to encourage fighting, being 
steadfast and obeying those who are true to their Lord. This is how 
it is mandatory for us to behave. But ugly actions and false intentions 
have prevented that until we have reached the stage where a large 
number of us can be defeated by a small number of the enemy as we 
have seen happen more than once. That is what we have brought on 
ourselves! 

In al-Bukhari, Abu-d-Darda’ said, ‘We fight on the basis of our 
actions.’ In the Musnad, the Prophet 8 said, ‘Are you given provision 
and victory except on account of your weak ones?’ Now actions are 
false and the weak are neglected. Steadfastness is scarce, reliance on 
Allah is weak and taqwa has completely disappeared! Allah says: ‘Be 
steadfast, be supreme in steadfastness; be firm on the battlefield; and show fear of 
Allah’ (3:200); ‘Put your trust in Allah’ (5:23); ‘Allah is with those who show 
Jear of Him and with those who are good-doers’ (16:128); ‘Allah will certainly 
help those who help Him’ (22:40) and: ‘When_you meet a troop, stand firm and 
remember Allah repeatedly so that perhaps you will be successful.’ (8:45) 

These are the reasons for victory and its preconditions. They are 
lacking and do not exist with us. We belong to Allah and to Him we 
return! Only the mention of the word Islam remains, and only the 
merest trace of the din, due to the appearance of corruption, 
excessive transgression and lack of guidance so that the enemy has 
conquered the lands of the east and west, land and sea. Seditions 
have become widespread, and the trials are terrible. There is no 
protection except with the All-Merciful! 
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250 When they came out against Jalut and his troops, 
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they said, ‘Our Lord, pour down steadfastness upon us, 
and make our feet firm, and help us against this 
unbelieving people.’ 

They went out onto the field of battle. Jalut was the ruler of the 
Amalekites and their king. His shadow extended for a mile. It is said 
that the Berbers are descended from him. It is said that he had three 
hundred thousand warriors. ‘Ikrimah said seventy thousand. When 
the believers saw their numbers, they prayed to their Lord. This is 
like Allah’s words: “Many a Prophet fought when there were many thousands 
with him...’ (3:146-147) When the Prophet 8 met the enemy, he 
would say in the fighting, ‘O Allah, I attack and move by You.’ 
When the Prophet & met the enemy, he would say, ‘O Allah, I seek 
refuge with you from their evil and put You at their throats.’ At the 
Battle of Badr, he made supplication until his cloak fell from his 
shoulders, asking Allah to fulfil His promise as will be dealt with in 
Al ‘Imran, Allah willing. 


251 And with Allah’s permission they routed them. 
Dawud killed Jalut and Allah gave him kingship and 
wisdom and taught him whatever He willed. If it were not 
for Allah’s driving some people back by means of 
others, the earth would have been corrupted. But Allah 
shows favour to all the worlds. 

And with Allah’s permission they routed them. 

Allah sent down victory on them. The root of the verb ‘hazamii’ 
(they routed) literally means to break. It also means to sink a well. 
Zamzam is called ‘the Hazmah of Jibril,) meaning that he sunk it 
with his foot and water came out. Another form of the word means 
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kindling. 
Dawud killed Jalut 

That was because King Talut selected him from his people to fight 
Jalut. He was a short young man, sallow and sickly. Jalut was one of 
the strongest and most powerful of men. He used to defeat entire 
armies on his own. Yet Jalut was killed at Dawud’s hand in front of 
the Amalekite army. His full name was Dawud ibn Isha [Jesse] or 
Dawud ibn Zakartyya and he was descended from Yahudha ibn 
Ya‘qub in whose line was both prophethood and kingship. He was a 
shepherd and the youngest of his brothers and looked after the 
sheep while his seven brothers accompanied Talut. When war came, 
he said to himself, ‘I will go and see this fight.’ When he started on 
the way, he passed by a stone and it called out to him, ‘Dawud! ‘Take 
me. It is through me that you will kill Jalut.’ Then another stone 
called him and then another. So he took them and put them in his 
bag and went along. 

Jalut came forward seeking single combat. People backed away 
from him until ‘Talut said, ‘If someone goes out and kills him, I will 
marry my daughter to him and give him authority over my 
property. Dawud came forward and said, ‘I will go and kill him.’ 
Talut thought little of him when he saw him because of his youth 
and small size and rejected him. Jalut called out a second and third 
time and Dawud came out once more. Talut asked him, ‘Have you 
had any experience of fighting?’ ‘Yes,’ he replied. ‘What was it?’ he 
asked. He said, ‘A wolf attacked my sheep and I hit it and then cut 
off its head.’ Talut said, “Wolves are weak. Have you tested yourself 
against anything else?’ ‘Yes,’ he said, ‘A lion came and I hit it and 
then took its jaws and split them. Do you think this man is stronger 
than a lion?’ ‘No,’ he answered. Talut had armour intended only for 
the person who was to fight Jalut. He told him about it and it was 
brought and he put it on. ‘Talut said, ‘Ride my horse and take my 
weapons,’ which he did. 


615 


When he had gone a short distance, people said, “Phe youth is a 
coward!’ Dawud said, ‘If Allah does not kill him for me and help me 
against him, this horse and armour will be of no use to me. I will 
fight him in the way I am used to fighting.” Dawud was extremely 
skilful with a slingshot. He dismounted and took his bag and tied it 
round him and took his sling and went out to Jalut who was bristling 
in his armour. Jalut said to him, “You, lad, come out against me!’ 
‘Yes,’ he replied. “You are scarcely even a match for a dog!’ Talut 
said. “That may be so,’ replied Dawud, ‘but you are less than that.’ 
He said, ‘I will feed your flesh to the birds and wild beasts today!’ 
They approached one another. Jalut went to seize Dawud with his 
hand since he thought little of him. Dawud took the stone, put it in 
the sling, said the name of Allah and slung it and it hit him on the 
head and killed him. He removed his head and put it in his bag. The 
army was defeated in the subsequent confusion. It is said that he hit 
at the site of his nose. It is said that it hit his eye and emerged from 
the back of his head and hit some of his army and killed them. It is 
said that the stone split up until some of it hit everyone in the army. 
It was the handful which the Prophet & threw at Hawazin in the 
Battle of Hunayn. Allah knows best. People have many stories about 
this dah. I have mentioned to you what is meant by it and Allah is 
praised. 

The meaning of the statement of Talut, ‘If someone goes out and 
kills him, I will marry my daughter to him and give him authority 
over my property,’ is confirmed in our Shari‘ah. It is when the leader 
says, ‘If someone brings a head, he will have such-and-such,’ or ‘If 
he brings a captive, he will have such-and-such.’ ‘This will explained 
in al-Anfal. 

This indicates that going out for single combat can only be done 
with the permission of the leader, as Ahmad, Ishaq and others said. 
What is transmitted from al-Awza‘l varies. It is related that he said 
that no one should embark on that without the leader’s permission. 
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It is also related that he said that there is nothing wrong with it. If 
the leader forbids anyone going out to single combat, no one may do 
so except with his permission. One group permits going out, not 
mentioning whether it is with or without the permission of the 
leader. This is the position of Malik. Malik was asked about a man in 
the ranks who says, ‘Who will come forth?’ He said, “That is up to 
his intention. If he desires Allah by that, I hope that there is no 
harm. That was done in the past.’ Ash-Shafi‘l said, “There is nothing 
wrong in going out.’ Ibn al-Mundhir said, ‘It is good to go out with 
the permission of the leader, but someone who goes out without the 
permission of the leader does nothing wrong. That is not disliked 
because I do not know of any report that forbids it.’ 

and Allah gave him kingship and wisdom. 

As-Suddi said, ‘Allah made him the inheritor of both the kingdom 
of Talut and the prophethood of Shamwil. He taught him how to 
make chain mail, speak the language of the birds and other forms of 
knowledge.’ Ibn ‘Abbas said, ‘It is that Allah gave him a chain 
connected to the galaxy and celestial sphere. The end of which was 
at Dawud’s hermitage. Nothing happened in the air without the 
chain ringing so that Dawud knew what has happening. No one with 
a disease touched it without being healed. The sign of his people 
entering the din was when they touched it with their hands and then 
they wiped their palms on their chests. They used to take their 
arguments to it after Dawud until it was removed.’ 

If it were not for Allah’s driving some people back by means of 
others, the earth would have been corrupted. 

For the word ‘driving’ Nafi‘ reads difa‘ while the rest read daf*. They 
are both verbal nouns as Sibuwayh said. Abu Hatim said that they 
they mean the same. 

Scholars disagree about the people by whom corruption is driven 
back. It is said that they are the Abdal, who are forty men. Whenever 
one of them dies, Allah replaces him with another. They will all die 
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on the Last Day. Twelve of them are in Syria, eight in Iraq. It is 
related that ‘Ali said, ‘I heard the Messenger of Allah 8 say, “The 
Abdal are in Syria and they are forty men. When one of them dies, 
Allah replaces him with another man. By them succour is poured 
forth and by them He helps the believers against their enemies and 
removes affliction from the people of trials.”’ At-Tirmidhi al-Hakim 
mentioned it in Nawdadir al-Usiil. 

The following is also transmitted from Abu-d-Darda’: “The 
Prophets are the pegs which hold the earth in place. When 
Prophethood was brought to an end, Allah replaced the Prophets 
with some of the people from the Community of Muhammad & 
called the Abdal. They are not superior to other people in respect of 
fasting or prayer, but on account of their good character, true 
scrupulousness, good intention, sound hearts and good counsel for 
all the Muslims, seeking Allah’s pleasure by — steadfastness, 
forbearance, intelligence, and humility without abasement. They are 
the caliphs of the Prophets, the people Allah has chosen for Himself 
and whom He has selected for Himself by His knowledge. ‘They are 
forty true men. Thirty of them have a similar certainty to that of 
Ibrahim, the Friend of the All-Merciful. By them Allah drives away 
disliked things from the people of the earth and innovations which 
people have introduced. It is because of them that people have rain 
and provision. None of them dies without Allah putting someone 
else in his place.’ 

Ibn ‘Abbas said, ‘If it were not for Allah’s driving back the enemy 
by the armies of the Muslims, the idolaters would have triumphed 
and killed the believers and ruined their towns and mosques.’ Sufyan 
ath-Thawri said, “They are the martyrs who are the means by which 
the din is established.’ Makki related that most commentators say, ‘If 
it were not that Allah has defended those who do not pray by those 
who do and those who are not fearful of Allah by those who are, 
people would have been destroyed for their wrong actions.’ That is 


618 


like what an-Nahhas, ath-Tha‘labi and the rest of the commentators 
say, ‘If it were not for Allah’s driving back the impious unbelievers by 
the pious believers, the earth would have been corrupted.’ 

The Prophet && is reported as saying in a hadith, ‘Allah drives the 
punishment away from those of my community who do not pray by 
those who do, from those who do not give zakat by those who do, 
from those who do not perform /ay by those who do, and from those 
who not do jihad by those who do. If they had all agreed to abandon 
these things, Allah would not put off their destruction for the blink of 
an eye.’ Then the Messenger of Allah & recited: Uf it were not for 
Allah’s drwing some people back by means of others, the earth would have been 
corrupted. ’ 

The Prophet && also said, “The angels call out every day: “Were it 
not for Allah’s slaves who pray, suckling children and grazing 
animals, the punishment would already have fallen upon you.”’ Abu 
Bakr al-Khatib transmitted the same idea from the hadith of al- 
Fudayl ibn ‘Iyad. Mansur related from Ibrahim from ‘Alqamah from 
‘Abdullah that the Messenger of Allah 8& said, ‘Were it not for 
humble men, grazing animals and suckling children, the punishment 
would already have fallen upon the believers.’ Someone said: 


If it had not been for Allah’s slaves who bow 

and orphaned suckling children, 

And animals grazing in the wild, 

the most painful punishment would have fallen on them. 


Jabir reported that the Messenger of Allah & said, ‘By a man’s 
rectitude, Allah puts right his children and grandchildren and the 
people of his house and the houses around him and they will remain 
in Allah’s protection as long as he is among them.’ Qatadah said, 
“The believers experience trials on account of the unbelievers and 
the unbelievers experience well-being on account of the believers.’ 


Ibn ‘Umar reported from the Prophet 8, ‘On account of a righteous 
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believer Allah will drive away affliction from a hundred of the 
people of his household and his neighbours.’ Then he recited this 
ayah. 

It is also said that this driving back is by means of the laws 
prescribed on the tongues of the Messengers. If it were not for that, 
people would plunder and loot one another and be destroyed. This 
is an excellent statement as it is general to restraining, defence and 
other things. Reflect on it. ‘But Allah shows favour to all the worlds’ 
indicates that the fact that the believers avert the evil of the 


unbelievers is a favour and blessing from Him. 


oe 


© WAND By PZ AGE sel Gis 
252 Those are Allah’s Signs which We recite to you with 
truth. You are indeed one of the Messengers. 
Allah is informing his Messenger 8 that only a sent Prophet will 


have knowledge of these signs which He mentions. 
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253 These Messengers: We favoured some of them over 
others. Allah spoke directly to some of them and raised 
up some of them in rank. We gave Clear Signs to ‘Isa, 
son of Maryam, and reinforced him with the Purest Ruh. 
If Allah had willed, those who came after them would not 
have fought each other after the Clear Signs came to 
them, but they differed. Among them there are those 
who believe and among them there are those who 
disbelieve. If Allah had willed, they would not have 
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fought each other. But Allah does whatever He desires. 
These Messengers: We favoured some of them over others. 

This dyah is confusing. There are firm hadiths in which the Prophet 
& stated, ‘Do not choose between the Messengers,’ and ‘Do not give 
preference to any of the Prophets of Allah,’ meaning, ‘Do not say 
that this one is better than that one.’ They are related by trustworthy 
imams. Scholars disagree about this, some saying that these 
statements were made before there was revelation of his superiority 
and before he knew that he was the master of the children of Adam 
and that the Qur’an abrogated the prohibition of preference with 
this dyah. 

Ibn Qutaybah said that his words, ‘I am the master of the children 
of Adam’, refer to the Day of Rising because he will intercede on 
that Day and he will have the Banner of Praise and the Basin. His 
words, “Do not prefer me to Musa’, are a mark of his humility, as 
Abu Bakr said, ‘I have been appointed and I am not the best of you.’ 
The same is true of his words 8, ‘No one should say that I am better 
than Yunus ibn Matta.’ That expresses humility. The words of Allah: 
‘Do not be like the companion of the fish...’ (68:48) indicate that, in fact, 
the Messenger of Allah 8 was better than him because Allah says, 
‘Do not be like him.’ That indicates that the other statements of the 
Prophet & were expressing humility. It is permitted to say, ‘Do not 
prefer me to him in action. He may be better in action than me,’ or 
to say in affliction and trial, “He has a greater trial than me.’ 

The leadership and excellence which Allah has given His Prophet 
8 on the Day of Rising over all the Prophets and Messengers was 
not because of his actions, but rather because Allah preferred him 
and singled him out for this distinction. This is the interpretation 
which al-Muhallab preferred. One of them said, ‘It is forbidden to 
delve into that because delving into that is a means leading to 
argumentation and that would lead to mentioning the Prophets in a 
way which is not appropriate and might lessen the respect due to 
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them.’ Our shaykh said that it means that one does not say, “The 
Prophet is better than all the other Prophets,’ which is the literal 
prohibition because that that might lead to deprecation of the other 
Prophets. The prohibition is about using the expression, not about 
what one might believe in that way. Allah has reported that the 
Prophets vary in excellence. One should not say, ‘Our Prophet is 
better than the Prophets,’ nor that he is better than a certain 
Prophet, in order to avoid what has been forbidden and to show 
proper courtesy and to act in accordance with belief in what the 
Qur’an contains of preference. Allah is the One who knows the 
realities of things. 

The best that is said is that the prohibition of preference is in 
respect of the reality of Prophethood itself which 1s one trait in which 
there is no rivalry. Rivalry exists in increased states, election, 
miracles, and kindnesses, not in the fact of Prophethood itself. That 
is why there are Messengers and ‘those with resolve’, the one Allah 
took as a Friend, the one He spoke to, and those He raised in rank. 
Allah says: ‘We favoured some of the Prophets over others’ (17:55) and “These 
Messengers: We favoured some over others.’ 

This is excellent and combines the hadiths without need for any 
abrogation. Saying that some are favoured over others is based on 
virtuous qualities and means. Ibn ‘Abbas indicated that when he 
said, ‘Allah preferred Muhammad over the Prophets and over the 
people of heaven. They asked, ‘Ibn ‘Abbas, what is his being 
favoured over the people of heaven?’ He replied, ‘Allah Almighty 
says: “Were any of them to say, Tam a god apart from Him,’ We would repay 
him with Hell. That 1s how We repayment the wrongdoers.” (21:29) He said 
to Muhammad: “Truly We have granted you a clear victory, so that Allah 
may forgwe you your earlier errors and any later ones.” (48:1) They asked, 
‘What is his being favoured over the Prophets?’ He said, ‘Allah says: 
“We have not sent any Messenger except with the language of his people” (14:4) 
and He said to Muhammad &: “We only sent you to the whole of 
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mankind.” (35:28) He sent him to both jinn and men.’ Abu 
Muhammad ad-Darimi mentioned this in his Musnad. 

Aba Hurayrah said, ‘The best of the sons of Adam are Nah, 
Ibrahim, Musa and Muhammad. They are “those with resolve” 
among the Messengers.” These are texts from Ibn ‘Abbas and Abu 
Hurayrah about specification. It is known that the Messengers are 
better than those who were not sent with a Message. The one who is 
sent is favoured over others by the Message while he is equal in 
Prophethood regarding what the Messengers encounter of their 
nations’ denial and being killed by them. This is not hidden. 

However, Abu Muhammad ‘Abd al-Haqq ibn Atiyyah said, “The 
Qur’an demands preference. That is in general without any 
specification of anyone less favoured. That is also the case in the 
hadiths. That is why the Prophet 8 said, ‘I am the most honoured of 
the sons of Adam with my Lord’ and ‘I am the master of the sons of 
Adam.” He was not specific. The Prophet & said, ‘No one should 
say that I am better than Yunus ibn Matta’ and ‘Do not prefer me to 
Musa.’ Ibn ‘Atiyyah said, “This is a strong prohibition against 
specifying the less favoured because Yunus was a young man and 
caved in under the burdens of Prophethood. If the Prophet 8& did 
not express that, neither should anyone else.’ 

Allah willing, what we prefer is better. When Allah reported that 
He favoured some over others, He made some of the rivalry clear 
and mentioned the circumstances in which others were favoured. He 
says: ‘Allah spoke directly to some of them and raised some of them in rank. We 
gave Clear Signs to ‘Isa, the son of Maryam’ (2:253); We gave Dawud the 
Psalms’ (17:55); ‘We gave him the Gospel’ (5:46), ‘We gave to Misa and 
Hariin the Discrimination and a Shining Light and a Reminder to those who are 
godfearing’ (21:480; ‘We gave knowledge to Dawud and to Sulayman’ (27:15); 
and ‘When We made a covenant with all the Prophets — with you and with 
Nuh.’ ;(33:7) So He was general and then specific. He began with 
Muhammad &. This is clear. 
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That is similar to what was said about the Companions. They 
shared in being Companions of the Prophet 8 and then were 
distinct with respect to the virtues Allah bestowed on them in the 
form of gifts and means. By those gifts they vary in excellence 
although they are all Companions, upright and praised. How 
excellent are the words of Allah: “Muhammad 1s the Messenger of Allah, 
and those who are with him are fierce to the unbelievers...’ (48:29) He says: 
‘He bound them to the expression of taqwa which they had the most right to and 
were most entitled to.’ (48:26) He says: “Those of you who gave and fought 
before the Victory are not the same.’ (57:10) He says: ‘Allah was pleased with 
the believers when they pledged allegiance under the tree.” (48:18) So He was 
general and then specific. He forbade disgrace and deprecation. 
May Allah be pleased with all of them and provide us with love for 
them! 

Allah spoke directly to some of them. 

The one to whom Allah spoke was Musa. The Messenger of Allah 
8 was asked about Adam and whether he was a sent Prophet. He 
said, ‘He was a Prophet who was spoken to.’ [bn ‘Attyyah said, “Phe 
interpretation of people regarding this is that Adam was spoken to in 
the Garden and so the special quality of Musa remains.’ 
and raised up some of them in rank. 

An-Nahhas said, ‘Some of the commentators, including Ibn 
‘Abbas, ash-Sha‘bi and Mujahid, said that this refers to Muhammad 
88. He said, “I was sent to the red and black (i.e. all mankind), the 
earth was made a mosque for me, I was helped by terror at the 
distance of a month’s travel, booty was made lawful for me, and I 
was given intercession.”’ His marks of distinction include the 
Qur’an, the splitting of the moon, the tree speaking to him, his 
feeding a lot of people from a few dates, and his obtaining milk from 
the sheep of Umm Ma‘bad after its milk had dried up. Ibn ‘Atiyyah 
said this and added, ‘He is the person with the largest community 
and by him all the Prophets are sealed, not to mention other aspects 
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of the great and noble character which Allah granted him.’ It is 
possible that it means both Muhammad & and others whose signs 
are great. It is possible that it refers to Allah’s statement that He 
raised Idris up to a high place and to the ranks of the Prophets in the 
heavens as reported in the hadith of the Mi‘raj. 

We gave Clear Signs to ‘Isa, son of Maryam, 

The clear signs of ‘Isa were bringing the dead to life, healing the 
blind and lepers, and creating a bird of clay as we read in the 
Qur’an. 
and reinforced him with the Purest Ruh.’ 

“The Purest Rih’ is Jibril as already stated. 

If Allah had willed, those who came after them would not have fought 
each other 

By ‘them’ Allah means the Messengers. It is said that the pronoun 
‘them’ refers specifically to Misa and ‘Isa. It is said that it is all the 
Messengers after them, which is the literal meaning of the aah. It is 
said that fighting refers to what was done by people after they had 
all passed away but this is not the meaning, What is meant is people 
fighting one another after the time of the Prophet concerned. People 
fell into disagreement after each Prophet. Some believed, and some 
rejected out of rebellion, envy and desire for worldly goods. All of 
that is by the decree and will of Allah. If He had willed differently, 
whatever He had willed would have happened, but the secret in this 
matter is that He did not will other than what occurred. 
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GLOSSARY 


Adha: see ‘Id al-Adha. 

adhan: the call to prayer. 

Amir al-Mu’minin: ‘the Commander of the 
Believers’, the caliph. 

Ansar: the “Helpers”, the people of Madinah who 
welcomed and aided the Prophet &&. 

‘Aqiq: a valley about four and a half west of 
Madinah. 

‘aqiqah: an animal killed in celebration of the 
birth of a child and sadagah equal to the weight of the 
child’s hair given in the way of Allah for the same 
reason. 

‘Arafah: a plain 15 miles to the east of Makkah. 
One of the essential rites of the hajj is to stand on 
‘Arafah on the 9th of Dhu-l-Hijah. 

‘Ashura’: the 10th day of Muharram, the first 
month of the Muslim lunar calendar. It is considered 
a highly desirable day to fast. 

‘Asr: the mid-afternoon prayer. 

awliya’: the plural of walz. 

Awtas: a location between Makkah and Ta’if, 
about fifteen miles from Makkah, the site of a battle. 

ayah: a verse of the Qur’an. 

Badr: a place near the coast, about 95 miles to the 
south of Madinah where, in 2 AH in the first battle 
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fought by the newly established Muslim community, 
the 313 outnumbered Muslims led by the Messenger 
of Allah overwhelmingly defeated 1000 Makkan 
idolaters. 

bahirah: in the Jahiliyyah period, a female camel 
which had given birth five times, the last being a 
male. Its ears were slit and let free to graze. 

Bir Ma‘unah: site of an expedition four months 
after the Battle of Uhud where a delegation of 
Muslims were attacked and killed. 

dammah: the Arabic vowel ‘uv’. 

Dar al-Harb: ‘the Abode of War’, the domain of the unbelievers. 

dhikr: lit. remembrance, mention. Commonly used, it means 
invocation of Allah by repetition of His names or particular 
formulae. 

dhimmah: obligation or contract, in particular a treaty of 
protection for non-Muslims living in Muslim territory. 

dhimmi: a non-Muslim living under the protection of Muslim 
rule. 

Dhu-l-Hijjah: the twelfth month of the Muslim calendar, the 
month of the hay. 

Dhu-l-Majaz: a market located between Makkah and ‘Arafah in 
the territory of Hudhayl. The Arabs came there after sighting the 
new moon of Dhu-l-Hijah and stayed for eight days. It was very 
popular. 

Dhu-1-Qa‘dah: the eleventh month of the Muslim calendar. 

din: the life-transaction, lit. the debt between two parties, in this 
usage between the Creator and created. 

Fajr: the dawn prayer. 


fard: an obligatory act of worship or practice of the dim as defined 
by the Shari‘ah. 
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fard kifayah: a collective obligation, something which 1s 
obligatory for the community as a whole and 1s satisfied if some of 
them perform it. 

faqih: pl. fugaha’, a man learned in knowledge of figh who by virtue 
of his knowledge can give a legal judgement. 

fathah: the Arabic vowel ‘a’. 

Fatihah: “the Opener,“ the first surah of the Qur’an. 

fatwa: an authoritative statement on a point of law. 

fidyah: a ransom, compensation paid for rites or acts of worship 
missed or wrongly performed because of ignorance or ill health. 
Also the amount paid by a woman in the khul‘. 

fiqh: the science of the application of the Shari‘ah. A practitioner 
or expert in figh is called a faqih. 

fitnah: civil strife, sedition, schism, trial, temptation, also shirk. 

Fitr: see ‘Td al-Fitr. 

fuqaha’: plural of faqih. 

gharib: a hadith which has a single reporter at some stage of the 
asnad. 

ghusl: major ablution of the whole body with water required to 
regain purity after menstruation, lochia and sexual intercourse. 

hadd: Allah’s boundary limits for the lawful and unlawful. The 
hadd punishments are specific fixed penalties laid down by Allah for 
specified crimes. 

hadith: reported speech of the Prophet &&. 

hady: sacrificial camel. 

hajj: the annual pilgrimage to Makka which is one of the five 
pillars of Islam. 

hal: In Arabic grammar, a circumstantial adverb in the accusative 
case which describes something happening at the same time as the 
action or event mentioned in the main clause. 

halal: lawful in the Shart‘ah. 

hamzah: the character in Arabic which designates a glottal stop. 
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haram: unlawful in the Shari‘ah. 

Haram: Sacred Precinct, a protected area in which certain 
behavior is forbidden and other behaviour necessary. The area 
around the Ka‘bah in Makkah is a Haram, and the area around the 
Prophet’s Mosque in Madinah is a Haram. They are referred to 
together as al-Haramayn, ‘the two Harams’. 

al-Harrah: a stony tract of black volcanic rock east of Madinah. 

Harun: the Prophet Aaron, the brother of Musa. 

Haruriyyah: the first Kharijites who separated themselves from 
‘Ali and based themselves at Hartra’, a town two miles from Kufa. 

hasan: good, excellent, often used to describe a hadith which 1s 
reliable, but which is not as well authenticated as one which is sahih. 

Hashwiyyah: a sect who took the verses of the Qur’an literally 
and hence became anthropormorphists. ‘They also espoused other 
innovations. 

Hawazin: one of the large Arab tribes in the Hijaz who were part 
of the Qays tribal grouping. 

Hawwa’: Eve, the first woman. 

Hijaz: the region along the western seaboard of Arabia in which 
Makkah, Madinah, Jidda and ‘Ta’if are situated. 

Hijrah: emigration in the way of Allah. Islamic dating begins with 
the Hijrah of the Prophet Muhammad 8 from Makkah to Madinah 
in 622 AD. 

Had: the Prophet sent to the people of ‘Ad. 

Hudaybiyah: a well-known place ten miles from Makkah on the 
way to Jiddah where the Homage of ar-Ridwan took place. 

hudud: plural of hadd. 

Hunayn: a valley between Makkah and Ta’if where the battle took 
place between the Prophet & and Thaqif pagans in 8/630. 

Iblis: the personal name of the Devil. He is also called Shaytan or 
the ‘enemy of Allah’. 

Ibrahim: the Prophet Abraham. 
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‘Id: a festival, either the festival at the end of Ramadan or at the 
time of the Haj. 

‘Id al-Adha: a four day festival at the time of hajj. The “d of the 
Sacrifice, it starts on the 10th day of Dhu-l-Hijah (the month of 
Hajj), the day that the pilgrims sacrifice their animals. 

‘Id al-Fitr: the festival at the end of the month of fasting 
(Ramadan). 

idafah: a possessive construction in Arabic in which the first noun 
is indefinite and the second usually definite. It is used to indicate 
possession. The first word is called ‘muda@f and the second is ‘mudaf 
dlayha’. 

‘iddah: a period after divorce or the death of her husband for 
which a woman must wait before re-marrying. 

ifrad: a form of hay in which the hay alone is performed. 

ihram: the conditions of clothing and behaviour adopted by 
someone on hajj or ‘wmrah. 

ijtihad: to exercise personal judgement in legal matters. 

11a’: a vow by a husband to abstain from sexual relations with his 
wife. If four months pass, it is considered a divorce. 

imam: Muslim religious or political leader; leader of Muslim 
congregational worship. 

iman: belief, faith. 

insha’ lah: ‘Allah willing’. 

iqamah: the call which announces that the obligatory prayer is 
about to begin. 

‘Isa: the Prophet Jesus. 

‘Isha’: the obligatory evening prayer. 

Ishaq: the Prophet Isaac. 

isharat: allusions, hints, indications of meanings too fine to be 
expressed directly. 

Isma‘1l: the Prophet Ishmael. 

isnad: a hadith’s chain of transmission from individual to 
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individual. 

istibra’: the waiting period for slave-girls. 

istihadah: bleeding from the womb of a woman outside her 
ordinary periods. 

istizhar: a woman considering herself as menstruating until her 
situation is clear. 

i‘tikaf: seclusion, while fasting, in a mosque, particularly in the last 
ten days of Ramadan. 

Jahiliyyah: the Time of Ignorance before the coming of Islam. 

Jalut: Goliath. 

Jam‘: another name for Muzdalifah. 

jamrah: lit. a small walled place, but in this usage a stone-built 
pillar. There are three jamrahs at Mina. One of the rites of hajj is to 
stone them. 

Jamrat ’1-‘Aqabah: the largest of the three jamrahs at Mina. 

janabah: major ritual impurity requiring a ghusl: brought about 
by sexual intercourse, sexual discharge, menstruation, childbirth. 

jawhar: literally ‘jewel’, substance, specifically the essence or the 
intrinsic being of a thing. 

Jibril: the angel Gabriel. 

jihad: struggle, particularly fighting in the way of Allah to establish 
Islam. 

jinn: inhabitants of the heavens and the earth made of smokeless 
fire who are usually invisible. 

jizyah: a protection tax payable by non-Muslims living under 
Muslim rule to the Muslim ruler. 

Jumada-l-Akhir: the sixth month of the Muslim calendar. 

Jumada-l-Ula: the fifth month of the Muslim calendar. 

Jumut‘ah: the day of gathering, Friday, and particularly the 
Jumw’ah prayer which is performed instead of <uhr by those who 
attend it. 


Jurjan: an area in north-east Persia. 
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Ka‘bah: the cube-shaped building at the centre of the Haram in 
Makkah, originally built by the Prophet Ibrahim. Also known as the 
House of Allah. 

al-Kadid: a place between Makkah and Madinah. 

kafalah: long-term fosterage. 

kaffarah: atonement, prescribed way of making amends for 
wrong actions, especially missed obligatory actions. 

kalam: ‘theology’ and dogmatics. Aalam starts with the revealed 
tradition and employs rationalistic methods in order to understand it 
and resolve contradictions. 

kasrah: the Arabic vowel 1. 

Kharijites: the earliest sect, who separated themselves from the 
body of the Muslims and declared war on all those who disagreed 
with them, stating that a wrong action tums a Muslim into an 
unbeliever. 

khatib: an orator, someone who delivers the khutbah. 

Khazraj: along with Aws, one of the two major tribes of Madinah. 

Khorasan: Persian province southeast of the Caspian Sea; a 
centre of many dissident movements in early Islamic history. 

khul‘: a form of divorce initiated by the wife from her husband by 
giving him a certain compensation, or by returning back the bride 
price (mahr) which he gave her. 

khutbah: a speech, and in particular a standing speech given by 
the imam before the Jumu‘ah prayer and after the two ‘Id prayers. 

Khuza‘ah: an Azdi tribe who were concentrated around Makkah. 

Kitabi: Someone who is one of the People of the Book, 1.e. a Jew 
or Christian. 

li‘an: mutual cursing, a form of divorce in which the husband and 
wife take oaths when he accuses her of adultery and she denies it. 

Majannah: a market located near Makkah at Marr az-Zahran 
over the last ten days of Dhu-l-Qa‘dah. People came to it after the 
end of the ‘Ukaz market. 
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Maqam of Ibrahim: the place of the stone on which the Prophet 
Ibrahim stood while he and Isma‘il were building the Ka‘bah, which 
marks the place of the two rak‘ah prayer following tawaf of the 
Ka‘bah. 

marfa‘: ‘elevated’, a narration from the Prophet 4 mentioned by 
a Companion. “The Messenger of Allah & said...” 

Maghrib: the sunset prayer; also the western part of Muslim 
lands. Today it means Morocco. 

Maryam: Mary, the mother of ‘Isa. 

Mash‘ar al-Haram: a venerated place in the valley of 
Muzdalifah where it is a sunnah to stop. 

Masjid al-Haram: the great mosque in Makka. 

mawla: a person with whom a tie of wala’ has been established, 
usually by having been a slave and then set free. 

mawgquf: ‘stopped’, a narration from a Companion without 
mentioning the Prophet &. 

Mina: a valley five miles on the road to ‘Arafah where the three 
jamrahs stand. It is part of the hay to spend four or possibly three 
nights there over the course of the hajj. 

migqat: plural mawagqit, one of the designated places for entering 
thram or hay or ‘umrah. 

Mizab ar-Rahmah: ‘the Spout of Mercy’, the rainspout at the 
top of the Ka‘bah on its northeastern side. 

mwu/’adhdhin: someone who calls the adhan or call to prayer. 

mudabbar: a slave who has been given a tadbir, a contract that he 
be freed after his master’s death. 

mudd: a measure of volume. approximately a double-handed 
scoop. 

Mudlij: an Arab tribe which was a branch of Kinanah. 

mufti: someone qualified to give a legal opinion or fatwa. 

Muhajiran: Companions of the Messenger of Allah 8 who 
accepted Islam in Makkah and made hijrah to Madinah. 
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Muharram: the first month of the Muslim lunar year. 

Muhassir: a depression on the way to Mina. 

muyjahid: some performing jihad. 

muyjtahid: a scholar who is qualified to carry out ytihad. 

mukatab: a slave who has been given a kitabah, a contract to buy 
his freedom. 

munkar: “denounced”, a narration reported by a weak reporter 
which goes against another authentic hadith. 

mugaqallid: a person who practises ¢aglid, not performing ytihad 
himself but instead following the legal opinion already arrived at by 
a mujtahid. 

Murji’ites: the opponents of the Kharyites. They held that it is 
faith and not actions which are important. There is also a political 
position which suspends judgement on a person guilty of major sins. 

mursal: a hadith where a man in the generation after the 
Companions quotes directly from the Prophet without mentioning 
the Companion from whom he got it. 

Musa: the Prophet Moses. 

Musaylimah: the false prophet of the Banu Hanifah in Najd. 

mushaf: a physical copy of the Qur’an. 

musnad: a collection of hadiths arranged according to the first 
authority in its zsvdad; also a hadith which can be traced back through 
an unbroken isndd to the Prophet. 

mustafid: hadith related by three or more transmitters, although 
it does not reach the level of mutawatir. 

mut‘ah: a temporary marriage. 

mutakallimun: those who study the science of kalam, the science 
of investigating theological doctrine. 

mutawatir: a hadith which is reported by a large number of 
reporter: at all stages of the asnad. 

muzabanah: a forbidden sale in which something whose number, 


weight, or measure is known is sold for something whose number, 
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weight or measure is not known. 

Muzdalifah: a place between ‘Arafah and Mina where the 
pilgrims returning from ‘Arafah spend a night in the open between 
the ninth and tenth day of Dhu-l-Hijah after performing Maghrib 
and ‘Isha’ there. 

Nafr: the 12” or 13° of Dhu al-Hijjah when the pilgrims leave 
Mina after having complete the rites at ‘Arafah, Muzdalifah and 
Mina. 

Nakhlah: a place between Makkah and Ta’if, two days ride east of 
Makkah. 

Nuh: the Prophet Noah. 

People of the Book: principally the Jews and Christians whose 
religions are based on the Divine Books revealed to Musa and ‘Isa; a 
term also used to refer to any other group who claim to be following 
a Book revealed prior to the Qur’an. 

People of Hadith: ‘the adherents of Hadith’, the movement who 
considered only the Qur’an and hadith to be valid sources of fiqh. 

People of Opinion (ra ‘y): a term used to describe those who use 
personal opinion to deduce judgement. It was a term used 
particularly to describe the early Hanafis. 

Qadariyyah: sect who said that people have power (gadar) over 
their actions and hence free will. 

qadi: a judge, qualified to judge all matters in accordance with the 
Shari‘ah and to dispense and enforce legal punishments. 

Qadisiyah: a decisive four day battle fought against the Persians 
in Iraq in 15/636. 

qiblah: the direction faced in the prayer which is towards the 
Ka‘bah in Makkah. 

qirad: wealth put by an investor in the trust of an agent for use for 
commercial purposes, the agent receiving no wage, but taking a 
designated share of the profits after the capital has been repaid. 

qiran: performing hajj and ‘wmrah simultaneously. 
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qisas: retaliation. 

Quba’: a village on the outskirts of Madinah (originally about 5 
km/3 miles outside the city) where the first mosque in Islam was 
built, also known as the Masjid at-Taqwa (Mosque of Fear of God). 

qunut: a supplication said in the prayer. 

Quraysh: one of the great tribes of Arabia. The Prophet 
Muhammad 8 belonged to this tribe, which had great powers 
spiritually and financially both before and after Islam came. 
Someone from this tribe is called a Qurayshi. 

Quzah: a mountain at Muzdalifah. 

Rabi‘ al-Awwal: the third month of the Muslim calendar. 

Rabi‘ al-Akhir: the fourth month of the Muslim calendar. 

Rajab: the seventh month of the Muslim calendar. 

rak‘ah: a unit of the prayer consisting of a series of standings, 
bowing, prostrations and sittings. 

Ramadan: the month of fasting, the ninth month in the Muslim 
lunar calendar. 

Ridwan: the Homage of Ridwan was a pledge which the Muslims 
took at Hudaybtyah to avenge ‘Uthman when they thought that 
Quraysh had murdered him in 6/628. 

ruh: (plural arwah) the soul, vital spirit. 

ruku‘: the bowing position in the prayer. 

sa‘: a measure of volume equal to four mudds. 

Sabians: a group of believers. It is not entirely clear who they 
were. Possibly they were Gnostics or Mandaeans. 

Sacred Months: the months of Rajab, Dhu-l-Qa‘dah, Dhu-l- 
Hijah and Muharram in which fighting was forbidden. 

sadaqah: charitable giving in the Cause of Allah. 

Safa and Marwah: two hills close to the Ka‘bah. 

Safar: the second month of the Muslim lunar calendar. 

sahih: healthy and sound with no defects, used to describe an 
authentic hadith. 
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Sahih: “the Sound”, the title of the hadith collections of al- 
Bukhari and Muslim. 

sahur: pre-dawn meal before a day of fasting. 

sa’ibah: in the Jahiliyyah, a she-camel let loose to graze, usually as 
a result of a vow to idols. 

salam: the expression, ‘as-salamu ‘alaykum, or ‘Peace be upon you,’ 
used as a greeting and to end the prayer. 

sawiq;: a gruel made of wheat or barley. 

sa‘y: the main rite of ‘umrah and part of hajj. It is going between 
the hills of Safa and Marwah seven times. 

Sha‘ban: the eighth month in the Muslim calendar 

shahadah: bearing witness, particularly bearing witness that there 
is no god but Allah and that Muhammad is the Messenger of Allah. 
It is one of the pillars of Islam. It is also used to describe legal 
testimony in a court of law. 

Shari‘ah: The legal modality of a people based on the revelation 
of their Prophet. ‘The final Shart‘ah is that of Islam. 

Shawwal: the tenth month of the Muslim calendar. 

Shaytan: devil, particularly Iblis, one of the jinn. 

shirk: the unforgiveable wrong action of worshipping something 
or someone other than Allah or associating something or someone 
as a partner with Him. 

Shu‘ayb: the Prophet Jethro. 

siddiq: a man of truth, the szddzq is the one who believes in Allah 
and His Messenger by the statement of the one who reports it, not 
from any proof except the light of belief which he experiences in his 
heart and which prevents him from hesitating and prevents any 
doubt entering him about the word of the Messenger who reported. 

Sirah: biography, particularly biography of the Prophet &. 

Sirat: the narrow bridge which spans the Fire and must be crossed 
to enter the Garden. It is described as sharper than a sword and 
thinner than a hair. It will have hooks over it to catch people as they 
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cross it. 

siwak: a small stick, usually from the arak tree, whose tip is 
softened and used for cleaning the teeth. 

Subh: dawn prayer 

sukun: a diacritic mark that means that there is no vowel sound 
after a consonant. 

Sulayman: the Prophet Solomon. 

sunan: plural of sunnah. 

Sunnah: the customary practice of a person or group of people. It 
has come to refer almost exclusively to the practice of the Messenger 
of Allah 8. 

surah: a chapter of the Qur’an. 

Tabi‘un: the second generation of the early Muslims who did not 
meet the Prophet Muhammad && but learned the din of Islam from 
his Companions. 

tadbir: a contract given by a master to a slave whereby the slave 
will be freed after the master dies. 

tafsir: commentary or explanation of the meanings of the Qur‘an. 

Taif: a walled town south of Makkah known for its fertility. It was 
the home of the tribe of Thaqif: 

takbir: saying ‘Allahu Akbar,’ ‘Allah is greater’. 

takbir al-ihram: the takbir which begins the prayer. 

talbiyah: saying ‘Labbayk’ (‘At Your service’) during the hay. 

Talut: Saul. 

tamattu‘: a form of hay in which ‘umrah is done first, and then 
the haji comes out of ihram before going back into zhram for the hay 
itself: 

tanwin: nunation. 

taqlid: imitation; following the opinion of a mujtahid without 
considering the evidence. 

taqwa: awe or fear of Allah, which inspires a person to be on 
guard against wrong action and eager for actions which please Him. 
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Tarwiyah: ‘drawing water‘, on the 8th of Dhu-l-Hijah, the day 
before ‘Arafah when the pilgrim gather water in preparation for the 
days of the Hajj which lie ahead. 

tashriq: ‘drying meat in the sun’, the days of the 10th, 11th, 12th 
and 13th of Dhu-l-Hijjah when the pilgrims sacrifice their animals 
and stone the jamrahs at Mina. 

tawaf: circumambulation of the Ka’bah, done in sets of seven 
circuits. 

tawaf al-ifadah: the circumambulation that pilgrims must 
perform when coming from Mina to Makkah on the 10" of Dhu-l- 
Hijah. 

tawhid: the doctrine of Divine Unity. 

tayammum: purification for the prayer with clean dust, earth, or 
stone, when water for ghusl or wudi’ is unavailable or would be 
detrimental to health. 

Tha‘alibiyyah: a Kharijite sect. 

Thabir: a mountain near Makkah. 

Thamud: a people to whom the Prophet Salih was sent, possibly a 
group of Nabateans. Mada’in Salih is located at al-Hiyr in Najd 
about 180 miles north of Madina. The inscriptions on the tombs 
there date from 3 BC to 79 CE which are probably after the culture 
which once flourished there was destroyed. 

Thaqjif: a tribe based in the town of Ta’if, a branch of the tribe of 
Hawazin. 

‘Ukaz: the most famous and largest pre-Islamic market in Arabia. 
It was located to the east of Makkah, at the edge of the Haram. 
Every region attended it. 

Umm al-Mu’minin: literally ‘Mother of the Believers’, an 
honorary title given to the wives of the Prophet. 

umm walad: a slavegirl who has had a child by her master. 

Ummah: the body of Muslims as one distinct Community. 

‘umrah: the lesser pilgrimage to the Ka‘bah in Makkah 


651 


performed at any time of the year. 

‘Uranah: a wadi near Arafat. 

usul: plural of as/, the basic principles of any source used in /figh. 

wajib: a necessary part of the Shari‘ah but not obligatory, 
although it is sometimes used as a synonym for fard. 

wali: (plural awliyd’) someone who is a ‘friend’ of Allah, thus 
possessing the quality of wildyah. Also a relative who acts as a 
guardian. 

wasilah: in the Jahiliyyah, a she-camel that has given birth to two 
females with no male in between them. It was set loose to graze. 

wilayah: guardianship. 

wasq: a measure of volume equal to sixty sa‘s. 

wudu: ritual washing to be pure for the prayer. 

Yahya: the Prophet John the Baptist, the son of Zakariyya. 

Ya‘qub: the Prophet Jacob, also called Isra‘Il (Israel). 

Yunus: the Prophet Jonah. 

Yusuf: the Prophet Joseph. 

Zahiriyya: a school of figh which derived its judgements from the 
literal text of the Qur’an and Sunnah, and rejected the use of other 
legal principles like analogy. 

zakat: a wealth tax, one of the five pillars of Islam. 

zihar: an oath by a husband that his wife is like his mother’s back 
to him, meaning she is unlawful for him. It was a form of divorce in 
the Jahiliyyah. 

zindiq: a term used to describe a heretic whose teaching is a 
danger to the community or state. 

Zuhr: the midday prayer. 

Zuhrah: a clan of the Quraysh tribe. 
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Contents 


1. Translator’s note 
2. 2. Surat al-Baqarah — The Cow 142 — 253 
1. 142 The fools among the people will ask, “What has made 
them turn round from the direction they used to face?’ Say, 
‘Both East and West belong to Allah. He guides whoever 
He wills to a straight path.’ 

1. 143 In this way We have made you a middlemost 
community, so that you may act as witnesses against 
mankind and the Messenger as a witness against you. 
order to know those who follow the Messenger from 
those who turn round on their heels. Though in 
truth it is a very hard thing ~ except for those Allah 





has guided. Allah would never let your faith go to 
waste. Allah is All-Gentle, Most Merciful to 
mankind. 

2. 144 We have seen you looking up into heaven, 


towards a direction which will please you. Turn 





your face, therefore, towards the Masjid al-Haram. 








Wherever you all are, turn your faces towards it. 
Those given the Book know it is the truth from their 
Lord. Allah is not unaware of what they do. 

3. 145 If you were to bring every Sign to those given 
the Book, they still would not follow your direction. 





You do not follow their direction. They do not 
follow each other’s direction. If you followed their 
whims and desires, after the knowledge that has 
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come to you, you would then be one of the 





wrongdoers. 
4, 146 Those We have given the Book recognise it as 
they recognise their own sons. Yet a group of them 





knowingly conceal the truth. 

5. 147 The truth is from your Lord, so on no account 
be among the doubters. 

6. 148. Each person faces a particular direction so race 
each other to the good. Wherever you are, Allah will 
bring you all together. Truly Allah has power over all 











things. 





rE a Wherever you come from, turn your face to th 
Masjid al-Haram. This is certainly the truth from 
your Lord. Allah is not unaware of what you do. 150 
Wherever you come from, turn your face to the 
Masjid al-Haram. Wherever you are, turn your faces 








towards it so that people will have no argument 
against you — exce i 
wrong and then you should not fear them but rather 
fear Me — and so that Ican com 


t for those among them who do 











plete My blessing to 











you so that hopefully you will be guided. 
8. 151 For this We sent a a to eaeer ftom 





you an aed the Book - Wisdom a each 
you things you did not know before. 

9. 152 Remember Me - I will remember you. Give 
thanks to Me and do not be ungrateful. 153 You 
who believe! seek help in steadfastness and the 
prayer. Allah is with the steadfast. 

10. 154 Do not say that those who are killed in the Way. 

of Allah are dead. On the contrary, they are alive but 














you are not aware of it. 
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11. 155 We will test you with a certain amount of fear 
and hunger and loss of wealth and life and fruits. 
But give good news to the steadfast: 

12. 156 Those who, when disaster strikes them, say, “We 
belong to Allah and to Him we will return. 157 
Those are the people who will have blessings and 
mercy from their Lord; they are the ones who are 

13. 158 Safa and Marwah are among the Landmarks of 
Allah, so anyone who goes on hajj to the House or 








does ‘umrah incurs no wrong in going back and 
forth between them. If anyone spontaneously does 
good, Allah is All-Thankful, All-Knowing. 

14. 152 Those who hide ths Clear cSignsa and Guidance 











ee in dh Book, Allah curses thera che on he 


cursers curse them — 
15. 160 except for those who sincerely repent and put 





things right and make things clear. I turn towards 
them. I am the Ever-Returning, the Most Merciful. 

16. 161 But as for those who are unbelievers and die 
unbelievers, the curse of Allah is upon them and 
that of the angels and all mankind. 162 They will be 
under it for ever. The punishment will not be 
lightened for them. They will be granted no 
reprieve. 

17. 163 Your God is One God. ‘There is no god but 
Him, the All-Merciful, the Most Merciful. 

18. 164 In the creation of the heavens and earth, and the 








alternation of the night and day, and the ships which 
sail the seas to people’s benefit, and the water which 
Allah sends down from the sky — by which He 








655 


brings the earth to life when it was dead and scatters 





about in it creatures s every kind - and the —— 





ue use ‘chet beatieda 
19. 165 Some people set up equals to Allah, loving them 











as they should love Allah. But those who believe 
have greater love for Allah. If only you could see 
those who do wrong at the time when they see the 
punishment, and that truly all strength belongs to 
Allah, a that Allah is severe in oe 

















who eilee i * they see ae pane 





and d the connection n_berween them is cut, 
who followed will say, ‘If only we could 








have etiies sae we would disown them just as 
they have disowned us.’ In that way Allah will show 
them their actions as a cause of anguish and remorse 





for them. They will never emerge from the Fire. 
22. 168 Mankind! eat what is good and lawful on the 
earth. And do not follow in the footsteps of 
Shaytan. He truly is an outright enemy to you. 
23. 169 He only commands you to do evil and indecent 
acts and to say about Allah what you do not know. 
24, 170 When they are told, ‘Follow what Allah has sent 
down to you,” They say, “We are following what we 
found our fathers doing.’ What, even though their 
fathers did not understand a thing and were not 

















guided! 
171 The likeness of those who disbelieve is that of 
someone who yells out to something which cannot 


25% 
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hear it is nothing but a cry and a call. Deaf — dumb - 

blind. They do not use their intellect. 

26. 172 You who believe! eat of the good things We have 
provided for you and give thanks to Allah if you 




















worship Him alone. 


173 He has only forbidden you carrion, blood and 





af, 





pork and what has been consecrated to other than 
Allah But anyone who is forced to eat it — without 
desiring it or going to excess in it — commits no 
crime. Allah is Ever-Forgiving, Most Merciful. 

28. 174 Those who conceal what Allah has sent down of 
the Book and sell it cheap, take nothing into their 
bellies but the Fire. On the Day of Rising Allah will 
not speak to them or purify them. They will have a 
painful punishment. 

29. 175 Those are the ones who have sold guidance for 











misguidance and forgiveness for punishment. How 
steadfastly they will endure the Fire! 

30. 176 That is because Allah has sent down the Book 
with truth and those who differ from the Book are 
entrenched in hostility. 

31. 177 True goodness does not lie in turning your faces 
to the East or to the West. Rather, those with true 
goodness are those who believe in Allah and the Last 
Day, the Angels, the Book and the Prophets, and 
who, despite their love for it, give away their wealth 
to th 
and to travellers and oo and to set slaves =a 











eir relatives and to orphans and the very poor, 





who ee es contracts a they. “ Secs 
and are steadfast in poverty and illness and in battle. 
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53: 


34. 


35; 


36. 


37.1 


Those are the people who are true. They are the 
pie ea who are wnt 
| lieve! retaliation is prescribed for 





you in he case ?. mae killed: free man for free 
man, slave for slave, female for female. But cif 





money deal . dateaed wk correctness ed paid 
with — will. That is an 


easement and — 





limits aft this aie receive a ears arent 





179 There is life for you in retaliation, people of 


intelligence, so that hopefully you will be 





godfearing. 





180 It is prescribed for you, when death approaches 


ee eS eS EE 


one of you and if he has some goods to leave, to 





make a will in favour of his parents and relatives, 
correctly and fairly: a duty for all those who are 














godfearing. 
181 Then if anyone alters it after hearing it, the 


crime is on the part of those who alter it. Allah is 
All-Hearing, All-Knowing. 

182 But if someone fears bias or wrongdoing on the 
part of the person making the will, and puts things 
right between the people involved, in that case he has 
not committed any crime. Allah is Ever-Forgiving, 


Most Merciful. 
183 You who believe! fasting is prescribed for you, as 





it was prescribed for those before you — so that 
hopefully you will become godfearing ~ 184 for a 
specified number of d: 
or on a journey should fast a number of other days. 
For those who are able to fast [only with difficulty 














ays. But any of you who are ill 
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38. 


39; 


40. 


and do not fast], their fidyah is to feed the poor. And 
if someone does good of his own accord, it is better 
for him. But that you should fast is better for you, If 
you only knew. 

185 The month of Ramadan is the one in which the 





Qur'an was sent down as guidance for mankind, 
with Clear Signs containing guidance and 
discrimination. Any of you who are resident for the 





month should fast it. But any of you who are ill or 
on a journey should fast a number of other days. 





Allah desires ease for you; He does not desire 
difficulty for you. You should complete the number 
of days and proclaim Allah’s greatness for the 





will be thankful. 
186 If My slaves ask you about Me, I am near. I 











answer the call of the caller when he calls on Me. 
They should th 
Me so that hopefully they will be rightly guided. 

187 On the night of the fast it is lawful for you to 





refore respond to Me and believe in 








have sexual relations with your wives. They are 





turned tow 
have sexual intercourse with them and seek what 
Allah has written for you. Eat and drink until you 
can clearly discern the white thread from the black 
thread of the dawn, then fulfil the fast until the 
night appears. But do not have sexual intercourse 


rds you and excused you. Now you may 











with them while you are in retreat in the mosques. 
These are Allah’s limits, so do not go near them. In 
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41. 


42. 


43, 


44, 


4S. 


46, 


this way does Allah make His Signs clear to people 





so that hopefully they will be godfearing. 
188 Do not devour one another’s property by false 





means nor offer it to the judges as a bribe, trying 
through crime to knowingly usurp a portion of 





other people’s propert 





189 They will ask you about the crescent moons. 
Say, “They are set times for mankind and for the 





hajj. It is not devoutness for you to enter houses by. 
the back. Rather devoutness is possessed by those 





who are godfearing. So come to houses by their 
doors and have fear of Allah, so that hopefully you 
will be successful. 

190 Fight in the Way of Allah against those who 
fight you, but do not go beyond the limits. Allah 
does not love those who go beyond the limits. 





191 Kill them wherever you come across them and 





expel them from where they expelled you. Fitnah is 
worse than killing. Do not fight them in the Masjid 
al-Haram until they fight you there. But if they do 
fight you, then kill them. That is how the 
unbelievers should be repaid. 192 But if they cease, 
Allah is Ever-Forgiving, Most Merciful. 

193 Fight them until there is no more fitnah and the 
din belongs to Allah alone. If they cease, there 











should be no enmity towards any but wrongdoers. 


194 Sacred month in return for sacred month — 








sacred things are subject to retaliation. So if anyone 

oversteps the limits against you, overstep against him 
the same as he did to you. But have fear of Allah. 
Know that Allah is with those who are godfearing. 
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47. 


48. 


49. 


50. 


51, 


195 Spend in the Way of Allah. Do not cast 
yourselves into destruction. And do good: Allah 





loves good-doers. 

196 Perform the Hajj and ‘umrah for Allah. If you 
are forcibly prevented, make whatever sacrifice is 
feasible. But do not shave your heads until the 
sacrificial animal has reached the place of sacrifice. If 
any of you are ill or have a head injury, the expiation 








is fasting or sadaqah or sacrifice when you are safe 





between ‘umrah and hajj should make whatever 
sacrifice is feasible. For any one who cannot, there is 





three days’ fast on hajj. and seven on your return — 





that is ten in all. That is for anyone whose family 
does not live near the Masjid al-Haram. Be fearful of 
Allah and know that Allah is fierce in retribution. 
197 The Hajj takes place during certain well-known 
months. If anyone undertakes the obligation of hajj 


in them, there must be no sexual intercourse, no 








wrongdoing, nor any quarrelling during hajj. 











Whatever good you do, Allah knows it. Take 
provision; but the best provision is fearful awareness 





of Allah. So be fearful of Me, people of intelligence! 
198 There is nothing wrong in seeking bounty from 














your Lord. When you pour down from ‘Arafat, 
remember Allah at the Sacred Landmark. 
Remember Him because He has guided you, even 
though before this you were astray. 

199 Then press on from where the people press on 








and ask Allah’s forgiveness. Allah is Ever-Forgiving, 
Most Merciful. 
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52. 200 When you have completed your rites, remember 


Allah as you used to remember your forefathers, or 
even more. There are some people who say, ‘Our 





Lord, give us good in this world.’ They will have no 
share in the Next World. 

53. 201 And there are others who say, ‘Our Lord, give us 
good in this world, and good in the Next World, and 





safeguard us from the punishment of the Fire.’ 

54. 202 They will have a good share from what they. 
have earned. Allah is swift at reckoning. 

55. 203 Remember Allah on the designated days. Those 
who hurry on in two days have done no wrong, and 
those who stay another day have done no wrong ~ 
those of them who are fearful of Allah. Be fearful of 
Allah. And know that you will be gathered back to 

56. 204 Among the people there is someone whose 





words about the life of this world excite your 
admiration, and he calls Allah to witness what is in 
his heart, while he is in fact the most hostile of 





adversaries. 
57. 205 When he leaves you, he goes about the earth 
corrupting it, destroying crops and animals Allah 





does not love corruption. 

58. 206 When he is told to be fearful of Allah, he is 
seized by a feeling of might which drives him to 
wrongdoing. Hell will be enough for him! What an 
evil resting-place! 








59. 207 And among the people there are some who give 





up everything, desiring the good pleasure of Allah. 
Allah is Ever-Gentle with His slaves. 
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60. 208 You who believe! enter Islam totally. Do not 








follow in the footsteps of Shaytan. He is an outright 

61. 209 If you backslide after the Clear Signs have come 
to you, know that Allah is Almighty, All-Wise. 

62. 210 What are they waiting for but for Allah to come 
to them in the shadows of the clouds, together with 
the angels, in which case the matter will have been 
settled? All matters return to Allah. 

63. 211 Ask the tribe of Israel how many Clear Signs We 
gave to them. If anyone alters Allah’s blessing after it 











has come to him, Allah is fierce in retribution. 
64. 212 To those who disbelieve, the life of this world is 
painted in glowing colours and they laugh at those 





who believe. But on the Day of Rising those who 
fear Allah will be over them. Allah provides for 
whomever He wills without any reckoning. 

65. 213 Mankind was a single community. Then Allah 





sent out Prophets, bringing good news and giving 
warning, and with them He sent down the Book 





with truth to decide between people regarding their 
differences. Only those who were given it differed 
about it, after the Clear Signs had come to them, 
envying one another. Then, by His permission, 
Allah guided those who believed to the truth of that 
about which they had differed. Allah guides whoever 
He wills to a straight path. 





66. 214 Or did you suppose that you would enter the 
Garden without facing the same as those who came 
before you? Poverty and illness afflicted them and 
they were shaken to the point that the Messenger 


and those who believed with him said, ‘When is 
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Allah’s help coming?’ Be assured that A s help is 





very near. 
1. 215 They will ask you what they should give away. 











Say, ‘Any wealth you give away should go to your 
oS and relatives and to orphans and the = 





to you. cru ba may. whe a you ee ee eas itis 


good for you and it may be that you love something 
when it is bad for you. Allah knows and you do not 








217 They will ask you about the Sacred Month and 
in it. Say, ‘Fighting in it is a serious matter; 

“ie cee access to the Way of Allah and rejecting 
Him and barring access to the Masjid al-Haram and 








expelling its people from it are far more serious in 
the sight of Allah. Fitnah is worse than killing.” They 
will not stop fighting you until they make you revert 
from your din, if they are able. As for any of you 
who revert from their din and die unbelievers, their 
actions will come to nothing in this world and the 
Next. They are the Companions of the Fire, 














remaining in it timelessly, for ever. 218 Those who 

believe and make hijrah and do jihad in the Way of 
Allah can expect Allah’s mercy. Allah is Ever- 
Forgiving, Most Merciful. 

4, 219 They will ask you about alcoholic drinks and 
gambling. Say, “There is great wrong in both of them 




















and also certain benefits for mankind. But the 





wrong in them is greater than the benefit.” They will 
ask you what they should give away. Say, “Whatever 
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is surplus to your needs.’ In this way Allah makes the 








Signs clear to you, so that hopefully you will reflect. 
5. 220 ...0n this world and the Next. They will ask you 
albu the ames of Cnr mee nanan itin 








sich +s Pern rare your re Allah mens ik 
squanderer from a good manager. If Allah had 
wanted, He could have been hard on you. Allah is 
Almighty, All-Wise. 

6. 221 Do not marry women of the idolaters until they 





believe. A slavegirl who is one of the believers is 
better for you than a woman of the idolaters, even 
though she may attract you. And do not give [your 
women] in marriage to men of the idolaters until 





they believe. A slave who is one of the believers is 
better for you than a man of the idolaters, even 











though he may attract you. Such people call you to 
the Fire whereas Allah calls you, with His 








permission, to the Garden and forgiveness. He 
makes His Signs clear to people so that hopefully 
they will pay heed. 

7. 222 They will ask you about menstruation. Say, ‘It is 








an impurity, so keep apart from women during 
menstruation and do not approach them until they 
have purified themselves. But once they have 








purified themselves, then go to them in the way that 
Allah has enjoined on you.’ Allah loves those who 
turn back from wrongdoing and He loves those who 








a. themselves. 





your fertile is beenes you Tike. Send oie we 
for yourselves and be fearful of Allah. Know that 
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you are going to meet Him. And give good news to 
the believers. 

224 Do not, by your oaths, make Allah a pretext to 
avoid good action and being fearful of Him and 
putting things right between people. Allah is All- 
Hearing, All-Knowing. 

225 Allah will not take you to task for careless 











statements in your oaths, but He will take you to 
task for the intention your hearts have made. Allah is 
Ever-Forgiving, All-Forbearing. 











226 Those who swear to abstain from sexual 
relations with their wives can wait for a period of up 
to four months. If they then retract their oath, Allah 
is Ever-Forgiving, Most Merciful. 227 If they are 
determined to divorce, Allah is All-Hearing, All- 
Knowing, 








228 Divorced women should. wait ay themselves for 





to oe aad what Allah has are in their ane if 
they believe in Allah and the Last Day. Their 
husbands have the right to take them back within 
that time, if they desire to be reconciled. Women 





possess rights similar to those held over them to be 








honoured with fairness; but men have a degree above 
them. Allah is Almighty, All-Wise. 

229 Divorce can be pronounced two times; in which 
with correctness and 





case wives may be retained 
courtesy or released with good will. It is not lawful 





for you to keep anything you have given them unless 
a couple fear that they will not remain within Allah’s 
limits. If you fear that they will not remain within 
Allah’s limits, there is nothing wrong in the wife 
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ransoming herself with some of what she received. 





These are Allah’s limits so do not overstep them. 
Those who overstep Allah’ 
230 But if a man divorces his wife a third time, she is 
not a for bin after that until she has married 

hen if he di s her, there is 


s limits are wrongdoers. 








patlanns wrong in a arietial stir getting back 
together provided they think they will remain 
within Allah’s limits. These are Allah’s limits which 
he has made clear to people who know. 











231 When you divorce women and they reach the 
end of their waiting period, then either retain them 





with correctness and courtesy or release them with 
correctness and courtesy. Do not retain them by 
force, 
does that has wronged himself. Do not make a 
mockery of Allah’s Signs. Remember Allah’s 
blessing to you and the Book and Wisdom He has 
sent down to you to admonish you. Be fearful of 
Allah and know that Allah has knowledge of all 
things. 

= When pee — women and a —— 


thus overstepping the limits. Anyone who 

















ne marrying ie ie. biddbonds if — have 





mutually agreed to it with correctness and courtesy. 
This is an admonition for those of you who believe 
in Allah and the Last Day. That is better and purer 
for you. Allah knows and you do not know. 





17. 233 Mothers should nurse their children for two full 


years — those who wish to complete the full term of 
nursing. It is the duty of the fathers to feed and 
clothe them with correctness and courtesy — no self 
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is charged with more than it can bear. No mother 
should be put under pressure in respect of her child 
nor any father in respect of his child. The same duty 
is incumbent on the heir. If the couple both wish 








weaning to take place after mutual agreement and 











consultation, there is nothing wrong in their doing 
that. If you wish to find wet-nurses for your 
children, there is nothing wrong in your doing that 
provided you hand over to them what you have 
agreed to give with correctness and courtesy. Be 
fearful of Allah and know that Allah sees what you 
do. 

234 Those of you who die leaving wives behind: 
they should wait by themselves for four months and 

















ten nights. When their waiting period comes to an 
end, you are not to blame for anything they do with 
themselves with correctness and courtesy. Allah is 
aware of what you do. 





235 Nor is there anything wrong in any allusion to 
marriage you make to a woman, nor for any you 
keep to yourself, Allah knows that you will say 
things to them. But do not make secret 
arrangements with them, rather only speak with 
correctness and courtesy. Do not finally decide on 
the marriage contract until the prescribed period has 
come to its end. Know that Allah knows what is in 








n okie A All. lLForbearing. 


. 236 There is nothing wrong in your divorcing 








women before you have touched them or allotted a 
dower to them. But give them a gift — he who is 
wealthy according to his means and he who is less 
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well off according to his means — a gift to be given 








with correctness and courtesy: a duty for all good- 
237 If you divorce them before you have touched 
them but have already allotted them a dower, they 





should have half the amount which you allotted, 
unless they forgo it or the one in charge of the 
marriage contract forgoes it. To forgo it is closer to 





taqwa. Do not forget to show generosity to one 








another. Allah sees what you do. 





238 Safeguard the prayer — especially the middle 
one. Stand in obedience to Allah. 

239 If you are afraid, then do the prayer on foot or 
mounted. But when you are safe, remember Allah in 








the way He taught you when previously you did not 
240 Those of you who die leaving wives behind 
should make a bequest to their wives of maintenance 
for a year without them having to leave their homes 
But if they do leave you are not to blame for 
anything they do with themselves with correctness 
and courtesy. Allah is Almighty, All-Wise. 

241 Divorced women should receive maintenance 
given with correctness and courtesy: a duty for all 
who are godfearing, 242 In this way Allah makes His 











Signs clear to you, so that hopefully you will use 





homes in thousands in fear of death? Allah said to 
them, ‘Die!’ and then brought them back to life. 
Allah shows great favour to mankind, but most 





people are not grateful. 
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27. 244 Fight in the Way of Allah. Know that Allah is 
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All-Hearing, All-Knowing. 
245 Is there anyone who will make Allah a generous 





loan so that He can multiply it for him many times 
over? Allah both restricts and expands. And you will 
be returned to Him. 
246 What do you think about the council of the 
tribe of Israel after Musa 
one of their Prophets, ‘Give us a king and we will 
fight in the Way of Allah!’? He said, ‘Is it not 
possible that if fighting were prescribed for you, you 
would not fight?’ They said, “How could we not 
fight in the way of Allah when we have been driven 





’s time when they said to 











from our homes and children?’ But then when 
fighting was prescribed for them, they turned their 
backs — except for a few of them. Allah knows the 





wrongdoers. 
247 Their Prophet said to them, ‘Allah has 
appointed Talut to be your king.’ They said, ‘How 





can he have kingship over us when we have much 
more right to kingship than he does? He has not 
even got much wealth!’ He said, ‘Allah has chosen 
him over you and increased him greatly in 











knowledge and physical strength. Allah gives 
kingship to anyone He wills. Allah is All- 





Encompassing, All-Knowing,’ 
248 Their Prophet said to them, “The sign of his 
kingship is that the Ark will come to you, containing 





serenity from your Lord and certain relics left by the 








families of Musa and Harun. It will be borne by 
angels. There is a sign for you in that if you are 
believers.’ 
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h the army, he said, 





‘Allah will test you athe a river. een who drinks 


from it is not with me. But anyone who does not 





taste it is with me — except for him who merely 
scoops up a little in his hand.’ But they drank from 





it — except for a few of them. Then when he and 
those who believed with him had crossed it, they 
said, “We do not have the strength to face Jalat and 





his troops today.’ But those who were sure that they 





were going to meet Allah said, “How many a small 





force has triumphed over a much greater one by 
Allah’s permission! Allah is with the steadfast. 
250 When they came out against Jalut and his 
troops, they said, “Our Lord, pour down 
steadfastness 
help us against this unbelieving people.’ 

251 And with Allah’s permission they routed them. 
Dawud killed Jalit and Allah gave him kingship and 
wisdom and taught him whatever He willed. Ifit 





upon us, and make our feet firm, and 








were not for Allah’s driving some people back by 





means of others, the earth would have been 
corrupted. But Allah shows favour to all the worlds. 
252 Those are Allah’s Signs which We recite to you 
with truth. You are indeed one of the Messengers. 
253 These Messengers: We favoured some of them 
over others. Allah spoke directly to some of them 

3 nd tales “5 some zof them in rank, We = Clear 

















with a Rives co If Allah had ied Hou we 
came after them would not have fought each other 
after the Clear Signs came to them, but they 
differed. Among them there are those who believe 
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and among them there are those who disbelieve. If 
Allah had willed, they would not have fought each 
other. But Allah does whatever He desires. 





3. Table of Contents for Ayats 
1. Glossary 
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Table of Contents 


Translator’s note 


2. Surat al-Baqarah — The Cow 142 - 253 


142 The fools among the people will ask, “What has made them 
turn round from the direction they used to face?’ Say, ‘Both 
East and West belong to Allah. He guides whoever He wills to a 
straight path.’ 


143 In this way We have made you a middlemost 
community, so that you may act as witnesses against 
mankind and the Messenger as a witness against you. We 
only appointed the direction you used to face in order to 
know those who follow the Messenger from those who 
turn round on their heels. Though in truth it is a very 
hard thing — except for those Allah has guided. Allah 
would never let your faith go to waste. Allah is All-Gentle, 
Most Merciful to mankind. 


144 We have seen you looking up into heaven, turning 
this way and that, so We will turn you towards a direction 
which will please you. Turn your face, therefore, towards 
the Masjid al-Haram. Wherever you all are, turn your 
faces towards it. Those given the Book know it is the truth 
from their Lord. Allah is not unaware of what they do. 


145 If you were to bring every Sign to those given the 
Book, they still would not follow your direction. You do 
not follow their direction. They do not follow each 
other’s direction. If you followed their whims and desires, 
after the knowledge that has come to you, you would then 
be one of the wrongdoers. 
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146 Those We have given the Book recognise it as they 
recognise their own sons. Yet a group of them knowingly 
conceal the truth. 


147 The truth is from your Lord, so on no account be 
among the doubters. 


148. Each person faces a particular direction so race each 
other to the good. Wherever you are, Allah will bring you 
all together. Truly Allah has power over all things. 


149 Wherever you come from, turn your face to the 
Masjid al-Haram. This is certainly the truth from your 
Lord. Allah is not unaware of what you do. 150 Wherever 
you come from, turn your face to the Masjid al-Haram. 
Wherever you are, turn your faces towards it so that 
people will have no argument against you — except for 
those among them who do wrong and then you should 
not fear them but rather fear Me — and so that I can 
complete My blessing to you so that hopefully you will be 
guided. 


151 For this We sent a Messenger to you from among you 
to recite Our Signs to you and purify you and teach you 
the Book and Wisdom and teach you things you did not 
know before. 


152 Remember Me - I will remember you. Give thanks 
to Me and do not be ungrateful. 153 You who believe! 
seek help in steadfastness and the prayer. Allah is with the 
steadfast. 


154 Do not say that those who are killed in the Way of 
Allah are dead. On the contrary, they are alive but you are 
not aware of it. 


155 We will test you with a certain amount of fear and 
hunger and loss of wealth and life and fruits. But give 
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good news to the steadfast: 


156 Those who, when disaster strikes them, say, “We 
belong to Allah and to Him we will return. 157 Those are 
the people who will have blessings and mercy from their 
Lord; they are the ones who are guided. 


158 Safa and Marwah are among the Landmarks of Allah, 
so anyone who goes on hajj to the House or does ‘umrah 
incurs no wrong in going back and forth between them. If 
anyone spontaneously does good, Allah is All-Thankful, 
All-Knowing. 

159 Those who hide the Clear Signs and Guidance We 
have sent down, after We have made it clear to people in 
the Book, Allah curses them, and the cursers curse them — 


160 except for those who sincerely repent and put things 
right and make things clear. I turn towards them. I am the 
Ever-Returning, the Most Merciful. 


161 But as for those who are unbelievers and die 
unbelievers, the curse of Allah is upon them and that of 
the angels and all mankind. 162 They will be under it for 
ever. The punishment will not be lightened for them. 
They will be granted no reprieve. 


163 Your God is One God. “There is no god but Him, the 
All-Merciful, the Most Merciful. 


164 In the creation of the heavens and earth, and the 
alternation of the night and day, and the ships which sail 
the seas to people’s benefit, and the water which Allah 
sends down from the sky — by which He brings the earth 
to life when it was dead and scatters about in it creatures 
of every kind - and the varying direction of the winds, 
and the clouds subservient between heaven and earth, 
there are Signs for people who use their intellect. 
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165 Some people set up equals to Allah, loving them as 
they should love Allah. But those who believe have greater 
love for Allah. If only you could see those who do wrong 
at the time when they see the punishment, and that truly 
all strength belongs to Allah, and that Allah is severe in 


punishment. 


166 When those who were followed disown those who 
followed them, and they see the punishment, and the 


connection between them is cut, 


167 those who followed will say, ‘If only we could have 
another chance, we would disown them just as they have 
disowned us.’ In that way Allah will show them their 
actions as a cause of anguish and remorse for them. They 
will never emerge from the Fire. 

168 Mankind! eat what is good and lawful on the earth. 
And do not follow in the footsteps of Shaytan. He truly is 
an outright enemy to you. 

169 He only commands you to do evil and indecent acts 
and to say about Allah what you do not know. 

170 When they are told, ‘Follow what Allah has sent 
down to you,’ They say, ‘We are following what we found 
our fathers doing.’ What, even though their fathers did 
not understand a thing and were not guided! 

171 The likeness of those who disbelieve is that of 
someone who yells out to something which cannot hear it 
is nothing but a cry and a call. Deaf - dumb — blind. 
They do not use their intellect. 

172 You who believe! eat of the good things We have 
provided for you and give thanks to Allah if you worship 
Him alone. 


173 He has only forbidden you carrion, blood and pork 
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and what has been consecrated to other than Allah But 
anyone who is forced to eat it — without desiring it or 
going to excess in it - commits no crime. Allah is Ever- 
Forgiving, Most Merciful. 


174 Those who conceal what Allah has sent down of the 
Book and sell it cheap, take nothing into their bellies but 
the Fire. On the Day of Rising Allah will not speak to 
them or purify them. They will have a painful 


punishment. 


175 Those are the ones who have sold guidance for 
misguidance and forgiveness for punishment. How 
steadfastly they will endure the Fire! 


176 That is because Allah has sent down the Book with 
truth and those who differ from the Book are entrenched 
in hostility. 

177 True goodness does not lie in turning your faces to 
the East or to the West. Rather, those with true goodness 
are those who believe in Allah and the Last Day, the 
Angels, the Book and the Prophets, and who, despite 
their love for it, give away their wealth to their relatives 
and to orphans and the very poor, and to travellers and 
beggars and to set slaves free, and who establish the prayer 
and pay zakat; those who honour their contracts when 
they make them, and are steadfast in poverty and illness 
and in battle. Those are the people who are true. They are 
the people who are godfearing. 


178 You who believe! retaliation is prescribed for you in 
the case of people killed: free man for free man, slave for 
slave, female for female. But if someone is absolved the 
thing by his brother, blood-money should be claimed 


with correctness and paid with good will. That is an 
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easement and a mercy from your Lord. Anyone who goes 
beyond the limits after this will receive a painful 


punishment. 


179 There is life for you in retaliation, people of 
intelligence, so that hopefully you will be godfearing. 


180 It is prescribed for you, when death approaches one 
of you and if he has some goods to leave, to make a will in 
favour of his parents and relatives, correctly and fairly: a 
duty for all those who are godfearing. 


181 Then if anyone alters it after hearing it, the crime is 
on the part of those who alter it. Allah is All-Hearing, All- 
Knowing. 

182 But if someone fears bias or wrongdoing on the part 
of the person making the will, and puts things right 
between the people involved, in that case he has not 
committed any crime. Allah is Ever-Forgiving, Most 
Merciful. 


183 You who believe! fasting is prescribed for you, as it 
was prescribed for those before you — so that hopefully 
you will become godfearing — 184 for a specified number 
of days. But any of you who are ill or on a journey should 
fast a number of other days. For those who are able to fast 
[only with difficulty and do not fast], their fidyah is to 
feed the poor. And if someone does good of his own 
accord, it is better for him. But that you should fast is 
better for you, If you only knew. 


185 The month of Ramadan is the one in which the 
Qur’an was sent down as guidance for mankind, with 
Clear Signs containing guidance and discrimination. Any 
of you who are resident for the month should fast it. But 
any of you who are ill or on a journey should fast a 
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number of other days. Allah desires ease for you; He does 
not desire difficulty for you. You should complete the 
number of days and proclaim Allah’s greatness for the 
guidance He has given you so that hopefully you will be 
thankful. 


186 If My slaves ask you about Me, I am near. I answer 
the call of the caller when he calls on Me. They should 168 
therefore respond to Me and believe in Me so that 


hopefully they will be rightly guided. 


187 On the night of the fast it is lawful for you to have 
sexual relations with your wives. They are clothing for 
you and you for them. Allah knows that you have been 
betraying yourselves and He has turned towards you and 
excused you. Now you may have sexual intercourse with 
them and seek what Allah has written for you. Eat and 
drink until you can clearly discern the white thread from 176 
the black thread of the dawn, then fulfil the fast until the 
night appears. But do not have sexual intercourse with 
them while you are in retreat in the mosques. These are 
Allah’s limits, so do not go near them. In this way does 
Allah make His Signs clear to people so that hopefully 
they will be godfearing. 


188 Do not devour one another’s property by false means 
nor offer it to the judges as a bribe, trying through crime 202 
to knowingly usurp a portion of other people’s property. 


189 They will ask you about the crescent moons. Say, 
‘They are set times for mankind and for the hajj.’ It is not 
devoutness for you to enter houses by the back. Rather 506 
devoutness is possessed by those who are godfearing. So 

come to houses by their doors and have fear of Allah, so 


that hopefully you will be successful. 
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190 Fight in the Way of Allah against those who fight 
you, but do not go beyond the limits. Allah does not love 
those who go beyond the limits. 


191 Kill them wherever you come across them and expel 
them from where they expelled you. Fitnah is worse than 
killing. Do not fight them in the Masjid al-Haram until 
they fight you there. But if they do fight you, then kill 
them. That is how the unbelievers should be repaid. 192 
But if they cease, Allah is Ever-Forgiving, Most Merciful. 


193 Fight them until there is no more fitnah and the din 
belongs to Allah alone. If they cease, there should be no 
enmity towards any but wrongdoers. 


194 Sacred month in return for sacred month — sacred 
things are subject to retaliation. So if anyone oversteps the 
limits against you, overstep against him the same as he did 
to you. But have fear of Allah. Know that Allah is with 
those who are godfearing. 


195 Spend in the Way of Allah. Do not cast yourselves 
into destruction. And do good: Allah loves good-doers. 


196 Perform the Hajj and ‘umrah for Allah. If you are 
forcibly prevented, make whatever sacrifice is feasible. But 
do not shave your heads until the sacrificial animal has 
reached the place of sacrifice. If any of you are ill or have a 
head injury, the expiation is fasting or sadaqah or sacrifice 
when you are safe and well again. Anyone who comes out 
of ihram between ‘umrah and hajj should make whatever 
sacrifice is feasible. For any one who cannot, there is three 
days’ fast on hajj. and seven on your return — that is ten in 
all. That is for anyone whose family does not live near the 
Masjid al-Haram. Be fearful of Allah and know that Allah 


is fierce in retribution. 
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197 The Hajj takes place during certain well-known 281 
months. If anyone undertakes the obligation of hajj in 

them, there must be no sexual intercourse, no 

wrongdoing, nor any quarrelling during hajj. Whatever 

good you do, Allah knows it. Take provision; but the best 
provision is fearful awareness of Allah. So be fearful of 

Me, people of intelligence! 


198 There is nothing wrong in seeking bounty from your 
Lord. When you pour down from ‘Arafat, remember 

Allah at the Sacred Landmark. Remember Him because 289 
He has guided you, even though before this you were 

astray. 


199 Then press on from where the people press on and 
ask Allah’s forgiveness. Allah is Ever-Forgiving, Most 304 
Merciful. 


200 When you have completed your rites, remember 

Allah as you used to remember your forefathers, or even 

more. There are some people who say, ‘Our Lord, give us 308 
good in this world.’ They will have no share in the Next 

World. 


201 And there are others who say, ‘Our Lord, give us 
good in this world, and good in the Next World, and 310 
safeguard us from the punishment of the Fire.’ 


202 They will have a good share from what they have 


earned. Allah is swift at reckoning. one 
203 Remember Allah on the designated days. Those who 
hurry on in two days have done no wrong, and those who 
stay another day have done no wrong -— those of them 315 


who are fearful of Allah. Be fearful of Allah. And know 
that you will be gathered back to Him. 


204 Among the people there is someone whose words 331 


681 


about the life of this world excite your admiration, and he 
calls Allah to witness what is in his heart, while he is in 
fact the most hostile of adversaries. 


205 When he leaves you, he goes about the earth 
corrupting it, destroying crops and animals Allah does 


not love corruption. 


206 When he is told to be fearful of Allah, he is seized by a 
feeling of might which drives him to wrongdoing. Hell 
will be enough for him! What an evil resting-place! 


207 And among the people there are some who give up 
everything, desiring the good pleasure of Allah. Allah is 


Ever-Gentle with His slaves. 


208 You who believe! enter Islam totally. Do not follow in 
the footsteps of Shaytan. He is an outright enemy to you. 


209 If you backslide after the Clear Signs have come to 
you, know that Allah is Almighty, All-Wise. 


210 What are they waiting for but for Allah to come to 
them in the shadows of the clouds, together with the 
angels, in which case the matter will have been settled? All 
matters return to Allah. 


211 Ask the tribe of Israel how many Clear Signs We gave 
to them. If anyone alters Allah’s blessing after it has come 
to him, Allah is fierce in retribution. 


212 To those who disbelieve, the life of this world is 
painted in glowing colours and they laugh at those who 
believe. But on the Day of Rising those who fear Allah 
will be over them. Allah provides for whomever He wills 
without any reckoning. 


213 Mankind was a single community. Then Allah sent 
out Prophets, bringing good news and giving warning, 
and with them He sent down the Book with truth to 
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345 
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348 


decide between people regarding their differences. Only 
those who were given it differed about it, after the Clear 
Signs had come to them, envying one another. Then, by 
His permission, Allah guided those who believed to the 
truth of that about which they had differed. Allah guides 
whoever He wills to a straight path. 


214 Or did you suppose that you would enter the Garden 
without facing the same as those who came before you? 
Poverty and illness afflicted them and they were shaken to 352 
the point that the Messenger and those who believed with 

him said, ‘When is Allah’s help coming?’ Be assured that 


Allah’s help is very near. 


215 They will ask you what they should give away. Say, ‘Any 
wealth you give away should go to your parents and relatives 355 
and to orphans and the very poor and travellers.’ Whatever 


good you do, Allah knows it. 


216 Fighting is prescribed for you even if it is hateful to you. It 
may be that you hate something when it is good for you and it 356 
may be that you love something when it is bad for you. Allah 


knows and you do not know. 


217 They will ask you about the Sacred Month and fighting in 358 
it. Say, ‘Fighting in it is a serious matter; but barring access to 

the Way of Allah and rejecting Him and barring access to the 

Masjid al-Haram and expelling its people from it are far more 

serious in the sight of Allah. Fitnah is worse than killing.’ They 

will not stop fighting you until they make you revert from your 

din, if they are able. As for any of you who revert from their din 

and die unbelievers, their actions will come to nothing in this 

world and the Next. They are the Companions of the Fire, 
remaining in it timelessly, for ever. 218 Those who believe and 
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make hijrah and do jihad in the Way of Allah can expect Allah’s 
mercy. Allah is Ever-Forgiving, Most Merciful. 


219 They will ask you about alcoholic drinks and gambling. 
Say, “There is great wrong in both of them and also certain 
benefits for mankind. But the wrong in them is greater than 
the benefit.’ They will ask you what they should give away. Say, 
“Whatever is surplus to your needs.’ In this way Allah makes 
the Signs clear to you, so that hopefully you will reflect. 


220 ...on this world and the Next. They will ask you about the 
property of orphans. Say, ‘Managing it in their best interests is 
best.’ If you mix your property with theirs, they are your 
brothers. Allah knows a squanderer from a good manager. If 
Allah had wanted, He could have been hard on you. Allah is 
Almighty, All-Wise. 

221 Do not marry women of the idolaters until they believe. A 
slavegirl who is one of the believers is better for you than a 
woman of the idolaters, even though she may attract you. And 
do not give [your women] in marriage to men of the idolaters 
until they believe. A slave who is one of the believers is better 
for you than a man of the idolaters, even though he may attract 
you. Such people call you to the Fire whereas Allah calls you, 
with His permission, to the Garden and forgiveness. He makes 
His Signs clear to people so that hopefully they will pay heed. 


222 They will ask you about menstruation. Say, ‘It is an 
impurity, so keep apart from women during menstruation and 
do not approach them until they have purified themselves. But 
once they have purified themselves, then go to them in the way 
that Allah has enjoined on you.’ Allah loves those who turn 
back from wrongdoing and He loves those who purify 
themselves. 


223 Your women are fertile fields for you, so come to your 
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fertile fields however you like. Send good ahead for yourselves 
and be fearful of Allah. Know that you are going to meet Him. 
And give good news to the believers. 


224 Do not, by your oaths, make Allah a pretext to avoid good 
action and being fearful of Him and putting things right 424 
between people. Allah is All-Hearing, All-Knowing. 


225 Allah will not take you to task for careless statements in 
your oaths, but He will take you to task for the intention your 426 
hearts have made. Allah is Ever-Forgiving, All-Forbearing. 


226 Those who swear to abstain from sexual relations with 

their wives can wait for a period of up to four months. If they 

then retract their oath, Allah is Ever-Forgiving, Most Merciful. 430 
227 If they are determined to divorce, Allah is All-Hearing, All- 
Knowing. 

228 Divorced women should wait by themselves for three 
menstrual cycles; and it is not lawful for them to conceal what 
Allah has created in their wombs if they believe in Allah and 
the Last Day. Their husbands have the right to take them back bAt 
within that time, if they desire to be reconciled. Women possess 
rights similar to those held over them to be honoured with 

fairness; but men have a degree above them. Allah is Almighty, 
All-Wise. 


229 Divorce can be pronounced two times; in which case wives 

may be retained with correctness and courtesy or released with 

good will. It is not lawful for you to keep anything you have 

given them unless a couple fear that they will not remain 

within Allah’s limits. If you fear that they will not remain 457 
within Allah’s limits, there is nothing wrong in the wife 

ransoming herself with some of what she received. These are 

Allah’s limits so do not overstep them. Those who overstep 

Allah’s limits are wrongdoers. 
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230 But if a man divorces his wife a third time, she is not lawful 483 
for him after that until she has married another husband. Then 

if he divorces her, there is nothing wrong in the original couple 
getting back together provided they think they will remain 

within Allah’s limits. These are Allah’s limits which he has 

made clear to people who know. 


231 When you divorce women and they reach the end of their 
waiting period, then either retain them with correctness and 
courtesy or release them with correctness and courtesy. Do not 
retain them by force, thus overstepping the limits. Anyone who 

does that has wronged himself. Do not make a mockery of 494 
Allah’s Signs. Remember Allah’s blessing to you and the Book 
and Wisdom He has sent down to you to admonish you. Be 
fearful of Allah and know that Allah has knowledge of all 
things. 

232 When you divorce women and they reach the end of their 
waiting period, do not prevent them from marrying their first 
husbands if they have mutually agreed to it with correctness 498 
and courtesy. This is an admonition for those of you who 

believe in Allah and the Last Day. That is better and purer for 

you. Allah knows and you do not know. 


233 Mothers should nurse their children for two full years - 500 
those who wish to complete the full term of nursing. It is the 
duty of the fathers to feed and clothe them with correctness 
and courtesy — no self is charged with more than it can bear. 
No mother should be put under pressure in respect of her 
child nor any father in respect of his child. The same duty is 
incumbent on the heir. If the couple both wish weaning to take 
place after mutual agreement and consultation, there is 
nothing wrong in their doing that. If you wish to find wet- 
nurses for your children, there is nothing wrong in your doing 
that provided you hand over to them what you have agreed to 
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give with correctness and courtesy. Be fearful of Allah and 
know that Allah sees what you do. 


234 Those of you who die leaving wives behind: they should 
wait by themselves for four months and ten nights. When their 
waiting period comes to an end, you are not to blame for 
anything they do with themselves with correctness and 
courtesy. Allah is aware of what you do. 


235 Nor is there anything wrong in any allusion to marriage 
you make to a woman, nor for any you keep to yourself. Allah 
knows that you will say things to them. But do not make secret 
arrangements with them, rather only speak with correctness 
and courtesy. Do not finally decide on the marriage contract 
until the prescribed period has come to its end. Know that 
Allah knows what is in your selves, so beware of Him! And 
know that Allah is Ever-Forgiving, All-Forbearing. 


236 There is nothing wrong in your divorcing women before 
you have touched them or allotted a dower to them. But give 
them a gift — he who is wealthy according to his means and he 
who is less well off according to his means — a gift to be given 
with correctness and courtesy: a duty for all good-doers. 


237 If you divorce them before you have touched them but 
have already allotted them a dower, they should have half the 
amount which you allotted, unless they forgo it or the one in 
charge of the marriage contract forgoes it. To forgo it is closer 
to taqwa. Do not forget to show generosity to one another. 
Allah sees what you do. 


238 Safeguard the prayer — especially the middle one. Stand in 
obedience to Allah. 

239 If you are afraid, then do the prayer on foot or mounted. 
But when you are safe, remember Allah in the way He taught 
you when previously you did not know. 
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240 Those of you who die leaving wives behind should make a 579 
bequest to their wives of maintenance for a year without them 
having to leave their homes But if they do leave you are not to 

blame for anything they do with themselves with correctness 

and courtesy. Allah is Almighty, All-Wise. 


241 Divorced women should receive maintenance given with 
correctness and courtesy: a duty for all who are godfearing. 242 592 
In this way Allah makes His Signs clear to you, so that 


hopefully you will use your intellect. 


243 What do you think about those who left their homes in 
thousands in fear of death? Allah said to them, ‘Die!’ and then 584 
brought them back to life. Allah shows great favour to 


mankind, but most people are not grateful. 


244 Fight in the Way of Allah. Know that Allah is All-Hearing, 591 
All-Knowing. 

245 Is there anyone who will make Allah a generous loan so 

that He can multiply it for him many times over? Allah both 592 


restricts and expands. And you will be returned to Him. 


246 What do you think about the council of the tribe of Israel 

after Musa’s time when they said to one of their Prophets, 

‘Give us a king and we will fight in the Way of Allah!’? He said, 

‘Ts it not possible that if fighting were prescribed for you, you 

would not fight?’ They said, “How could we not fight in the 598 
way of Allah when we have been driven from our homes and 
children?’ But then when fighting was prescribed for them, 

they turned their backs — except for a few of them. Allah knows 

the wrongdoers. 

247 Their Prophet said to them, ‘Allah has appointed Talut to 600 
be your king.’ They said, “How can he have kingship over us 

when we have much more right to kingship than he does? He 

has not even got much wealth!’ He said, ‘Allah has chosen him 
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over you and increased him greatly in knowledge and physical 
strength. Allah gives kingship to anyone He wills. Allah is All- 
Encompassing, All-Knowing.’ 

248 Their Prophet said to them, “The sign of his kingship is 

that the Ark will come to you, containing serenity from your 

Lord and certain relics left by the families of Misa and Haran. 603 
It will be borne by angels. There is a sign for you in that if you 

are believers.’ 


249 When Talat marched out with the army, he said, ‘Allah will 
test you with a river. Anyone who drinks from it is not with 
me. But anyone who does not taste it is with me — except for 
him who merely scoops up a little in his hand.’ But they drank 
from it — except for a few of them. Then when he and those 607 
who believed with him had crossed it, they said, “We do not 

have the strength to face Jalut and his troops today.’ But those 

who were sure that they were going to meet Allah said, ‘How 

many a small force has triumphed over a much greater one by 


Allah’s permission! Allah is with the steadfast. 


250 When they came out against Jalat and his troops, they said, 
‘Our Lord, pour down steadfastness upon us, and make our 613 
feet firm, and help us against this unbelieving people.’ 

251 And with Allah’s permission they routed them. Dawud 

killed Jalat and Allah gave him kingship and wisdom and 

taught him whatever He willed. If it were not for Allah’s 614 
driving some people back by means of others, the earth would 
have been corrupted. But Allah shows favour to all the worlds. 
252 Those are Allah’s Signs which We recite to you with truth. 


620 
You are indeed one of the Messengers. 


253 These Messengers: We favoured some of them over others. 620 
Allah spoke directly to some of them and raised up some of 
them in rank. We gave Clear Signs to ‘Tsa, son of Maryam, and 
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reinforced him with the Purest Ruth. If Allah had willed, those 
who came after them would not have fought each other after 
the Clear Signs came to them, but they differed. Among them 
there are those who believe and among them there are those 
who disbelieve. If Allah had willed, they would not have fought 
each other. But Allah does whatever He desires. 
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"TRANSLATOR’S NOTE 


The Arabic for the dyais is from the Algerian State edition of the 
riwayah of Imam Warsh from the qira@’ah of Imam Nafi‘ of Madina, 
whose recitation is one of the ten mutawatir recitations that are mass- 


transmitted from the time of the Prophet &. 

There are minor omissions in the text. Some poems have been 
omitted which the author quotes to illustrate a point of grammatical 
usage or as an example of orthography or the usage of a word, often 
a derivative of the root of the word used in the aah, but not the 
actual word used. Often it is difficult to convey the sense in English. 
Occasionally the author explores a grammatical matter or a 
tangential issue, and some of these may have been shortened. 
English grammatical terms used to translate Arabic grammatical 
terms do not have exactly the same meaning, sometimes rendering a 
precise translation of them problematic and often obscure. 

The end of a juz’ may vary by an aah or two in order to preserve 
relevant passages. 


2. SURAT AL-BAQARAH — THE Cow 254 
— 286 


CAVA GES SS tis Gl aasligaleg ales 
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254 You who believe! give away some of what We have 
provided for you before a Day arrives on which there is 
no trading, no close friendship and no intercession. It is 
the unbelievers who are the wrongdoers. 

Al-Hasan said that this dah refers to obligatory zakat. Ibn Juray] 
and Sa‘id ibn Jubayr said that it includes both obligatory zakat and 
sadaqah. Ibn ‘Attyyah says that this is sound, but the previous @yahs, 
which mention fighting and tell us that Allah drives back the 
unbelievers by means of the believers, makes it probable that this is a 
recommendation rather than an explicit command. It is in the Way 
of Allah. That is reinforced by the words at the end: ‘Tt is the 
unbelievers who are the wrongdoers,’ meaning: ‘Fight with your lives and 
also by spending your wealth.’ 

According to this interpretation, spending wealth is sometimes 
mandatory and sometimes recommended according to whether jehad 
is obligatory individually or not. Allah commands His slaves to 
spend from what He has provided them with and blessed them by, 
and warns them against withholding from spending until a day 
comes on which it is not possible to buy or sell or obtain 
maintenance. It is as He says: ‘He says, “My Lord, if only You would give 
me a little more time so that I can gwe sadaqah.”” (63:10) 

‘Khullah’ (close friendship) means sincere mutual love. It is derived 
from the word takhallala, which refers to the interpenetration of 
secrets between friends. Ahilalah, khulalah and khalalah are all words 
for true friendship and love. A poet says: 


How do you connect with someone 


whose true friendship (khalalah) is like the welcoming shade? 


Khullah can also mean sweet herbage. It is said that ‘khullah’ is the 
bread of camels and salty herbage is their fruit. Ahallah means need 
and poverty. It is also a male camel in its second year, as al-Asma‘I 
said. An expression says, “They brought them a round cake of bread 
as though it were the foot of a khallah.’ One says of a dead person, 
“May Allah put right the gap (Ahallah) he has left.’ Ahallah is also sour 
wine. Ahillah is the scabbard of a sword. More will be said about the 
derivation of Khalil (friend) in Sarat an-Nisa@’. Allah tells us that there 
will no friendship or intercession in the Next World except by the 
permission of Allah. Its reality is mercy from Him to honour the one 
who is permitted to intercede. 

Ibn Kathir and Abu Amr recited ‘ay‘a fthi wala khullata wala 
shafa‘ata’ in the accusative without tanwin. The same is found in 
14:31 and 42:23. The rest recite all of that in the nominative and 
with tanwin. Having a fathah in the general negative embraces all the 
aspects of this category. It is as if it is an answer to the person who 
asks, ‘Is there any trading on that day?’ asking a general question 
which has a general negative response. ‘La’ with a negative noun 1s 
in the position of one noun in the nominative case by the inceptive 
whose predicate is ‘on it’. If you wish, you can make it an adjective 
of ‘Day’. ‘Those who make it nominative put ‘/a@’ in the position of 
‘laysa’ and give an answer which is not undefined. It is as if it is the 
answer to someone who asks, ‘Is there trading on it?’ omitting ‘any’. 
So the answer is not changed from the nominative case. Makki said, 
“The nominative is preferred because most reciters have it, and it is 
permitted outside of the Qur’an. [SOME OMISSION] 

It is the unbelievers who are the wrongdoers. 

‘Unbelievers’ is the inceptive and ‘who’ is a second inceptive and 
‘wronegdoers’ is the predicate of the second. If you wish, ‘who’ can be 
redundant for the distinction and ‘wrongdoers’ is the predicate of 


‘unbelievers’. ‘Ata’ ibn Dinar said, ‘Praise be to Allah who said this, 
and did not say that the wrongdoers are the unbelievers!’ 
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255 Allah, there is no god but Him, the Living, the Self- 
Sustaining. He is not subject to drowsiness or sleep. 





Everything in the heavens and the earth belongs to Him. 
Who can intercede with Him except by His permission? 
He knows what is before them and what is behind them 
but they cannot grasp any of His knowledge save what 
He wills. His Footstool encompasses the heavens and 
the earth and their preservation does not tire Him. He is 
the Most High, the Magnificent. 
Allah, there is no god but Him, 

This is the Throne Verse, the Master of the dyahs of the Qur’an 
and the greatest dyah. It was revealed at night and the Prophet # 
summoned Zayd and he wrote it down. It is related that 
Muhammad ibn al-Hanafiyyah said, ‘When the Ayat al-Kurst was 
revealed, every idol in this world prostrated, every king in this world 
prostrated and the crowns fell from their heads. The shaytans fled, 
hitting one another, and went to Iblis and told him what was 
happening among them. He commanded them to investigate what 
had occurred and they went to Madinah and heard that the Throne 
Verse had been revealed.’ 

The Imams report from Ubayy ibn Ka‘b: “The Messenger of Allah 
> said, “Abu-l-Mundhir! Do you know which verse of the Book of 
Allah is the greatest?” I said, “Allah and His Messenger know best.” 
He repeated, “Abu-l-Mundhir! Do you know which verse of the 
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Book of Allah is the greatest?” I said, “Allah, there is no god but Him, the 
Ling, the Self-Sustaining.” He struck my chest and said, “May you 
enjoy this knowledge, Abu-l-Mundhir!”’ Abt ‘Abdullah at-Tirmidhi 
al-Hakim added, ‘By the One Who has my soul in His hand, this 
ayah has a tongue and two lips with which it proclaims the sanctity of 
the King at the foot of the Throne.’ Abu ‘Abdullah said, ‘Allah 
revealed this gah and made the reward for its reciter both 
immediate and later. The immediate reward is that it protects the 
one who recites it from disasters.’ It is related that Nawf al-Bikali 
said, ‘In the ‘Torah the Throne Verse is called the friend of Allah.’ 
He means that the one who recites it is called ‘dearest’ (‘azzz) in the 
domains of the heaven and earth.’ When ‘Abd ar-Rahman ibn ‘Awf 
entered his house, he would recite the Ayat al-Kurst in the four 
comers of his house, intending by that to guard the four sides and to 
expel Shaytan from the House. 

It is related that ‘Umar wrestled a jinn and threw him to the 
ground. The jinn said to him, ‘Let me go and I will teach that which 
will protect you from me.’ He let him go and he said, “You will be 
protected from me by the Throne Verse.’ ‘This is sound. We read in 
a tradition, ‘If someone recites the Ayat al-Kursi after every prayer, 
the Master of Majesty and Nobility will take his spirit directly and he 
will be like one who fights alongside the Prophets of Allah until he is 
martyred.’ ‘Ali said, ‘I heard your Prophet #} say on the minbar, “Tf 
someone recites the Ayat al-Kurst after every prayer, only death keeps 
him from entering the Garden, and only someone who is true or a 
worshipper will persist in it. If someone recites it when he goes to 
bed, Allah will protect him, his neighbour, his neighbour’s 
neighbour and the houses around him.” 

We find in al-Bukhari in the story of Abu Hurayrah regarding 
Shaytan, when the Prophet # put him in charge of guarding the 
zakat of Ramadan, that he said, ‘Messenger of Allah, he claimed that 
he would teach me some words by which Allah would benefit me. So 
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I let him go.’ ‘What were they?’ he asked. He said, ‘He told me, 
“When you go to bed, recite the Throne Verse from beginning to 
end.” He told me, “A guardian will continue to watch over you and 
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Shaytan will not come near you until morning.”’ They were the 
most eager of people for good. The Prophet > said, ‘He has told 
you the truth although he is a liar. Do you know to whom you were 
speaking the past three nights, Abu Hurayrah?’ ‘No,’ he answered. 
He said, “That was Shaytan.’ 

We find in the Musnad of Abu Muhammad ad-Darimi that ash- 
Sha‘bi said that ‘Abdullah ibn Mas‘ud said, ‘One of the Companions 
of Muhammad #} met a man of the jinn and they wrestled and the 
human being threw him down. The human told him, ‘I see that you 
are scrawny and thin, with forearms like those of a dog. Are all the 
jinn like this or just you?’ He answered, ‘No, by Allah! I am 
considered one of the strong ones among them! Let us wrestle again. 
If you throw me down, I will teach you something which will be of 
benefit to you!’ ‘Yes,’ he replied. So he wrestled and he threw him 
down. The jinn said, ‘Recite the Throne Verse.’ “Yes,’ he agreed. He 
said, ‘No one recites it in a house but that shaytan leaves it, breaking 
wind like a donkey and then will not enter it again until morning.’ 
Aba Nu‘aym transmitted it from Aba ‘Asim ath-Thagafi from ash- 
Sha‘bi. Abu ‘Ubaydah mentioned it in the ghartb hadiths of “Umar 
from Abi Mu‘awiyah from Abi ‘Asim ath-Thaqafi from ash-Sha‘bi 
from ‘Abdullah. ‘Abdullah was asked, ‘Was it ‘Umar?’ He said, ‘Who 
else could it have been but ‘Umar?’ 

It is reported in at-Tirmidhi from Abu Hurayrah that the 
Messenger of Allah & said, ‘Whoever recites the beginning of Sirah 
al-Mu’min (40:1-3) and the Throne Verse in the morning will be 
protected until evening. Whoever recites them in the evening will be 
protected until morning.’ He said that it is a gharib hadith. Abu 
‘Abdullah at-Tirmidhi al-Hakim said that it is related that the 
believers are recommended to seek protection by reciting it after 
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every prayer. 

Anas has a marfii‘ hadith going back to the Prophet # in which he 
said, ‘Allah revealed to Musa: “If someone continues to recite Ayat al- 
Kursi after every prayer he will be given what the thankful are given: 
the reward of the Prophets and the actions of the true. I will stretch 
out my hand to him with mercy, and all that keeps him from 
entering the Garden is the arrival of the Angel of Death.” Musa 
said, “Lord, is there anyone who hears this who will not persevere in 
it?” He replied, “Among My slaves I will only give it to a Prophet, a 
true person, a man I love, or a man I want to be martyred in My 
Path.” It is reported from Ubayy ibn Ka‘b that Allah Almighty said 
to Musa, ‘Musa, anyone who recites the Ayat al-Kurst after every 
prayer will be given the reward of the Prophets.’ Abu ‘Abdullah said, 
‘T think that it means that he will be given the reward of the action 
of the Prophets. None but the Prophets have the reward of 
Prophethood.’ This a@yah contains the truth of tawhid and the lofty 
attributes. It is fifty words long, and each word contains fifty 
blessings. It is equal to a third of the Qur’an, as a hadith reports. Ibn 
‘Attyyah mentioned that. Within a long hadith, Abu Dharr said, ‘I 
asked the Messenger of Allah # which is the greatest dah revealed 
by Allah in the Qur’an. He answered, ‘Allah, there ts no god but Him, the 
Ling, the Self-Sustaining.’ Ibn ‘Abbas said, “The noblest dah in the 
Quran is the Throne Verse.’ One scholar said, “hat is because the 
name of Allah is repeated it, either directly or indirectly, eighteen 
times.’ 
the Living, the Self-Sustaining. 

These are combined attributes of Allah. ‘A/-Hayy’ (The Living) is 
one of His Beautiful Names. It is said that it is the Greatest Name of 
Allah. It is said that when ‘Isa wanted to bring the dead to life, he 
made this supplication, ‘O Living, O Self-Sustaining.’ It is said that 
it was used by Asaf ibn Barkhiya when he wanted to bring the 
throne of Bilqis to Sulayman. He made the supplication: “O Living, 
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O Self-Sustaining.’ It is said that the tribe of Israel asked Musa about 
the Greatest Name of Allah and he said to them, ‘Aya Haya Shara 
Haya’ which means: ‘O Living, O Self-Sustaining.’ It is said that it is 
the supplication people at sea should make when they fear drowning. 
At-Tabari said that some people said that it is like a description of 
Himself and that should not be examined. It is said that He called 
Himself ‘Living’ since He disposes of matters exactly and determines 
things precisely. Qatadah says that it is the Living who does not die. 
As-Suddi says that it means the One who goes on forever. Labid 
said: 


If you see me sound today, 
I am not among the living from Kilab and Ja‘far. 


‘Al-Qayyim’ (The Self-Sustaining), means the One who undertakes 
to uphold everything He has created, as Qatadah said. Al-Hasan 
said that it means the One who attends to every self in respect of 
what it earns until He has repaid it for its actions, as He knows 
them, and nothing is hidden from Him. Ibn ‘Abbas said, “It means: 
the One who does not change or vanish.’ Umayyah ibn Abi-s-Salt 
said: 
The heavens and the stars as well 
as the sun and the moon only abide 

As determined by the Self-Sustaining Guardian. 
The gathering, the Garden and bliss 
are only for a matter which is immense. 

Al-Bayhaqi said that he saw in ‘Uyiin at-tafsir that Isma‘il ad-Darir 
said, ‘Qayytim means the One who does not sleep,’ which is taken 
from the verse after it. Al-Kalbi said, ‘Al-Qayyum is the One with no 
beginning.’ Al-Anbari mentioned that. A poet says: 


The Master of the Throne is the One Who provides for people. 
He is Living and the One Who sustains them. 
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He is not subject to drowsiness or sleep. 

Then Allah denies that He is subject to drowsiness or sleep. 
Drowsiness, according to all, is what affects the eyes and sleep is 
what affects the heart. Al-Mufaddal made a distinction between 
them: senah is what is in the head, nu ‘Gs is in the eye, and sleep (nawm) 
is in the heart. [bn Zayd said that wasndn is when someone rises from 
sleep so confused that he might even unleash his sword against his 
family. Ibn ‘Attyyah said, ‘What Ibn Zayd said is debatable. It is not 
understood from Arabic.’ As-Suddi said, ‘Senah is the wind of sleep 
which touches the face and makes a person drowsy.’ Generally 
speaking, it is fatigue which affects a person. What is meant by the 
ayah is that Allah Almighty is not affected by lapses or weariness in 
any way. The root of senah (drowsiness) 1s wasnah. Sleep is that which 
is heavy and removes a person’s consciousness. 

People mention what Abu Hurayrah reported about a story which 
the Messenger of Allah # recounted on the minbar: ‘Once Musa 
wondered about whether Allah slept and so Allah sent an angel to 
him to keep him awake for three nights and then gave him two 
bottles, one in each hand, and commanded him to look after them. 
He began to fall asleep and his hands almost released them. Then 
he moved them apart. When he fell asleep, his hands banged 
together and the bottles broke. He said that Allah made an example 
by that illustrating the fact that if He were to sleep, the heavens and 
the earth would not be maintained.’ This hadith is not sound. 
Others, including al-Bayhaqji, said that it is weak. 

Everything in the heavens and the earth belongs to Him. 

He owns them, so He is the Owner and Lord of all. ‘Ma is used 
even though sentient beings are included in the whole. At-Tabari 
said, “This dyah was revealed when the unbelievers said, “We only 
worship idols so that they might bring us close to Allah.” 

Who can intercede with Him except by His permission? 
It is affirmed in this dyah that Allah gives permission to whomever 
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He wishes to be an intercessor. They are the Prophets, the people of 
knowledge, those who strive, angels and others whom Allah has 
honoured and ennobled. Then they only intercede for those with 
whom Allah is pleased as we know from His words: “They do not 
intercede except on behalf of those with whom He is pleased.’ (21:28) 

Ibn ‘Atiyyah said, ‘It appears that the scholars and righteous 
intercede for those who have not reached the Fire and are between 
the two stages, or have arrived there, but have righteous deeds to 
their credit.’ In Sahih al-Bukhai in “One of the remaining chapters on 
the Vision’ we find: “The believers will say, “Our Lord, our brothers 
used to pray with us and fast with us.” This is intercession for those 
who are borderline cases. As for the intercession of miscarried 
children at the gate of the Garden, it is for their parents. ‘This 
intercession is for relatives and acquaintances. The Prophets 
intercede for the rebels of their community who are in the Fire for 
their wrong actions. It is not on account of kinship or acquaintance, 
but on account of faith alone. There then remains the intercession of 
the Most Merciful of the Merciful for those who were immersed in 
errors and wrong actions for which the intercession of the Prophets 
does not prevail. As for the intercession of Muhammad # to hasten 
the reckoning, that is his alone. 

In his Sahzh, Muslim adequately explains how intercession takes 
place. The intercessors will enter the Fire and bring people out who 
deserve to be punished. So it is not unlikely that the believers have 
two intercessions: intercession for those who have not reached the 
Fire and the intercession for those who have reached it and entered 
it. May Allah protect us from it! We find mentioned in the hadith of 
Abu Sa‘id al-Khudri: “Then the bridge will be set up over Hell and 
intercession will be allowed. They will say, “O Allah, safety! Safety!” 
It was asked, ‘Messenger of Allah, what is the bridge?’ He answered, 
‘A very slippery place on which are snares, hooks, and hard thorns 
which are like that found in Najd known as sa‘dan. Some of the 
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believers will cross over it like the blink of an eye, some like lightning, 
some like the wind, some like a bird, and some like the faster steed 
and camel. Some will escape unhurt, some will be scratched but 
released, and some will be pushed into the Fire until the believers 
are delivered from the Fire. By the One Who has my soul in His 
hand, on the Day of Rising there is none of you who will make more 
earnest entreaties of Allah for his rights than those the believers will 
make for their brothers in the Fire. They will say, “Our Lord, they 
used to fast with us, pray with us and go on hayj!” They will be told, 
“Go and bring out those you know.” Their forms are forbidden to 
the Fire and they will bring out many people who were taken by the 
Fire up to middle of their thigh or up to their knees. Then they will 
say, “None of those about whom You commanded us remains in it.” 
Then the Almighty will say, “Return and bring out whoever you find 
who has the weight of a dinar of good in his heart.” They will bring 
out many people and then will say, “Our Lord, we have not left in 
any of those about whom You commanded us.” Then He will say, 
“Return and bring out whoever you find who has the weight of half 
a dinar of good in his heart.” ‘They will bring out many people and 
then will say, “Our Lord, we have not left in any of those about 
whom You commanded us.” Then He will say, “Return and bring 
out whoever you find who has an atom’s weight of good in his 
heart.” They will bring out many people and then say, “Our Lord, 
we have not left any good in it.”’ Abu Sa‘id said, ‘If you do not 
believe me in respect of this hadith, then, if you wish, recite: “Allah 
does not wrong anyone by so much as the smallest speck. And Uf there 1s a good 
deed Allah will multiply tt and pay out an immense reward direct from Him.” 
(4:40) Then Allah Almighty will say, “The angels have interceded, 
the Prophets have interceded and the believers have interceded. 
None remains but the Most Merciful of the merciful.” He will take a 
handful from the Fire, bringing out people who never did any good 
at all and have been turned into charcoal...’ 
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It is mentioned from Anas that the Prophet > said, ‘I will say, “O 
Allah, give me permission for those who said, “There is no god but 
Allah.” He said, “That is not for you. By My might, pride, 
immensity and omnipotence, I will bring out those who said, “There 
is no god but Allah.””? Abu Hurayrah mentioned that he & said, 
‘When Allah has finished judging between His slaves and wants to 
bring out those among the people of the Fire He wishes to, He will 
command the angels to bring out of the Fire anyone among those to 
whom Allah desires to show mercy who did not associate anything 
with Allah, those who said, “There is no god but Allah.”’ They will 
recognise them in the Fire by the mark of prostration. The Fire will 
consume all of the son of Adam except for the mark of prostration. 
Allah has forbidden the Fire to consume the mark of prostration.’ 

These hadiths indicate that the intercession of the believers and 
others is for those who have entered the Fire. May Allah protect us 
from it! Ibn ‘Attyyah said that it applies both to those who have 
reached it and those who have not reached it. It is possible that that 
is taken from other hadiths. Allah knows best. Ibn Majah 
transmitted in the Sunan from Anas ibn Malik that the Messenger of 
Allah # said, ‘People will be lined up in rows on the Day or Rising 
(Ibn Numayr said ‘the people of the Garden’) and a man from the 
people of the Fire will pass by a man and say, “Do you not 
remember me? Do you not remember the day you asked me for 
water and I gave you a drink?” The man will intercede for him. A 
man will pass another man and say, “Do you not remember the day 
I brought you water for purification?” and he will intercede for him.’ 
Ibn Numayyr said: “He will say, “Do you not remember the day when 
you sent me to get something you needed and I did it?” and he will 
intercede for him.’ 

As for the intercession of our Prophet Muhammad #%, there is 
disagreement about it. It is said that it will occur three times, or two 
or five times. It will be dealt with elsewhere. We have also dealt with 
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this in Aztab at-Tadhkiah. 
He knows what is before them and what is behind them 

“Them? in this phrase refers to everyone who has sentience. ‘They 
are all included in ‘everything in the heavens and the earth.’ Mujahid said 
that ‘what is before them’ is this world and ‘what ts behind them’ is the 
Next World. Ibn ‘Atryyah said, ‘All this is valid and there is nothing 
wrong with it because “what is before” means everything to which a 
person advances and “what is behind” is all that came before.’ 
Something similar to this was stated by as-Suddi and others. 
but they cannot grasp any of His knowledge save what He wills. 

Knowledge here means what is known, meaning that people do 
not encompass any of what He knows. This is like the statement of 
al-Khidr to Musa when the sparrow dipped its beak in the sea, ‘My 
knowledge and your knowledge does not diminish the knowledge of 
Allah except as this sparrow would diminish this sea.’ This and 
examples like it refer to known things because the knowledge of 
Allah is an attribute of His Essence which cannot be separated from 
it. The meaning is that no one knows other than what Allah wishes 
him to know. 
His Footstool encompasses the heavens and the earth 

In his History, Ibn ‘Asakir mentioned from ‘Ali that the Messenger 
of Allah said, “The Footstool is made of pearl and the Pen is made 
of pearl and the length of the Pen is seven thousand years and the 
height of the Footstool is only known by Allah.” Hammad ibn 
Salamah related from ‘Asim ibn Bahdalah, who is ‘Asim ibn Abi-n- 
Nujud, from Zirr ibn Hubaysh that Ibn Mas‘ud is reported as 
saying, “There is a distance of five hundred years between every 
heaven and five hundred years between the seventh heaven and the 
Footstool, and between the Footstool and the Throne is a distance of 
five hundred years. The Throne is above the water and Allah is 
above the Throne. He knows what you are in and what you are on.’ 

Ibn ‘Abbas said that His Footstool is His knowledge, and at-Tabari 
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preferred that. Indicating that is the derived word kurrasah (notebook) 
which contains knowledge. Scholars are also called ‘karasty’ (thrones) 
because they are relied on. That is similar to the saying, ‘the 
supporting pegs of the earth.’ A poet said: 


Noble people and a troop surround them, 
those who know (karasiy) events when they occur. 


It is also said that the Footstool is Allah’s Power by which He 
sustains the heavens and the earth, as the word furst can be used for 
the underpinning of a thing. Aursi is the base of a wall which holds it 
up. This is close to what Ibn ‘Abbas said about ‘His Footstool 
encompasses’. Al-Bayhaqi said, ‘We related from Ibn Mas‘ud and Sa‘id 
ibn Jubayr that Ibn ‘Abbas said that “Ais Footstool encompasses” means 
His knowledge. 

Other transmissions from Ibn ‘Abbas and others indicate that what 
is meant by the Footstool is something connected to the Throne. 
Isra’il related from as-Suddi reported that Abu Malik said, ‘It is the 
rock on which the seventh earth stands and is the whole extent of 
creation in all its vastness. Four angels are over it. Each of them has 
four faces: a human face, a lion’s face, an ox’s face and an eagle’s 
face. ‘They attend to it and encompass the earths and heavens. Their 
heads are under the Footstool, and the Footstool is under the 
Throne. Allah has placed His Footstool above the Throne.’ Al- 
Bayhaqi said, “This statement indicates that there are two Footstools. 
One 1s under the Throne and one is above the Throne.’ It is related 
in what Asbat related from as-Suddi from Abu Malik, and from Abu 
Salih from Ibn ‘Abbas, from Murrah al-Hamdani from Ibn ‘Abbas, 
and from Murrah al-Hamdani from Ibn Mas‘ud from some of the 
Companions of the Messenger of Allah § about this that the 
heavens and earth are inside the Footstool and the Footstool is in 
front of the Throne. 

The people of atheism apply it to the immensity of the kingdom 
and majesty of the sultan. They deny the existence of the Throne 
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and Footstool and say that they are nothing. The people of the truth 
consider their existence conceivable since the power of Allah is vast 
and one must believe in it. Abu Musa al-Ash‘ari said, “Che Footstool 
is the place where the feet are put. It creaks as a saddle creaks.’ Al- 
Bayhaqi said, ‘We also related this from Ibn ‘Abbas and we 
mentioned that it means, as he thinks, that it is part of the Throne, 
where the feet of someone on a throne would be placed. There is, 
however, no affirmation of “place” in it.’ Ibn Buraydah related that 
his father said, ‘When Ja‘far came from Abyssinia, the Messenger of 
Allah # asked him, “What was the most extraordinary thing you 
saw?” He answered, “A woman with a basket of food on her head. A 
horse passed and knocked it off. She sat down, collecting her food 
and then she turned to it and said, ‘Woe to you for a Day when the 
King will sit on His Throne and hear a tale from the wrongdoer and 
give to the wronged!” The Messenger of Allah affirmed her 
words and said, “A nation is not pure (or ‘how can a nation be 
pure?’) when its weak do not take their due from the strong?’”’ 

Ibn ‘Atiyyah said, “The statement, “The Footstool is the place of 
the feet” mean that it is part of the Throne of the All-Merciful, like 
the place for the feet on the thrones of kings. It is an immense 
created thing in front of the Throne. It is ascribed to it as the 
footstool is ascribed to a king’s throne.’ Al-Hasan ibn Abi-l-Hasan 
said that the Footstool 1s the Throne itself, but this is not acceptable. 
The hadiths clearly state that the Footstool is a creation which is in 
front of the Throne and the Throne is greater than it. 

Abu Idris al-Khawlani related that Abt’ Dharr said, ‘I asked, 
“Messenger of Allah, what is the greatest dyah revealed to you?” He 
replied, “The Ayat al-Kurst.” Then he said, “Abi Dharr, the heavens 
and the Footstool are only like a ring cast in the desert, and the size 
of the Throne compared to that of the Footstool is like the size of the 
desert compared to the ring.”’ Al-Ajurri, Abu Hatim al-Busti in his 
sound Musnad and al-Bayhaqi transmitted it and said that it is sound. 


Al, 


Mujahid said, “Che heavens and the earth in comparison to the 
Throne are like a ring cast into the desert.’ 
their preservation does not tire Him 

This aah informs us about the immensity of what Allah has 
created. It is deduced from that that Allah is greater still since the 
preservation of this immense matter does not tire Him at all. 

The word ‘tire’ means to find something burdensome and hard. 
This is how Ibn ‘Abbas, al-Hasan, Qatadah and others explained it. 
Az-Zajjaj says that the ‘him’ can refer to Allah or it can refer to the 
Throne. If it is the Footstool, that is part of the business of Allah. 

He is the Most High, the Magnificent. 

‘Al-‘Alv? (The Most High) refers to height of power and position, 
not place, because Allah is free of being confined by space. At- 
Tabari related that some people said that He is High above His 
creation as His place is above the places of creatures. Ibn ‘Attyyah 
said, “This is the view of ignorant anthropomorphists! ‘The aspect is 
not related.’ ‘Abd ar-Rahman ibn Qurt related that in the Night 
Journey the Messenger of Allah } heard glorification in the high 
heavens: ‘Glory be to Allah, the High, the Most High! Glory be to 
Him and exalted is He!’ ‘Alz and ‘ali is the one who conquers and 
overcomes things. The Arabs use the verb ‘ala for overcoming and 
overpowering. A poet said: 


When we overpowered (‘alawnda) and firmly were over them, 
We left them flat for the vultures and wild beasts. 


‘Al-‘Azim’ (The Magnificent) describes His immense power, 
importance and nobility, not His physical size. At-‘Tabari related that 
some people said ‘azim means esteemed (mu‘agzam) as is said that 
‘atig (ancient) means mu‘attiqg. Other people rejected that and said, 
‘Had it meant “esteemed”, that would imply that He is not 
magnificent before He created creation and after it is annihilated 
since there would be none to esteem Him then. 
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256 There is no compulsion where the din is concerned. 
Right guidance has become clearly distinct from error. 
Anyone who rejects false gods and believes in Allah has 
grasped the Firmest Handhold, which will never give 
way. Allah is All-Hearing, All-Knowing. 
There is no compulsion where the din is concerned. 

The word ‘din’ in this @ah means what is believed and religion 
since it is followed by ‘Right guidance has become clearly distinct from error’. 
Compulsion can take place in judgments regarding oaths, sales, gifts 
and other things. This will be explained in Sirat al-Nahl (16:106), 
since this is not the place for it. Abu ‘Abd ar-Rahman recited ‘ar- 
rashad’. ‘That is also related from al-Hasan and ash-Sha‘bi. The form 
rashada, yarshudu, rushd is used when something you love is attained 
but the form rashida, yarshadu, rashad is also possible. Ghawd is its 
opposite. An-Nahhas said that. Ibn ‘Atiyyah related that Abu ‘Abd 
ar-Rahman as-Sulami recited rushad rather than rushd and al-Hasan 
recited rushud. The root of ‘ghayy’ (error) refers to when someone is 
misguided in what he believes or thinks. The word ‘error’ (ghayy) is 
not used to denote complete misguidance. 

Scholars disagree and hold various positions regarding the legal 
status and meaning of this dyah. 

— It is said that it is abrogated because the Prophet # forced the 
Arabs to adopt the din of Islam and fought them and was only 
pleased with Islam for them. Sulayman ibn Musa took that view, 
saying, ‘It is abrogated by “O Prophet! Do jihad against the unbelievers and 
the hypocrites.” (9:73) ‘That 1s related from Ibn Mas‘ud and many 
commentators. 


— It is not abrogated and was sent down about the people of the 
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Book in particular and means that they are not forced to adopt 
Islam when they pay jzzyah. ‘Those who are forced are the idolaters. 
Only Islam is accepted from them, and they are the ones about 
whom the dah: ‘O Prophet! Do jihad against the unbelievers and the 
hypocrites’ (9:73) was revealed. This is the position of ash-Sha‘bi, 
Qatadah, al-Hasan and ad-Dahhak. ‘The evidence for this position is 
related by Zayd ibn Aslam from his father, ‘I heard ‘Umar ibn al- 
Khattab say to an old Christian woman, “Become Muslim, old 
woman, you will be safe. Allah sent Muhammad with the Truth.” 
She replied, “I am an old woman and close to death.” ‘Umar said, 
“O Allah, bear witness!” and he recited, “There 1s no compulsion where 
the din ts concerned. ”” 

— Abu Dawud reported from Ibn ‘Abbas that this was revealed 
about the Ansar. There was a woman all of whose children had died. 
She made a vow that if she had a child who lived she would make it 
a Jew. When the Banu-n-Nadir were exiled, among them were many 
of the children of the Ansar. They said, ‘We will not abandon our 
children!’ Then Allah revealed this. One variant has, ‘We did what 
we did and we thought that their din is better than what we had.’ 
When Allah brought Islam, they denied it and this was revealed. 
Whoever wished remained with them and whoever wished, entered 
Islam. This is the position of Sa‘td ibn Jubayr, ash-Sha‘bi and 
Mujahid, but he added that the reason that they were with the 
Banu-n-Nadir was through suckling. An-Nahhas said, “Che position 
of Ibn ‘Abbas regarding this dyah is the best position since its zsndd is 
sound.’ 

— As-Suddi said that the aah was revealed about a man of the 
Ansar called Abu Husayn who had two sons. Some merchants came 
from Syria to Madinah with oil and when they wanted to leave, his 
sons went to them. They invited the two sons to become Christians 
and they did so and went back with them to Syria. Their father went 
to the Messenger of Allah #4 to complain about this and asked the 
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Messenger of Allah to send someone to bring them back. Then the 
words: ‘There 1s no compulsion where the din is concerned’ were revealed. 
He had not at that time been commanded to fight the People of the 
Book. He said, ‘Allah has put them far away. They are the first to 
disbelieve.’ Abu-l-Husayn felt annoyed that the Prophet #} did not 
send someone after them. Then Allah revealed: ‘No, by your Lord, they 
are not believers until they make you their judge in the disputes that break out 
between them’ (4:65). Then ‘No compulsion? was abrogated and he was 
commanded to fight the People of the Book in Sérat at-Tawbah. The 
sound view for the reason behind the words: ‘No, by your Lord, they are 
not believers ...” is the hadith of az-Zubayr with his Christian 
neighbour about water as will be dealt with in Surat an-Nisa’, Allah 
willing. 

— It is said that it means ‘do not call those who have submitted 
through the sword compelled and forced’. 

— It is said that it was related about captives who were People of the 
Book. They are not compelled when they are adults. If they are 
Magians, young or old, or idolaters, they are compelled to adopt 
Islam because their captivity does not help them when they are 
idolaters. Do you not see that their slaughtered animals are not 
eaten nor their women married? That is what Ibn al-Qasim 
reported from Malik. Ashhab said that children are considered to 
have the din of those who have captured them. If they refuse that, 
they are compelled to become Muslim. Children have no din and 
that is why they are compelled to enter Islam so that they do not go 
to a false din. When other types of unbelievers pay the jezyah, they 
are not forced to become Muslim, whether they are Arabs or non- 
Arabs, Quraysh or otherwise. This will be dealt with in Sarat at- 
Tawbah. 

Anyone who rejects false gods and believes in Allah 

The word for ‘false gods’ (taghiit) comes from the root tagha which 

means ‘to exceed the bounds’. The word can indicate the plural or 
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the singular. It is said that the root of taghit is tughyan which means 
‘overstepping the limits’. Al-Mubarrad said that it is a plural, but Ibn 
‘Attyyah says that that is rejected. Al-Jawhari said that the word 
taghut refers to soothsayers, shaytans and every leader in misguidance. 
It can have a singular meaning as we see in 4:60 or a plural meaning 
as we see in 2:257. It does have an actual plural: tawdghith. 

has grasped the Firmest Handhold, 

This phrase is a metaphor. Commentators disagree about 
metaphorical usage (tashbth). Mujahid says that ‘the Firmest 
Handhold’ is true belief and as-Suddi says that it means Islam. Ibn 
‘Abbas, Sa‘id ibn Jubayr and ad-Dahhak said, ‘It is ‘a idaha illa-Uah.’ 
All these understandings actually amount to the same thing. 
which will never give way. 

Mujahid said, “This should be understood alongside Allah’s 
statement that “He never changes a people’s state unless they change what 1s in 
themselves.” (13:11) In other words, He will not remove the 
designation of believer from them until they actually disbelieve. The 
word for ‘give way’ (infisam) means to break, but not completely. 
Qasm is completely breaking. Al-Jawhari said, ‘Fasm is breaking, but 
not completely.’ The verb is used of rain stopping and a fever 
ending, When rejection of falsehood and faith in Allah are part of 
what the tongue articulates and the heart believes, Allah hears what 
is said and knows what is believed. 
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257 Allah is the Protector of those who believe. He 
brings them out of the darkness into the light. But those 
who disbelieve have false gods as protectors. They take 
them from the light into the darkness. Those are the 
Companions of the Fire remaining in it timelessly, for 
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ever. 

The word ‘walt (Protector) signifies the One who helps His 
believing slaves as al-Khattabi said. Qatadah said that the darkness 
mentioned in the @ah refers to misguidance and light to guidance. 
Ad-Dahhak and ar-Rabi‘ said much the same thing. Mujahid and 
‘Abdah ibn Abi Lubabah said that this was revealed about some 
people who believed in ‘Isa . When Muhammad #; came, they 
rejected him. That was their being taken out of the light into the 
darkness. Ibn ‘Attyyah said, “he one with this belief who had a 
stronger light in it left it for darkness. ‘The wording of the adyah has no 
need of specification. It applies to every disbelieving community who 
had partial belief} like the Arabs had. That is because Allah is the 
Protector of those of them who believed and He brought them out of 
the darkness of disbelief into the light of belief. Those who 
disbelieved after the coming of the sent Prophet #} were misguided 
by their shaytans. It is as if Shaytan brought them out of faith when 
they were ready to enter it and so they will enter the Fire for their 
disbelief. ‘That is justice and Allah is not asked about what He does.’ 
Al-Hasan recited ‘tawdaghit’ in the plural which means shaytans. Allah 
knows best. 
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258 What about the one who argued with Ibrahim about 
his Lord, on the basis that Allah had given him 
sovereignty? Ibrahim said, ‘My Lord is He who gives life 
and causes to die.’ He said, ‘I too give life and cause to 
die.’ Ibrahtm said, ‘Allah makes the sun come from the 
East. Make it come from the West.’ And the one who was 
an unbeliever was dumbfounded. Allah does not guide 
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wrongdoing people. 

The expression ‘What about?’ (a lam tara) literally means ‘Have you 
seen?’ and is frequently used in Arabic to introduce something 
surprising or astonishing. The ‘one’ referred to in the @ah is 
generally taken to be Nimrod, Numrtdh ibn Kush ibn Kan‘an ibn 
Sam ibn Nuh, the king of his time and the one who built the fire into 
which Ibrahim was thrown and who was killed by a gnat. This is the 
position of Ibn ‘Abbas, Mujahid, Qatadah, ar-Rabi‘, as-Suddi, Ibn 
Ishaq, Zayd ibn Aslam and others. He was destroyed when he tried 
to fight against Allah. Allah sent a great cloud of gnats against him 
and they covered the sun and consumed his army until only their 
bones were left. One entered his brain and ate it until it became the 
size of a mouse. The dearest of people to him after that was the one 
who hit his head with a hammer! He suffered for forty days. 

Ibn Juray] said that he was the first king in the earth. Ibn ‘Atiyyah 
says that this is rejected. Qatadah said that he was the first to 
become a tyrant; he was the one who built the tower at Babel. It 1s 
said that he was king of the entire earth and was one of two 
unbelieving kings. The second king was Nebuchadnezzar. It is also 
said that the one who argued with Ibrahim was Numrudh ibn Falikh 
ibn ‘Abir ibn Shalikh ibn Arfakhshand ibn Sam. Ibn ‘Atiyyah related 
all of that. As-Suhayli related that he was Numrudh ibn Kan‘an ibn 
Ham ibn Nuh. He was king over the black people. He was 
appointed by ad-Dahhak who was known as al-Azdahaq. His name 
was Biwarasb ibn Andarast and he was the king of all regions. He is 
the one who was killed by Afidun ibn Athfiyan. 

Ad-Dahhak was a tyrant whose kingdom lasted a thousand years. 
He was the first to crucify people and the first to cut off hands and 
feet. Nimrod had a son called Kush, or a similar name, and a son 
called Nimrod the younger. Nimrod the younger ruled for a year 
and Nimrod the elder ruled for four hundred years, as they say. 

There are two versions of how the debate reported in this aah 
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occurred. One is that the people went out to a festival they used to 
observe and Ibrahim went to their idols and broke them. When they 
returned, he said to them, ‘Do you worship something you have 
carved?’ They asked, ‘Who do you worship?’ He said, ‘I worship my 
Lord who gives life and causes to die.’ It is also said that Nimrod had 
complete control of the food stores of his people and, when they 
wanted to eat, they had to buy food from him. When they went to 
him, they prostrated to him. Ibrahim entered and did not prostrate. 
He asked him, ‘Why do you not prostrate to me?’ He replied, ‘I 
prostrate only to my Lord.’ Nimrod demanded, ‘Who is your Lord?’ 
Ibrahim answered, ‘My Lord is He Who gives life and causes to die.’ 

Zayd ibn Aslam said, “This Nimrod had control of all the 
provisions of his people. When people came, he demanded, “Who is 
your Lord and God?” “You,” they answered. “Give them provision,” 
he said. Ibrahim came to seek provision and he asked him the same 
question. Ibrahim replied, “My Lord is He who gives life and causes 
to die.” When he heard this, Nimrod said, “I give life and cause to 
die.” ‘Then Ibrahim asked him the question about the sun and he 
was dumbfounded. He said, “Do not give him provision.” Ibrahim 
returned to his people with nothing. He passed by a heap of fine 
sand and said to himself. “If I fill my sacks with this, when I enter 
the children will be happy until I can see to them.” He did that and 
when he reached his house, the children were happy and began to 
play on the sacks. He fell asleep from exhaustion and his wife said, 
“T will prepare some food for him and he will find it ready when he 
wakes up.” She opened one of the sacks and found it to be the finest 
flour and baked it. When he rose, she put it before him. He asked, 
“Where is this from?” She said, “From the flour you brought.” 
Ibrahim knew that Allah had done that.’ 

Abu Bakr ibn Abi Shaybah mentioned that Abu Salih said, “The 
Prophet Ibrahim went to obtain food and was unable to obtain it. 
He passed by some red sand and took some of it and returned to his 
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family. They asked, ‘What is this?’ He answered, ‘Red wheat.’ ‘They 
opened it and found that it was red wheat. When any of it was 
planted, it produced ears that were full of grain from bottom to top. 

Ar-Rabr‘ and others said about this story that, when Nimrod said, 
‘I give life and cause to die,’ he summoned two men. He killed one 
and released the other. He said, ‘I gave life to that one and made 
that one die.’ Then Ibrahim countered that with the question about 
the sun which dumbfounded him. It is related in a hadith that Allah 
said, “The Final Hour will not come until I bring the sun from the 
west so that it is known that | have the power to do that.’ Then 
Nimrod commanded Ibrahim to be thrown into the fire. That is 
what tyrants do. When they are opposed in something and unable to 
offer proof of their position, they inflict punishment. Allah saved 
Ibrahim from the fire as we will see later. 

As-Suddi said, ‘When Ibrahim emerged from the fire, they brought 
him to the King. He had not been in his presence before that time. 
He spoke to him and asked, “Who is your Lord?” He replied, “My 
Lord is the One who gives life and causes to die.” Nimrod said, “I 
give life and cause to die. I will take four people and put them in a 
room and will not give them food or water until they are starving. I 
will bring them out and feed two and they will live and not feed two 
who will die.” Then Ibrahim countered with the question about the 
sun and he was dumbfounded.’ 

Legists have mentioned about this aah that, when Ibrahim 
described his Lord with bringing to life and making die, it was a 
statement that could be taken literally or metaphorically. It should 
be pointed out that Ibrahim meant essential qualities in the first 
instance while Nimrod took what he said metaphorically and 
misrepresented it to his people. So Ibrahim left the argument and 
moved to an example which cannot be made metaphorical. ‘And the 
one who was an unbelever was dumbfounded.’ The king could not argue 
and refute the second example nor could he say, ‘I am the one who 
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brings it from the east’ because intelligent people would reject that. 

This dyah indicates the permissibility of giving an unbeliever the 
title of ‘king’ when he has kingdom, might and elevation in this 
world. It also is an affirmation of the use of evidential argument in 
establishing the proof of a matter and this is often found in the 
Sunnah and Qur‘an. Allah says: ‘Produce your evidence tf you speak the 
truth,’ (2:111) and: ‘Have you authority to say this?’ (10:68), meaning any 
evidence. Allah also described how Ibrahim argued with his people 
and refuted their worship of idols as we find in Surat al-Anbiya’ and 
elsewhere. He says in the story of Nuh: ‘They said, “Nuh, you have 
argued with us and argued much...’ (11:32) until he said, T am innocent of 
the crimes which you commit.’ (11:36) Musa also argued with Pharaoh as 
seen in many dyahs. 

All of this is instruction by Allah through question and answer and 
debate in the din because that shows the difference between truth 
and falsehood by the demonstration of the proof of the truth and the 
invalidity of false evidence. The Prophet #? debated with the People 
of the Book and called on them to invoke Allah against themselves 
after the argument as will be dealt with in AZ ‘Imran. Adam and 
Misa argued and Adam won the argument. The Companions of the 
Messenger of Allah # argued with one another on the Day of the 
Verandah. They pushed one another, made affirmations and 
debated until the truth came from its people and allegiance was 
given to Abu Bakr. They also debated about the people of the 
Riddah. There are very many instances of that. The words of Allah: 
‘You are a people arguing about something of which you have knowledge’ (3:66) 
are evidence that arguing about something with knowledge is 
permitted for those who reflect. Al-Muzani, the follower of ash- 
Shafi, said, ‘Among the conditions of debate is that Allah should be 
intended by it and that what is clear should be accepted from it.’ It is 
said that debating is not sound unless those who are debating are 
close or equal in respect of their level of knowledge of the din, 
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intelligence, understanding and fairness. Otherness it is merely 
quarrelling and arrogance. 

‘Alt ibn Abi Talib recited ‘a lam tar’ with the jussive, but the 
majority vowel the ra’ and the ya’ is elided in the jussive. ‘An atahu- 
llahu-l-mulka’ 1s in the position of the accusative, meaning “because 
Allah had given him’ or ‘for the sake of what Allah had given him.’ 
Most recite ‘ana uhyi, discarding the alif after the nin of ‘ana’ (I) in 
the connection, while Nafi‘ and Ibn Abit Uways keep it because of 
meeting with the hamzah, as is the case throughout the Qur’an 
except in 7:188 where it is discarded as is done by the other reciters 
since that is rare. It only occurs three times in the Qur’an. It acts like 
that which does not have hamzah after it because of its rareness and 
so the alifis elided in the connection. 

Grammarians said that in the case when the pronoun of the 
speaker has a hamzah and a niin, as when you say ‘ana’ or ‘anah’, the 
alifand the ha@’ are to make the vowelling clear in the stop. When the 
word is connected to something, they are dropped because the word 
to which it is connected takes the place of the alif. It is rare to say 
‘and fa‘altu’ except in poetry. An-Nahhas said that the fact that Nafi‘ 
kept the alifand recited ‘and uhyi’ has no logic. Makki said that the 
Basrans consider the alif to be redundant and believe that the name 
is implied by the hamzah and niin and the alif is added for 
strengthening. It is said that it is added by the stop to make the vowel 
of the nan clear. According to the Kufans, the noun is ‘and’ in full. 
Nafi‘ confirms the afin the root according to their position, and 
those who elide it do so to lighten it, and because it is indicated by 
the fathah (a). 

Al-Jawhari said, ‘As for saying ana (I) it is a metonymic noun and 1s 
for the first person alone. It only has the fathah (a) invariably to 
distinguish it from an (that) which is a preposition that puts the verb 
in the subjunctive case, and the final alif is to make clear the 
vowelling when there is a stop. If it occurs in the middle of speech it 
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is dropped except when there is poor usage of language. 

The word ‘dumbfounded’ (bahita and buhita) is used when someone 
is stopped and falls silent out of confusion. An-Nahhas and others 
said that. At-Tabari said that some of the Arabs said that it is bahata. 
Ibn Jinni said that Abu Haywah recited ‘bahuta’ which 1s a dialectical 
form of budita. Ibn as-Samayfa‘ recited ‘bahata’ meaning, ‘Ibrahim 
stunned the one who disbelieved.’ He said that it is permitted for 
bahata to be a dialectical variant of bahuta. Abu-l-Hasan al-Akhfash 
related ‘bahita’ like khaniga and dahisha and said that most of them 
have bahuta. Ibn ‘Atiyyah said that some people interpret the reading 
‘bahata’ to mean ‘insulted and ejected’ when he was stopped and had 
no further device to use. 
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259 Or the one who passed by a town which had fallen 
into ruin? He asked, ‘How can Allah restore this to life 
when it has died?’ Allah caused him to die a hundred 
years, then brought him back to life. Then He asked, 
‘How long have you been here?’ He replied, ‘I have been 
here a day or part of a day.’ He said, ‘Not so! You have 
been here a hundred years. Look at your food and drink 
— it has not gone bad — and look at your donkey so We 
can make you a Sign for all mankind. Look at the bones 
— how We raise them up and clothe them in flesh.” When 
it had become clear to him, he said, ’Now | know that 
Allah has power over all things.’ 
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Or the one who passed by a town which had fallen into ruin? 

‘Aw’ (or) is a conjunction which has its normal meaning here. 
According to al-Kisa’1 and al-Farra’ it refers back to the ‘What 
about...?’ in the previous dyah. Al-Mubarrad said that it means: 
‘Have you not looked at the one who argued with Ibrahim about his 
Lord? Have you not seen who he is? Like the one who passed by a 
town...’ The words imply that. Abu Sufyan ibn Husayn recited ‘or’ 
as ‘a wa’ with a fathah on the waw as a conjunction to which the 
interrogative alif is added, and it indicates confirmation. A ‘garyah’ 
(town) is called that because people gather (gara) in it. The verb is 
used for water collecting in a place. 

Sulayman ibn Buraydah, Najiyyah ibn Ka‘b, Qatadah, Ibn ‘Abbas, 
ar-Rabi‘, ‘Ikrimah and ad-Dahhak said, “The one who passed by the 
town was ‘Uzayr. Wahb ibn Munabbih, ‘Abdullah ibn ‘Ubayd ibn 
‘Umayr and ‘Abdullah ibn Bakr ibn Mudar said that it was Irmiya’ 
(said by some to be Jeremiah), who was a Prophet. Ibn Ishaq said 
that Irmiya’ is al-Khidr. An-Naqqash related that from Wahb ibn 
Munabbih. Ibn ‘Attyyah said, “This is as you see, although one name 
is the same as the other because al-Khidr was a contemporary of 
Musa. The one who passed by the town was one of the clan of 
Harun some time later according to what Wahb ibn Munabbih 
related.’ 

If al-Khidr is Irmiya’, it is not improbable since al-Khidr has been 
alive from the time of Musa until now according to the sound 
position on that, which will be talked about in Sdrat al-Kahf: If he 
died before this story, then the position of Ibn ‘Atiyyah is sound. 
Allah knows best. 

An-Nahhas and Makki related from Mujahid that he was an 
unnamed man of the tribe of Israel. An-Naqqash said that it is said 
that he was the servant of Lut. As-Suhayli related that al-Qutaybi 
has one statement saying that it is Shu‘ayb and the one who restored 
it to life after it was ruined was Kushik al-Farisi. The town is 
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Jerusalem as stated by Wahb ibn Munabbih, Qatadah, ar-Rabi‘ ibn 
Anas and others. He said that he came from Egypt and that his food 
and drink — referred to in the adyah — consisted of green figs, grapes 
and a pot of wine. It is also said that it was juice and it 1s said that it 
was a small amount of water. 

It was Nebuchadnezzar who destroyed the town. He was the 
governor of Iraq for Lohorasp and then Gushtasp, the son of 
Lohorasp, who was the father of Isfandiyar. An-Naqqash related that 
it is ‘the Overturned Cities’. Abt Salih transmitted from Ibn ‘Abbas 
that Nebuchadnezzar attacked the tribe of Israel and captured many 
of them and took them to Babylon. ‘Uzayr ibn Sharkhiya was one of 
them. He was one of the scholars of the Israelites. He went out one 
day for something he needed to Dayr Hizqal on the banks of the 
Tigris. He stopped under the shade of a tree. He tied his donkey up 
in the shade of the tree and then went around the town and did not 
see anyone living there. It was fallen down and deserted. He said, 
‘How can Allah restore this to life when it has died?’ 

It is said that it was the town from which thousands fled out of fear 
of death referred to earlier in 2:243. Ibn Zayd said that. Ibn Zayd 
said that it was those people who left their homes in thousands in 
fear of death and Allah told them, ‘Die!’ A man passed by their 
decayed bones and stopped to look and said. ‘How can Allah restore 
this to life when it has died?’ Allah caused him to die a hundred 
years. Ibn ‘Atiyyah, however, says that this position of Ibn Zayd is 
contrary to the words of the aah since the aah mentions a town 
fallen into ruin with no one in it. So it indicates the town. Its being 
brought to life was by flourishing and the re-establishment of 
buildings and houses. 

Wahb ibn Munabbih, Qatadah, ad-Dahhak, ar-Rabi‘ and ‘Ikrimah 
said that the town was Jerusalem when Nebuchadnezzar of Babylon 
destroyed it. There is a long account about the history of the tribe of 
Israel and when Irmiya’ or ‘Uzayr stopped at the town which was a 
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great hill in the middle of Jerusalem brought about when 
Nebuchadnezzar had commanded his army to move the earth to it 
until he made it like a mountain. Irmiya’ saw that the walls of the 
houses were collapsed onto their roofs and said, ‘How will Allah 
bring this to life after its death?’ 

In the expression ‘fallen into ruin’ (khdwiyatun ‘ala ‘uriishtha) the 
word ‘uriish means roofs of houses and anything that is set up for the 
sake of shade or shelter. Part of the usage of ‘arish is a trellis as in 
16:68. As-Suddi said that the roofs fell in and the walls fell on top of 
them. At-Tabari prefers it. Others said that it simply means that the 
place was uninhabited with the houses still standing and the 
expression simply means ‘empty’. The root of the verb is khalw. 
‘Empty’ can also mean ‘collapsed’. Ahawa’ also describes a stomach 
empty of food. The verb is used of a woman whose womb becomes 
empty after giving birth. Ahaw7 describes easy ground. Form II of the 
verb describes a camel kneeling with its belly off the ground and it 
also describes a man in prostration. 

He asked, ‘How can Allah restore this to life when it has died?’ 

This means: ‘by what means and method?’ The literal meaning of 
the expression is about bringing the town back to life by restoring its 
inhabitants and prosperity, as one uses the expression today for 
empty cities which are unlikely to be re-inhabited. So it means: 
‘How will this flourish after it has fallen into ruin?’ It is as if this was 
a question expressing regret when the man who was standing 
reflected on his city where his family had lived and which he loved. 
Allah made a greater response than the asker had intended by his 
question: actually bringing the dead to life. At-Tabari related that 
one of them said, “This statement implies doubt about Allah’s power 
to bring things to life. This is an example he made to himself.’ Ibn 
‘Attyyah said that the question does not imply doubt about the 
power of Allah Almighty to bring the town to life and make it 
flourish. The doubt comes from being ignorant in another way. It 1s 


36 


not correct to interpret the dyah as expressing doubt. 
Allah caused him to die a hundred years then brought him back to 
life. 

‘Hundred? is in the accusative as an adverb. ‘Am means a year, and 
one says ‘sinwan ‘uwwam’ for stress. We see this in poetry. It is implied 
that it is the plural of ‘@m although it alone is mentioned because it 
is not a noun, but rather stress, as al-Jawhari said. An-Naqqash said 
that ‘am is a verbal noun like ‘awm, which means swimming. A year 
(‘am) 1s called that because it is the amount of time it takes for the 
sun to ‘swim’ (‘a@ma) around the celestial sphere. So ‘awm is like sabh. 
Allah says: ‘...each one ts swimming (yasbahtna) in a sphere.’ (36:40) Ibn 
‘Attyyah said, “This is the idea behind what an-Naqqash said.’ The 
literal meaning of this dah is to make someone die by removing their 
ruh from their body. 

In the story behind this aa, it is related that Allah sent a king to 
refurbish it and renew it so that it was complete by the time the 
speaker was revived. It is said that seventy years after his death Allah 
sent a Persian king called Kushk [Cyrus] who refurbished it in thirty 
years. Ba‘atha 1s to bring back to life. 

Then He asked, ‘How long have you been here?’ 

There is disagreement about the asker here. It is said that it was 
Allah Almighty. It is said that the man heard an unseen voice. It is 
said that it was Jibril or a Prophet or a believing man of the people 
who saw him. The most apparent position is that it was Allah 
because of the rest of the dah. Allah knows best. 

He replied, ‘I have been here a day or part of a day.’ 

This is what he thought and so he was not lying when he said it. It 
is similar to the answer the People of the Cave gave in 18:19 when 
they said that they had been there for a day or part of a day when in 
fact they had been there for 309 years. They were not lying, but 
expressing what they thought to be the case. It is as if they were 
saying, “What we think in our opinion is that we have been here for 
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a day or part of a day.’ That is similar to what the Prophet > said in 
the story about Dhu-l-Yadayn in respect of the prayer: ‘I did not 
shorten and I did not forget.’ Some people have said that it was an 
actual lie but he was not punished for it. A lie is to report something 
to be other than what it actually is. That is the same in both 
knowledge and ignorance. This is clear in respect of fundamental 
principles. On this basis it is permitted to say that the Prophets are 
not protected from reporting something to be other than what it 
actually is when that is not intentional, just as they are not protected 
from oversight and forgetfulness. This is connected to this aah, but 
the first view 1s sounder. 

Ibn Jurayj, Qatadah and ar-Rabr‘ said that Allah made him die in 
the morning and then raised him up before sunset so that he 
thought that it was the same day. When he saw the remaining sun, 
he was afraid that he had lied in saying, ‘a day,’ so he added ‘or part 
of a day.’ He was told that he had been there a hundred years and 
he saw how the town was flourishing and its trees and buildings as 
evidence of that. 

Look at your food and drink — it has not gone bad — 

It is said that his food and drink consisted of green figs which he 
had gathered from the trees of the town he passed by. Ibn Mas‘ud 
recited ‘hadha ta‘amuka wa sharabuka’ (this is your food and drink) 
Talhah ibn Musarrif and others recite ‘unzur l-ta‘amika wa-sh- 
sharabika h-mw’ati sannah (Look at your food and drink for a hundred 
years.) Most recite ‘yatasannah’ with the ‘ha” at the end while the two 
brothers [Hamzah and al-Kisa’l] elide it. There is no disagreement 
that one stops at the ‘ha. Talhah ibn Musarrif also recited ‘lam 
yassannad and ‘wa-nzur’ (with waw not fa’), assimilating the é@’ into the 
sin. According to the recitation of the majority, the ha’ is part of the 
root and the dammah is elided for the jussive. It comes from ‘sannah’ 
(year), meaning that it has not been altered by the years. 

Al-Jawhari says that sannah is the singular of sunin or sinin. Two 
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things are said about what it is missing. The first is that it is a waw 
and the other is that it is ha’ and that its root is sanhah, like jabhah 
because it is from the expression sanahat and tasannahat used for 
palm-trees which have lasted for years. A palm-tree that 1s sannda’ 
bears fruit some years and not other years. It is also called sanha’. 
One of the Ansar said: 


It is not a tree that 1s sanh@’ or propped up, 
but ‘aiyah loans for years (sanin) of drought. 


Asnahtu means ‘I stayed with’ as does tasannaytu. You hire someone 
for a year (musdnah and musanahah). The diminutive is sunayyah and 
sunayhah. An-Nahhas said, ‘If someone recites “lam _yatasanna” he says 
sunayyah for the diminutive and the alifis elided for the jussive and 
stops on the Ada’ and says ‘yatasannah’, the ha@ being for making the 
vowel clear.’ 

Al-Mahdawi said, ‘It is possible that its root is from sdnaytuhu 
musdanah, 1.e. “I hired him year by year’ or from sdnahtu with a ha’. If it 
is from sdnaytu, its root is yatasanna and the alif has been omitted for 
the jussive. It has a waw in the root as indicated by sanawat and the 
ha@ in it is for silence. [fit is from sdénahtu, then the h@ is the lam of the 
verb and according to this, the root of sanah is sanhah. According to 
the first, it is sanawah. It is also said that it is derived from asina, the 
verb for water becoming brackish, but this would oblige an extra alif 
in the word.’ 

Abu ‘Amr ash-Shaybani said that it came from Allah’s words: ‘feted 
(masnun) black mud’. (15:26) What it means 1s that it has not changed. 
Az-Zajjaj said. “That is not the case because “masnin” does not mean 
“changed”, but poured out on the surface of the earth.” Mujahid 
said that it means ‘it has not become foul’. An-Nahhas said that the 
soundest of what is said about this is that it is from sannah, and that it 
has not been changed by the years. It is possible that it comes from 
the meaning ‘drought’ as Allah says: ‘We seized Pharaoh’s people with 
years of drought (sinin)’ (7:130) and the words of the Prophet #, ‘O 
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Allah, impose on them years of drought like those of Yusuf.’ So it 
means ‘your food has not been changed by drying up’ or ‘it has not 
been changed by the passage of years,’ and so has remained fresh. 

— and look at your donkey 

Wahb ibn Munabbih and others said, ‘Look at how We re-connect 
its bones and bring it to life bit by bit.’ It is related that Allah 
brought it to life by re-connecting its bones and then clothing them 
in flesh until the donkey was completely restored. Then an angel 
came and breathed the spirit into it and the donkey stood up and 
brayed. This is what most commentators say. Wahb and ad-Dahhak 
also said that it can mean: look at your donkey standing, untouched 
after a hundred years, and the bones that he looked at were the 
actual bones after Allah brought its eyes and head to life while the 
rest of the body was dead. They said that Allah made people’s eyes 
blind to Irmiya’ and his donkey for this period of time. 
so We can make you a Sign for all mankind. 

Al-Farra’ said that putting the waw before the word here indicates 
that it is a precondition for what is after it. It is a sign of resurrection 
after death. It can also indicate an interpolation. He was still the age 
he had been when he died and his sons and grandsons were old 
men. ‘Ikrimah said that he was forty when he died. ‘Ali related that 
‘Uzayr’s wife was pregnant when he left and that he was fifty when 
Allah made him die for a hundred years. ‘Then he was brought back 
to life and returned to his family after his resurrection still fifty years 
old. He had a son who was a hundred years old and his son’s son 
was fifty years old. Ibn ‘Abbas related, “When Allah brought ‘Uzayr 
to life and he mounted his donkey and rode to his home, he did not 
recognise people nor did they recognise him. He found an old blind 
woman in his house who was the mother of the household. ‘This 
woman had been twenty years old when ‘Uzayr left. He asked her, 
“Is this Uzayr’s house?” She said, “Yes!” and wept and then said, 
““Uzayr left us in such and such a year.” He said, “I am ‘Uzayr.” She 
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stated, “‘Uzayr has been gone for a hundred years.” He replied, 
“Allah made me die for a hundred years and then brought me to life 
again.” She said, “‘Uzayr was someone whose supplication for the 
sick and afflicted was answered. Ask Allah to restore my sight to 
me.” He prayed to Allah and wiped her eyes with his hand and she 
was healed where she was, as if she had been released. She said, “I 
testify that you are ‘Uzayr!” She went to the assembly of the tribe of 
Israel, which included a son of ‘Uzayr’s, who was one hundred and 
twenty-eight years old, and his grandsons who were old men. She 
said, “People! By Allah, this is ‘Uzayr!” His son went to him with the 
people and said, “My father had a black mole like the crescent 
moon between his shoulders.” He saw it and knew that it was 
‘Uzayr.’ 

It is said that when he came he found that everyone he had known 
had died. He was a sign for those of his people who were alive since 
they had heard about his state and were certain. Ibn ‘Atiyyah said, 
“The greatest sign is in him being made to die for this period and 
then brought to life after that. His entire business is a sign 
throughout time and there is no need to specify which of the details 
are correct.’ 

Look at the bones — how We raise them up and clothe them in flesh.’ 

‘Raise them up’ is read as nunshizuhd by the Kufans and Ibn ‘Amir 
and as nunshiruha by everyone else although Aban related from ‘Asim 
that it is ‘nanshuruha’ as did Ibn ‘Abbas, al-Hasan and Abu Haywah. 
In either case it means to bring to life. It is known linguistically that 
Allah brings the dead to life (ashara) and they are revived (nasharit). 
Allah says: ‘When He wishes, He brings him to life.’ (80:22) It is like a 
garment being unfolded (nashara). The verb is used for being 
resurrected after death and the noun is nushir. Al-A‘sha said: 


Until, when people see it, they say, 
‘Wonder! The resurrected (nashir) dead!” 


It is as if death rolls up the bones and limbs, and revivification and 
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joining the limbs together is like spreading them out and opening 
them up (nashara) again. If it is read nashaza it means an elevated 
place and the verb means to raise. A poet said: 


You see the young fox in it. 
As if a majestic fortress rose high (nashz). 


Makki says, ‘It means: “Look at the bones and how We raise them 
up and put them together in order to bring them to life” because 
nashz means elevating. Part of that is describing a disobedient wife as 
nushiz because she puts herself above agreeing with her husband. It 
is also used in the words of the Almighty: ‘When you are told: “Make 
room (fa-nshuzu) in the gathering,” then make room.” (58:11) This means: 
get up and press together. When it is read with 7a’, then it means to 
bring to life. Bones do not come to life on their own until they are 
connected to one another. The za@y is more appropriate in this 
context since it means to join together rather than bring to life. That 
which is described as being brought back to life is the man rather 
than the bones on their own. One does say, “This bone 1s alive.’ So it 
means: “Look at the bones and how We raise them from their place 
on the ground to the body so that it can be brought to life.” An- 
Nakha‘ recited ‘nanshuzuha@ and that is related from Ibn ‘Abbas and 
Qatadah. Auswah is clothing that covers a person. The flesh is 
likened to it. An-Nabighah uses it as a metaphor for Islam: 


‘So that I was clothed in a shirt from Islam.’ 

When it had become clear to him, he said, ‘Now | know that Allah has 
power over all things.’ 

It is related that Allah brought some of him back to life and then 
he saw how Allah brought the rest of his body to life. Qatadah said, 
‘He looked at how the bones are connected to one another because 
the first part of him Allah brought back to life was his head and then 
he was told to look. At that point he said, ‘I know,’ meaning ‘I know 
this.’ At-Tabari said that it means: when it was clear to his own eyes 
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what he denied of Allah’s power before he saw that. ‘Then he said, ‘I 
know.’ Ibn ‘Atiyyah said that this is an error because it demands 
something not obliged by the words. His explanation is based on an 
aberrant view and weak probability. This is what I think because 
there is no confirmation that he denied before that as at-Tabari said. 
What he said was prompted by reflection, as a believing person 
might say when he sees something unusual of Allah’s power, “There 
is no god but Allah’ and the like. Abu ‘Ali said that it means: ‘I know 
this sort of knowledge which I did not know previously.’ 

We already mentioned this idea from Qatadah. That is what 
Makki said: ‘He reported about himself when he witnessed the 
power of Allah to bring the dead to life and had certainty of that by 
actually witnessing its occurrence. He affirmed that he truly knew 
that Allah has power over all things. In other words he is saying, “I 
now know by eye-witnessing this sort of knowledge which I did not 
know before.”’ This is based on the reading of ‘a‘lamu’ with the alif 
disconnected which is the reading of most reciters. Hamzah and al- 
Kisa’t connect the alif (7‘lam) which has two possible meanings. One 
is that the angel told him, ‘Know’ and the other is that he put 
himself in the position of a separate speaker. So it means: “When it 
was clear to him, he said to himself, “Soul, know with this definitive 
knowledge which you did not know by eye-witnessing.”’ Abu ‘Ali 
composed something about this understanding: 


Bid farewell to Hurayrah. The caravan is leaving. 
Your bleary eyes have not closed in the night. 


Makki said, ‘It is unlikely that it is a command from Allah to know 
because He had demonstrated His power to him and shown him 
something that is certainly sound and affirms His power. So there is 
no point in Allah commanding that. He is commanding himself to 
do that. ‘That is an excellent possibility.’ ‘The mode (har) of ‘Abdullah 
indicates that it is a command from Allah to know, meaning that this 
knowledge is necessary because of what you have seen and are 
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certain about. His mode has ‘gila ‘lam’ (It was said, ‘Know...’). That 
also agrees with the command before it: ‘Look at your food,’ ‘Look at 
your donkey,’ and ‘look at the bones.’ So the same is true in the case of 
‘Know that Allah...’. Ibn ‘Abbas used to recite it in that way and 
said, ‘Who is better: him or Ibrahim, since he was told, “Know that 
Allah 1s Almighty, All-Wise’?’ This makes it clear that it is part of the 
words of Allah to him when he witnessed the bringing of everything 
back to life. 
SG BSI WEA 2 OF). 55 Aendbils 
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260 When Ibrahim said, ‘My Lord, show me how You 
bring the dead to life. He asked, ‘Do you not then 
believe?’ He replied, ‘Indeed | do! But so that my heart 
may be at peace.’ He said, ‘Take four birds and train 
them to yourself. Then put a part of them on each 
mountain and call to them; they will come rushing to 
you. Know that Allah is Almighty, All-Wise.’ 
When Ibrahim said, ‘My Lord, show me how You bring the dead to 
life.’ He asked, ‘Do you not then believe?’ 

People disagree about Ibrahim’s request and whether it arose out 
of doubt or not. The majority say that Ibrahim did not doubt that 
Allah could bring the dead to life but simply wanted to see it happen 
with his own eyes. That is because people have a natural desire for 
direct proof of what they are told. ‘That is why the Prophet > said, 
‘A report about something is not the same as actually seeing it.’ Ibn 
‘Abbas related that and no one else related it. Abu ‘Umar said that. 
Al-Akhfash said, ‘He did not mean the seeing of the heart. He 
meant the seeing of the eye.’ Al-Hasan, Qatadah, Sa‘td ibn Jubayr 
and ar-Rabr‘ said that Ibrahim was asking in order to add certainty 
to his certainty. Ibn ‘Atiyyah said, ‘At-Tabari has a chapter in his 
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Tafsir: “Others said that he asked his Lord for that because he 
doubted the power of Allah.” He included in this section from Ibn 
‘Abbas: “I consider this the most hopeful of dyahs.””’ It is mentioned 
that ‘Ata’ ibn Abi Rabah said, ‘Something that enters the hearts of 
ordinary people entered Ibrahim’s heart and he said, “My Lord, 
show me how You bring the dead to life.”” He mentioned the hadith 
of Abu Hurayrah in which the Messenger of Allah = said, “We are 
more entitled to doubt than Ibrahim.’ Then at-Tabari preferred this 
view. 

The hadith from Abt Hurayrah was transmitted by al-Bukhari and 
Muslim in which the Messenger of Allah said, “We are more 
entitled to doubt than Ibrahim. He said, “Lord, show me how You 
bring the dead to life,” and He asked, “Do you not then believe?” 
He said, “Yes, but so that my heart will be at rest.” Allah had mercy 
on Lut. He took refuge in a strong pillar. If I had remained 
imprisoned for as long as Yusuf, I would have answered the 
invitation.’ This is mentioned by at-Tabari, but Ibn ‘tiyyah says 
that his interpretation [about the permissibility of doubt] is rejected. 

As for what Ibn ‘Abbas said, ‘I consider this the most hopeful of 
ayahs,’ that is because it contains boldness (dlal) to Allah Almighty 
and asking for revivification in this world and there is no suspicion 
concerning it. It is permitted to say, ‘I consider this the most hopeful 
of dyahs since Allah asked, “Do you not believe?” which shows that 
faith is enough and there is no need for delving and investigation.’ 
‘Ata’s statement can refer to direct witnessing of bringing the dead to 
life, and the meaning of the hadith is: ‘If he had doubted, then we 
would have been more entitled to doubt. We do not doubt, and so it 
is more likely that Ibrahim did not doubt either.’ 

The hadith is, in fact, negating any doubt on the part of Ibrahim. 
It is related that the Prophet > said about it, “That is pure faith.’ It 
concerns passing thoughts which do not last. Doubt means to 
hesitate between two matters without preferring one to the other. 
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The Khalil was not subject to that. Bringing the dead to life was 
affirmed when he heard it. Ibrahim knew it, as he said, My Lord gives 
life and causes to die,’ earlier in this siirah. Doubt is far from someone 
whose feet are firm in faith, so how much more must that be the 
case with someone whose rank is that of a Prophet and Friend. It is 
agreed that Prophets are protected from major wrong actions and 
minor vile ones by consensus. 

If you reflect on the request he made and all the words of the aah, 
you will find that they do not imply doubt. It is a question of ‘how’. 
It is a matter of the manner of the occurrence of a phenomenon 
which exists and is affirmed by the asker. It is like the questions, 
‘How does Zayd know?’, ‘How is cloth woven?’ and other such 
things. When you say, ‘How is your garment?’ and “How is Zayd?” it 
is a question about a state. ‘How’ can apply to something which 1s 
understood as when you say, ‘Be however you wish.’ It 1s also like the 
words of al-Bukhar1, ‘How the beginning of the revelation was’. The 
‘how’ in this dyah is asking about the manner of bringing to life. 
Bringing to life is confirmed. However, we find some of those who 
deny the existence of something refer to that denial by asking about 
the state of that thing which the person knows not to be sound, 
indicating that they find that thing itself not to be sound. ‘That is like 
when someone claims, ‘I will lift up this mountain!’ and the person 
who denies him says, “How could you possibly lift it up?’ Here the 
expression is used metaphorically with the aim of denial. It is a 
disputatious remark and is as if he were saying, ‘Supposing that you 
can raise it, tell me how you are going to do that!’ Since the words 
used by Ibrahim also involve this metaphorical usage, Allah absolved 
him of doing that and had Ibrahim make the reality clear by asking 
him, ‘Do you not then believe?’ He replied, ‘Indeed I do.’ So the 
business was complete and he was shown to be free of any doubt. 
Then he said that the reason for his question was to have his heart 
be at peace. 


46 


What Ibn ‘Attyyah mentioned is conclusive. Doubt of this sort is 
not permissible for the Prophets. It constitutes disbelief. The 
Prophets agree about Resurrection. Allah reported that Shaytan has 
no way against His Prophets and awliya’. He says: ‘You have no 
authority over any of My slaves.’ (15:42) The accursed one said, ‘only Your 
slaves among them who are sincere. If he has no power over them, how 
could he make them doubt? He was asking about how the parts of 
the dead are gathered together after they have been separated and 
how their sinews and skins are reconstituted after they have fallen 
apart. He wanted to move from the knowledge of certainty to the 
eye-witnessing of certainty. His words, ‘show me how,’ are asking for 
direct witnessing of the manner in which it is achieved. Some of the 
people who deal in meanings say that Ibrahim wanted his Lord to 
show him how He brings the hearts to life, but this is false and 
rejected because of the following explanation. Al-Mawardi 
mentioned it. The afin Do you not (a wa lam) believe’ is not the 
interrogative alif, but the alif of affirmation. 

He replied, ‘Indeed I do! But so that my heart may be at peace.’ 

‘I make this request to You so that my heart will be tranquil 
through seeing the difference between what is known by intellectual 
proof and what is known by direct experience.’ The tranquillity of 
the heart consists in balance and stillness. The tranquillity of the 
limbs is known, as in rukii‘ when they are still, as the Prophet & 
instructed: “Then bow until you are still in bowing.’ The tranquillity 
of the heart occurs when someone’s thoughts have been stilled 
concerning the thing believed. Reflecting about the manner in 
which revivification occurs is not forbidden, just as we still reflect on 
it today when there are lessons to be learned from it. Ibrahim 
wanted to actually see it take place and witness the manner in which 
it occurs. At-Tabari said that this means that he wanted to have 
certainty. The same was related from Sa‘id ibn Jubayr. It is also 
related from him that it was about increasing his certainty. Ibrahim 
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and Qatadah said that. 

Some of them said that it is to further increase faith. Ibn ‘Atyyah 
points out that this is nonsensical since certainty is indivisible. As- 
Suddi and Ibn Jubayr said that it means: “Do you not believe that 
you are My Khalil?’ He replied, “Yes, but so that my heart may be at 
peace about it.’ It is said that he prayed to be shown how the dead 
are brought back to life so that he would know whether Allah would 
answer His prayer. So Allah said to him, ‘Do you not believe that I 
answer your prayer?’ He replied, ‘Yes, but so that my heart may be 
at peace about Your answering my prayer.’ 

There is disagreement about what moved him to do this. It is said 
that Allah promised to make him His Khalil and he wanted a sign of 
that. As-Sa’ib ibn Yazid said that. It is said that it was the words of 
Nimrod, ‘I give life and cause to die,’ which made him ask. Al- 
Hasan said that he saw a riding animal which wild beasts and snakes 
had eaten and asked the question. It was half on the land and half in 
the sea. When he saw how it was split up, he wanted to know how it 
would be gathered back together so that his heart would be at peace 
by seeing how the parts would be rejoined when he saw how they 
were separated. 

He said, ‘Take four birds and train them to yourself. Then put a part 
of them on each mountain and call to them; they will come rushing to 
you. 

It is said that they were a cock, a peacock, a dove and a crow. Ibn 
Ishaq mentioned that from some scholars. Mujahid, Ibn Jurayj, ‘Ata’ 
ibn Yasar and Ibn Zayd said that. Ibn ‘Abbas said it was a crane 
instead of a crow, and elsewhere an eagle in place of the dove. 

Ibrahim took these birds as he was commanded and then 
slaughtered them and then cut them into small pieces. He mixed 
their flesh together with the blood and feathers so that they were all 
jumbled together and then put parts of that mixture on each 
mountain. He stood where he could see those pieces while he kept 
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the heads of the birds in his hand. Then he said, “Come by Allah’s 
permission,’ and those parts flew and the blood flew to the blood 
and feathers to feathers until they were as they had been at first but 
headless. ‘Then he repeated the call and they ran to him. The verb 
sa’y 1s not used when a bird flies except metaphorically. An-Nahhas 
said that. Ibrahim pointed at each of them which was without a 
head. When he pointed with its head, it came close until each bird 
joined its head and they flew away by Allah’s permission. Az-Zajjaj 
said that it means: ‘put a piece of each on each mountain.’ Abu Bakr 
from ‘Asim and Abi Ja‘far recited ‘juzu”. Abii Ja‘far recited “juzz” 
while the rest have ‘juz°. They are different dialects. It means a 
portion. 

The words “surhunna iayka” (train them to yourself) may mean 
make them incline to you but are also said to mean ‘cut them up’. 
Ibn ‘Abbas, Mujahid, Abu ‘Abidah and al-Anbari said that. Ibn 
Ishaq said that. Abu-l-Aswad ad-Du’ali said that its means ‘cutting’ 
in Syriac. Tawbah ibn al-Humayyir said in a description: 


When I tugged the rope, the thongs of the saddle-girth creaked 
with the ends of sticks, its thongs being strong. 
The ropes were close to me when I reached them 


when I stood, and my rising almost cut them (yasiruha) 


Sawr is cutting, Ad-Dahhak, ‘Ikrimah, and Ibn ‘Abbas in another 
transmission, said that it means ‘cut’ in Nabatean. It is said that it 
means ‘to make them incline to you’, ie. bring them to you and 
gather them to you. A man who is described as ‘aswar’ has his neck 
bent. The word also means to incline to in the sense of yearning for. 
A woman is described as sawra’ and the plural is sir, like aswad and 
std. A poet said: 


Allah knows that in my turning 
To my neighbours on the day of separation, I yearn (sir). 


If it means ‘cut’, ‘to’ is connected to ‘take’ and there is no need for 
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implying something elided. If it means ‘incline to’, it is connected to 
‘surhunna’ and there is something elided: ‘make them incline to you 
and then cut them up.’ 

There are five readings here, two of which are from the seven 
readings: ‘surhunna’ and ‘sirhunna’. Some people recite ‘surrahunna’ as 
if He were saying, ‘Bind them.’ Connected to that meaning is the 
purse (surrah) for dinars. Some people recite ‘serrahunna’, meaning 
‘make them call out’ from the verb sarra for the creaking of a door 
and the noise of a pen. An-Naqqash related it. Ibn Jinnt said that it 
is a rare reading and that the form ‘yafzlw in doubled transitive 
verbs is rare. Normally the middle letter has a dammah. Ibn Jinni 
said, ‘As for the reading of ‘Ikrimah with a dammah on the sdd, it is 
possible for the 7a’ to have a dammah, fathah or kasrah, but what is 
proper is to have a dammah because of the dammah on the ha’ after it. 
The fifth reading is ‘sarrthinna’ which al-Mahdawi and others related 
from ‘Ikrimah. It means: ‘restrain them’ from sarra, _yusarri. 
Connected to that meaning is a sheep which is musarrah, whose milk 
is left to collect in the udder. 

Here al-Mawardi interjects an objection. Why should Ibrahim be 
given a response when asking for the Signs of the Next World when 
that was denied to Musa when he asked, ‘Lord, show yourself to me so 
that I may look at You!’ (7:143)? There are two answers to this. One is 
that what Musa asked for does not correspond with continuing 
responsibility while what Ibrahim asked for is particular and 
continued responsibility corresponds with it. The second 1s that the 
circumstances were different. It may be proper for something to be 
granted at certain times but denied at other times regarding that for 
which there is no permission. Ibn ‘Abbas said, ‘Allah commanded 
Ibrahim to do this before he had children and before the Scrolls 
were sent down to him.’ Allah knows best. 
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261 The metaphor of those who spend their wealth in 
the Way of Allah is that of a grain which produces seven 
ears; in every ear there are a hundred grains. Allah gives 
such multiplied increase to whoever He wills. Allah is 
All-Encompassing, All-Knowing. 

After Allah has given evidence in support of fighting in the Way of 
Allah, He encourages jihad and confirms that those who do shad 
after this evidence, which only a Prophet could have brought them, 
will have an immense reward for it. It is reported by al-Busti in his 
sound Musnad from Ibn ‘Umar, ‘When this dyah was revealed, the 
Messenger of Allah # said, “Lord, give my community even more,” 
and then Allah revealed: “Is there anyone who will make Allah a generous 
loan so that He can multiply it for him many tumes over?” (2:245) The 
Messenger of Allah @ said, “Lord, give my community even more 
than that,” and Allah revealed: “The steadfast will be paid their wages in 
full without any reckoning” (39:10).” 

This aah stresses the nobility of spending in the Way of Allah and 
its excellence and encourages people to do that. There is an elision 
in the Arabic, which implies, “The metaphor of the “spending” of 
those who spend...’ or “The metaphor of those who spend their 
wealth is like a farmer who plants his crop of grain in the earth...’ 
meaning that it produces seven ears in each of which there is a 
hundred grains. So He likens the one who gives sadaqah to a 
cultivator and likens the sadagah to grain set aside for sowing, and so 
Allah gives him for every sadaqah of his seven hundred good deeds. 

The metaphor makes it clear that a good action is worth seven 
hundred good deeds. ‘Allah gives such multipled increase to whomever He 
wills’ means that it can amount to even more than seven hundred. 
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So the person who gives sadaqah 1s like a farmer. If he is intelligent in 
his work and the seed is good and the earth is fertile, the crop will be 
abundant. The same applies if the one who gives sadaqah is righteous 
and the wealth is good and he spends it in a place where the reward 
will be great. Some say that seven hundredfold is the maximum 
possible increase. 

It is related that this dyah was revealed about ‘Uthman ibn ‘Affan 
and ‘Abd ar-Rahman ibn ‘Awf on the occasion when the Messenger 
of Allah encouraged people to give sadaqah when he was going on 
the ‘Tabuk expedition. ‘Abd ar-Rahman brought him four thousand 
and said, ‘Messenger of Allah, I have eight thousand. I have kept 
four thousand for myself and my dependants and I am lending four 
thousand to my Lord.’ The Messenger of Allah #} said, ‘May Allah 
bless you in what you have kept and what you have given.’ ‘Uthman 
said, ‘Messenger of Allah, I will kit out all those who have no 
equipment,’ and this was revealed about them. 

It is said that it was revealed about voluntary sadaqah. It is also said 
that it was revealed before the Ayah of Zakat and then abrogated by 
the Ayah of Zakat. There is no need to claim abrogation because 
spending in the Way of Allah is recommended at every time. The 
ways of spending are numerous, and the greatest of them is for jzhad 
to raise high the word of Allah. 

The type of grain referred to is not specified. The word used is 
habbah and can designate all grains that are cultivated and stored as 
food. Wheat, however, is the most famous of them. Part of that is the 
words of al-Mutalammis [Jarir ibn ‘Abd al-Masih]: 


I wish that I could always eat the wheat (habd) of Iraq. 
The wheat which is eaten in the town is worms. 


Habbat al-qalib 1s one’s beloved or its fruit. Hzbbah are seeds of plants 
that are not foodstuffs. We find in the hadith of intercession: “They 
will grow as a seed (hibbah) grows in what the flood has carried.’ The 
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plural is hibab. Hubbah is love as is hibb, which also means ‘beloved’. 

Sunbulah (ear) comes from the verb, asbala, to put forth ears [of 
grain], and they are released as a curtain is let down (isbal). It is said 
that it means that covered grain appears in it as a thing is covered 
when a curtain 1s dropped over it. The plural of swnbulah is sanabil. It 
is said that what is meant are ears of millet which has that number in 
its ears. However, this is baseless because the ears of millet have 
many times more than this number as we can see. 

Ibn ‘Atiyyah said, “The ears of wheat have a hundred grains. As for 
other grains, they have more than that. The example, however, 
merely uses this number.’ At-Tabari said about this dyah that it is a 
hundred grains if that exists. Otherwise, it is an estimation. Ad- 
Dahbhak said that it means that every ear has a hundred grains. Ibn 
‘Attyyah said, ‘What at-Tabari said is more or less the same as ad- 
Dahhak said.’ Abu ‘Amr ad-Dani said that some recite ‘mi’ata in the 
accusative, implying, ‘It produces a hundred grains.’ Ya‘qub al- 
Hadrami said that some recite ‘miata’ in the accusative, implying, ‘It 
produces a hundred grains,’ just as some recite ‘punishment’ in the 
accusative in 67:6, meaning ‘We have prepared for those who 
disbelieve the punishment of Hell.’ Abu ‘Amr, Hamzah and al-Kisa’1 
recite ‘anbatas-sab° with the ta’ assimilated into the sin because they 
are both letters with soft articulation and sometimes replace one 
another. The rest have them as distinct because they are two words. 

The Qur’an reports that a good action of any type is worth ten like 
it. This dyah tells us that spending in jehad is worth seven hundred. 
Scholars disagree about the meanings of ‘Allah gives such multiplied 
increase to whomever He wills.’ One group say that it is simply a 
reference to the seven hundred fold mentioned and does not indicate 
a greater increase than that. Another group of scholars says that it is 
to inform us that Allah can multiply it more than seven hundred 
times if He wishes. I consider this to be the soundest because of 
hadiths which mention that possibility. 
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Ibn Majah related from Harun ibn ‘Abdullah al-Hammal from Ibn 
Abi Fudayk from al-Khalil ibn ‘Abdullah from al-Hasan from ‘Ali 
ibn Abr ‘Talib, Abu-d-Darda’, ‘Abdullah ibn ‘Amr, Abu Umamah al- 
Bahili, ‘Abdullah ibn ‘Amr, Jabir ibn ‘Abdullah and ‘Imran ibn 
Husayn that the Messenger of Allah # said, ‘If someone sends 
support for the Cause of Allah while he remains in his house, he will 
have seven hundred dirhams for every dirham. If someone goes on 
an expedition in the Cause of Allah and spends on it, he will have 
700,000 dirhams for every dirham.’ Then he recited this dah: ‘Allah 
gives multiplied increase to whomever He wills.’ It is related from Ibn 
‘Abbas that the multiplication reaches a million for whomever Allah 
wishes. Ibn ‘Atityyah said, “This does not have a verified zsnad.’ 

This dyah contains evidence that agriculture is one of the highest 
professions adopted by people and is a legitimate way of earning a 
living. This is why Allah uses it for metaphors. We read in Sahih 
Muslim that the Prophet # said, “There is no Muslim who plants a 
seedling or cultivates a crop from which birds, humans or animals 
eat without that being sadagah for them.’ Hisham ibn ‘Urwah related 
from his father that ‘A’ishah reported that the Messenger of Allah 
said, “Cling to cultivation in the hidden places of the earth.’ At- 
Tirmidhi transmitted it. The Prophet #} said about palm trees, 
“They are firm in muddy conditions and give food in drought.’ ‘This 
is praise for them. Agriculture is one of the communal (kzfayah) 
obligations and so a ruler must compel people to do it. This includes 
planting trees. ‘Abdullah ibn ‘Abd al-Malik met Ibn Shihab az-Zuhri 
and said, ‘Direct me to property I can apply myself to.’ Ibn Shihab 
said: 


I say to ‘Abdullah on the day I meet him, 

when the camels are saddled for the east, 

‘Follow the plants of the earth and leave their owners. 

Perhaps one day you will receive an answer and be provided for. 
You will be given vast recurring wealth 
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when the waters of the earth gush forth.’ 


It is related that al-Mu‘tadid said, ‘I saw ‘Ali ibn Abi Talib in a 
dream handing me a spade and he said, “Take it. It is the key to the 
treasures of the earth.” 
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262 Those who spend their wealth in the Way of Allah, 
and then do not follow what they have spent by 
demands for gratitude or insulting words will have their 
reward with their Lord. They will feel no fear and will 

know no sorrow. 
Those who spend their wealth in the Way of Allah, 

This was revealed about ‘Uthman ibn ‘Affan. ‘Abd ar-Rahman ibn 
Samurah said, “Uthman brought a thousand dinars for the Army of 
Hardship and put it in the lap of the Messenger of Allah #}. I saw 
him put his hand in it and turn it about. He said, “It does matter 
what ‘Uthman does after today. O Allah, do not forget this day for 
‘Uthman!”” Abu Sa‘id al-Khudri said, ‘I saw the Prophet # raise his 
hands to pray for “‘“Uthman, saying, “My Lord, ‘Uthman! I am 
pleased with ‘Uthman, so be pleased with him.” After dawn, this 
ayah was revealed.’ 

Spending in the Way of Allah in general was mentioned in the 
previous d@yah and then it is made clear in this dyah that judgment 
about it and reward for it are for the one who does not follow up 
what he gives with demands for gratitude or insult of any kind. For 
such an action would invalidate the sadagah as Allah tells us in the 
next dyah. You must desire the face of Allah and His reward by 
spending and not hope for any kind of return for it from the one to 
whom you give it. Allah Almighty says: ‘We do not want any repayment 
Jrom you or any thanks.’ (76:9) If you desire something in exchange for it 
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from the person you give it to then it is not for the Face of Allah. 
This is the case when someone follows up his spending with 
demands and insult. The same is also true when someone has to 
spend to avert harm since the one on whom he spent will owe him a 
favour or some similar feeling of indebtedness. He does not desire to 
please Allah when he does this. Allah only accepts what is given for 
the sake of Allah and when most of the aim is to seek that which is 
with Allah. It is as it is related that a desert Arab came to ‘Umar ibn 
al-Khattab and said: 


“Umar! Charity is rewarded with the Garden. 
Clothe my little daughters and their mother! 
Be a protection for us against time! 

I ask you by Allah to do it!’ 


‘Umar said, ‘And if I do not do it, what then?’ He replied: “Then, 
Abu Hafs, I will go.’ He said, ‘And if you go, what then?’ He said: 


“You will be questioned about my state 

on the day when there are gifts, 

In a place of standing when one will be questioned about it, 
and will either go to the Fire or to the Garden.’ 


‘Umar wept until his beard was wet and then said, ‘Lad, give him 
this shirt of mine because of that Day, not because of his poem! By 
Allah, I do not own any other shirt!’ 

Al-Mawardi said, ‘When the gift is like this, free of seeking 
recompense or gratitude, and free of seeking indebtedness or 
publicity, that is more noble for the giver and more pleasant for the 
one who accepts it. As for someone who gives while seeking 
recompense for his gift and demanding gratitude and praise, he is 
someone showing off, seeking reputation. These cases entail censure 
which negates the generosity. If someone seeks something, he is a 
trader looking for a profit who does not deserve praise.’ Ibn ‘Abbas 
said that the dyah: ‘Do not gwe out of a desire for gain’ (74:6) means: “Do 
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not give a gift whereby you seek one better than it.’ Ibn Zayd 
believed that this dah was about those who do not go out in jihad, 
but give while they remain at home. The @ah before it is about those 
who go out themselves. He said, “That is why there is a precondition 
for these people, but not for the first ones.’ Ibn ‘Attyyah said, “This 
statement 1s debatable because its arbitrary nature is evident.’ 

and then do not follow what they have spent by demands for 
gratitude or insulting words 

The expression ‘demands for gratitude’ (mann) means to mention 
the blessing by enumerating it and rebuking the person by it, as 
when you say ‘I was good to you’, ‘I restored you’, ‘After all I have 
done for you’ and other such things. Some say that manna means to 
speak about what you gave so that the recipient hears about it and to 
insult him. Mann is one of the great wrong actions. That 1s 
confirmed in Sahih Muslim and elsewhere. Someone who does that is 
one of the three whom Allah will not look at and whom He will not 
purify on the Day of Rising, and they will have a painful 
punishment. An-Nasa’l related from Ibn ‘Umar that the Messenger 
of Allah # said, “There are three who will not enter the Garden: the 
one who disobeys his parents, a habitual drinker, and someone who 
demands gratitude for his gift.” One of the paths of transmission in 
Muslim has: ‘someone who only gives something in order to receive 
gratitude for it.’ 

The expression ‘adh@ (insulting words) means insulting and 
complaining and is more general than mann which is mentioned 
because it frequently occurs. Ibn Zayd said, ‘If you think that your 
greeting will be onerous for someone on whom you have spent 
desiring the Face of Allah, then do not greet him.’ A woman asked 
him, ‘Abu Usamah, show me a man who will truly go out in the Way 
of Allah. They only go out for what they can get. I have arrows and 
a quiver.’ He said, ‘May Allah not bless your arrows and quiver! You 
have harmed them even before giving to them!’ Our scholars have 
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said that if someone spends in the Way of Allah and does not follow 
it by demands for gratitude or insulting words such as ‘How strongly 
you entreat!’, ‘May Allah deliver us from you!’ and the like, Allah 
has guaranteed him the reward, which is the Garden, removed fear 
of what is to come from Him after his death, and sorrow for what he 
missed of this world because he delights in His Hereafter. 

They will feel no fear and will know no sorrow. 

They will feel no fear for the future after death and no sorrow for 
what has passed of this world because they will delight in the Next 
World. ‘This aah also contains evidence for the excellence of the rich 
over the poor as will come later, Allah willing. 

ets 
263 Correct and courteous words accompanied by 
forgiveness are better than sadaqah followed by 
insulting words. Allah is Rich Beyond Need, All- 
Forbearing. 
Correct and courteous words 

It means that correct words are more appropriate as an-Nahhas 
and al-Mahdawi said. An-Nahhas said, based on an elided inceptive, 
that it can mean: “That which you are commanded is to use correct 
and courteous words.’ Words which are described as ‘ma‘if? include 
making supplication, putting people at their ease and giving them 
hope for what is with Allah. That is better than sadagah which is 
merely outward with no inward dimension, because correct words 
will have a reward while outward sadaqah may have no reward. The 
Prophet # said, ‘A good word is sadagah, and an aspect of correct 
behaviour is to meet your brother with a cheerful face.’ Muslim 
transmitted it. One should meet the beggar with a smile and 
welcome him so that he will be thankful if you give to him and 
excuse you if you do not. One of the sages said, ‘Meet the one with a 
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need with a smile. Even if you miss his gratitude you will not miss his 
pardon.’ Ibn Lankak related that Abu Bakr ibn Durayd went to a 
government official for something he needed and his request was not 
granted. ‘The official showed some vexation, so he said: 


Do not be vexed by someone who makes a request. 

It is a good thing to be seen as someone to whom requests are 
made. 

Do not show the face of rejection to a hopeful face. 

Your might continues when you are seen as a source of hope. 

You meet the noble and show joy. 

You meet the blameworthy and your frown is a guide. 

Know that soon you will be reported, 

So be a report that gives delight. 


In the hadith of ‘Umar we find that the Messenger of Allah & 
said, ‘When a beggar asks of you, do not interrupt his request until 
he finishes. Then turn to him with gravity and leniency, or spend a 
little, or give a good reply. One who is neither human nor jinn will 
come to you to see what you do with what Allah has given you.’ 

Its proof is the hadith about the leper, the person with scabies and 
the blind man which Muslim and others transmitted. In that 
account an angel took the form of a leper, a bald man and a blind 
man to test the individual concerned. Bishr ibn al-Harith said, ‘I saw 
‘Ali in a dream and said, “Amir al-Mu’minin! Tell me something by 
which Allah will benefit me!” he answered, “How excellent is the 
kindness of the Prophets to the poor out of desire for the reward of 
Allah Almighty, and better still is the poor escaping the rich by 
putting their trust in what Allah has promised.” I said, “Amir al- 
Mu’minin! Tell me more!” He recited: 


“You were dead and then became alive, 
and you soon will be dead again. 
Ruin a house in the abode that is transient. 
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Build a house in the abode that will abide!” 


accompanied by forgiveness 

This can refer to disregarding the defects and bad state of the 
needy. This is like the case of the desert Arab who begged from 
people with eloquent language. Someone asked him, ‘Where are you 
from?’ He answered, ‘O Allah, forgiveness! It is an evil earning that 
it is denied because of lineage!’ It is also said that its meaning is that 
to excuse a beggar when he is insistent, rude and harsh is better than 
giving him sadagah with demands of gratitude and insults. An- 
Naqqash said something to that effect. An-Nahhas said, “This is a 
problem explained by the desert Arab.’ 

The words ‘better than sadaqah’ mean, and Allah knows best, that an 
action that leads to forgiveness is better than sadaqah followed by 
insulting words. It can be like your words, ‘Allah’s graciousness to 
you is greater than sadagah by which gratitude is intended.’ So 
Allah’s forgiveness is better than this sort of sadagah. 

Allah is Rich Beyond Need, All-Forbearing. 

Allah is Rich beyond need of the sadaqah of his slaves. He orders 
them to do it so that He can reward them for it. An aspect of His 
Forbearance is that He does not hasten the punishment to the one 
who insults when he gives sadaqah. 
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264 You who believe! do not nullify your sadaqah by 
demands for gratitude or insulting words, like him who 
spends his wealth, showing off to people and not 
believing in Allah and the Last Day. His likeness is that 
of a smooth rock coated with soil, which, when heavy 
rain falls on it, is left stripped bare. They have no power 
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over anything they have earned. Allah does not guide 
disbelieving people. 
You who believe! do not nullify your sadaqah by demands for 
gratitude or insulting words, 

This tells us that Allah does not accept sadaqah which is marred in 
this way and that the reward for it is made null and void. What is 
referred to is sadaqah by which gratitude and insults are meant. It 1s 
an article of faith that, in general, evil deeds do not invalidate good 
deeds or cancel them out. Demands for gratitude and insults do not 
invalidate other sadagah which has been made without them. The 
majority of scholars say that it is only the sadaqah Allah knows has 
been used to impose gratitude or used as an insult that is not 
accepted. It is said that Allah appoints an angel over the giver who 
does not register that. This is good. 

The Arabs say of someone who demands gratitude, that he has ‘a 
black hand’. When he gives without being asked, he has ‘a white 
hand’. If someone gives after being asked, he has ‘a green hand’. 
One of the eloquent said, ‘Whoever expects gratitude for charity has 
lost gratitude. If someone admires his deeds, his reward is lost.’ A 
poet said: 


I borrowed from a friend of mine. 
I was slow in repaying him and he was hostile to me. 
When he was certain that time was fighting me, 

he showed regret in his dealing with me. 


Someone else said: 


You corrupted the good that you gave by seeking thanks. 
When a generous person gives, he does not seek thanks. 


Abu Bakr al-Warraq spoke well when he said: 


The very best of good at every time and moment 
is a gift which is free of seeking gratitude. 
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Ibn Sirin heard one man say to another, ‘I did this and that for 
you!’ He told him, “Be quiet! There is no good in charity which is 
counted.’ The Prophet # said, ‘Beware of demanding gratitude for 
charity. It invalidates thankfulness and erases the reward.’ ‘Then he 
recited this dyah. 

Our scholars say that, on the basis of this dyah, Malik disliked a 
man giving his obligatory zakat to his relatives in case he might be 
praised in return for it or they might feel the need to show gratitude 
to him and recompense him for it. Then it would not be sincerely 
for the Face of Allah. He preferred it to be given to non-relatives and 
also preferred that someone other than the giver should undertake 
to distribute it, if there is no ruler to do so, to prevent the danger of 
demands for gratitude or insults, and that of praise, or recompense 
by service from the recipient. This is not the case with sadaqgah 
because, even its if reward is nullified, he is safe from any threat and 
is just like someone who has not done anything. When the obligatory 
is nullified, he is threatened about something he has failed to do. 
like him who spends his wealth, showing off to people and not 
believing in Allah and the Last Day. 

Allah likens someone who demands gratitude and inflicts insults 
through his sadagah to someone who spends to show off to people, 
not for the Face of Allah, and to an unbeliever who spends so that 
people will say that he is generous and praise him for it. 

His likeness is that of a smooth rock coated with soil, which, when 
heavy rain falls on it, is left stripped bare. 

Then this person is likened to a smooth rock covered with soil. 
One would think, to look at it, that it is fertile, good earth but then 
the rain comes and washes it away and all that 1s left is bare rock. 
That is a metaphor for someone who gives in order to show off. His 
intention of seeking gratitude, insult and showing off will be 
disclosed in the Next World and the act of sadaqah will be null and 
void, in the same way that the heavy rain exposes the smooth stone. 
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Safwan is a large smooth stone. It is said that what is meant is that 
any person who spends to show off is, like an unbeliever, not 
rewarded because he does not intend the Face of Allah by his act so 
as to merit the reward, even if he gives multiple times, and so the 
excellence of the action is voided. It is said that the reward is 
nullified from the moment he demands gratitude or behaves 
insultingly. What was before that is written for him and multiplied. 
Then the insult stops the multiplication because sadaqah grows and 
grows until it is as big as a mountain. When it leaves his hand 
sincerely in the prescribed manner, it is multiplied, but when 
gratitude it sought by it or an insult made, it stops there and the 
multiplication is cut off. The first position, however, is more evident, 
and Allah knows best. 

Safwan is the plural and safwanah is the singular. Al-Akhfash said 
that. Some have said that safwan is a singular. Al-Kisa’1 said that 
safwan is a singular and its plural is s¢fwdn, sufiyy or siftyy. Al- 
Mubarrad, however, denied that and said that szfiyy is the plural of 
safa. From this comes safwa’ and safa (stones). Sa‘id ibn al-Musayyab 
and az-Zuhri recited it as safawan, which is a dialectical usage. 
Qutrub recited sifwan. An-Nahhas said that safwan and sifwan can be 
either plural or singular, although it is more likely to be singular 
since Allah uses the singular Aa’ in referring to it. It is still permitted 
to mention the plural, but a thing is only removed from its normal 
place by a definitive proof. As for what al-Kisa’1 related about the 
plural, it is not sound based on true investigation, but s¢fwan is the 
plural of safa which means safwan. This is like waral and worlan, akh 
and tkhwan, and kara and kirwan. 

Wabil is heavy rain. The verb wabala is used when it rains heavily. 
The earth which receives it is described as mawbilah. Corroborating 
that meaning are Allah’s words: ‘We seized him with terrible severity 
(wabil).’ (73:16) A blow or a punishment described as wabil is severe. 
Sald is smooth stone. Al-Kisa’l said that the verb is salida. Sald is any 
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part of the earth on which no plants grow. It describes the forehead 
where no hair grows. An-Naqqash said that aslad means ‘stripped’ in 
the dialect of Hudhayl. 

They have no power 

This refers to those who show off, unbelievers and those who 
demand gratitude. 
over anything they have earned. 

This means that they will not reap the reward of their spending. 
What they give is simply considered as something they spend for 
their own needs since it is for other than Allah. Spending is called 
‘earning’ because they intend earning by it. It is said that this is a 
metaphor for the nullifying of the reward of those who show off in 
their giving and the voiding of the excellence of the giving of those 
who look for gratitude or who cause harm by it. Al-Mawardi 
mentioned that. 

DG gs MA fae galas 
Ob Gare AEE io Wall gy, aie ee 
ORIN WAIL Wicd 
265 The metaphor of those who spend their wealth, 
desiring the pleasure of Allah and firmness for 
themselves, is that of a garden on a hillside. When 
heavy rain falls on it, it doubles its produce; and if heavy 
rain does not fall, there is dew. Allah sees what you do. 
The metaphor of those who spend their wealth, desiring the pleasure 
of Allah and firmness for themselves, 

Ibtigha’ (desiring) is a causative object and ‘tathbit’ (firmness) is 
conjoined to it. Makki said that both ‘tathbi? (firmness) and ‘desiring’ 
are causative objects. Ibn ‘Attyyah says that it is not, because 
spending does not ‘make firm’ and so tathbit cannot be a causative 
object and, in fact, ibtigha’ (desiring) is a verbal noun used 
adverbially. Allah mentions the sadagah of those who gain nothing 
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from their sadagah and forbade the believers to vitiate their sadaqah 
like that in any way. He mentions the spending of the people whose 
sadaqah 1s pure since it is given in keeping with the commands of the 
Sharv‘ah. 

The word ibtigha’ means ‘seeking’ and ‘mardat’ (pleasure) is the 
verbal noun from the verb radd, to please. It is said that the word 
tathbit means that they confirm where they should give their sadaqah. 
Mujahid and al-Hasan said that. Al-Hasan said, ‘When a man wants 
to give sadaqah, he “confirms” it by examining himself. If it is truly 
for Allah, he should give it. If it is mixed with doubt, he should 
refrain from doing so.’ It is said that it means to confirm it and be 
certain about it, as Ibn ‘Abbas said. Ibn ‘Abbas and Qatadah also 
said that it means examining their own motives. Ash-Sha‘bi, as- 
Suddi, Qatadah, Ibn Zayd, Abu Salih and others said that it means 
to make certain, in other words they should look into themselves and 
confirm that their spending is out of obedience to Allah. These three 
positions are more correct than that of al-Hasan and Mujahid who 
both believed that ‘tathbit’ is a verbal noun not based on another 
verbal noun. Ibn ‘Atiyyah said that this is only allowed when 
mentioning the verbal noun and it is made clear by a prior use of 
verb as we see elsewhere in the Qur’an as in 71:17 and 73:8. If there 
is no mention of the verb first, then you cannot use the verbal noun 
with other than its meaning. Ibn ‘Attyyah said, “This is the pathway 
taken in Arabic as far as I know.’ An-Nahhas said, ‘If it had been as 
Mujahid says, it would be tathabbut from tathabbata. The statement of 
Qatadah about it being examination is not known, although it can 
be meant that their selves are firm and examined. This is unlikely.’ 
The position of ash-Sha‘bi is good: it means making it firm in 
themselves that they are spending that to obey Allah. One uses the 
verb thabbata to refer to someone verifying his resolve and 
strengthening his opinion. So here they are certain of Allah’s 
promise to make them firm in that. It is also said that it means to 
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affirm that Allah makes them firm in themselves that they will have 
the reward for that, which is not the case with a hypocrite who does 
not expect a reward. 

is that of a garden on a hillside. 

A ‘jannal’ (garden) is a piece of land with trees which shade it, 
taken from the linguistic root which means ‘to cover and conceal’. 
The word ‘rubwah’ (hillside) indicates a slightly elevated place which 
usually has a thick layer of good earth and is very fertile, which 1s 
why it is mentioned. Ibn ‘Atiyyah said, ‘Riyad al-Hazan is not being 
referred to here as at-Tabari claims. Rather those are the meadows 
ascribed to Najd because they are the best meadows of ‘Tihamah. 
The plants of Najd are fragrant and are called abrad and araqq. Najd 
is called Hazan (sorrow). Sometimes the air of Tihamah is only good 
at night. That is why the desert Arabs say, ‘My spouse 1s like the 
night of Tihamah.’ As-Suddi said that it is at a raba@wah, and that 
means the lower ground.’ Ibn ‘Atiyyah said, “This is an 
undetermined expression because rubwah is derived from raba, which 
is to grow.’ 

What as-Suddi said is of no consequence because the Arabic root 7- 
b-w means ‘increase’ in Arabic. It is used for asthma (rabw), when the 
breath is short, and it is also used generally for being short of breath. 
Al-Farra’ mentions about ‘He seized them in an ever-tightening grip 
(rabtyah)’ (69:9) that it means ‘increasing’. Arba is to give more. The 
verb 1s also used for growing up among a people. 

Al-Khalil also says that rubwah is an elevated place which Allah 
singled out because the water does not flood such a place as 
frequently happens with flash floods in Arab lands. So it is a 
situation that they like. Ibn ‘Abbas said that it is an elevated place 
through which rivers do not flow because Allah mentioned heavy 
rain in a manner that indicates that there is no running water there. 
It does not mean there cannot be running water because elsewhere 


Allah mentions, ‘a mountainside (rabwah) where there was a meadow and a 
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flowing spring.” (23:50) What is known in Arabic is that it is an 
elevated place, whether or not there 1s flowing water there. 

‘Rubwah’ (hillside) has five dialectal forms. “Rubwah’ is the qira’ah of 
Ibn Kathir, Hamzah, al-Kisa’i, Nafi‘ and Aba ‘Amr. ‘Asim, Ibn 
‘Amir and al-Hasan have ‘rabwah’. ‘Ribwah’ is the reading of Ibn 
‘Abbas and Abu Ishaq as-Sabi‘t. ‘Rabdwah’ is the reading of Abu 
Ja‘far an Abu ‘Abd ar-Rahman. This form is found in a poem. 
‘Ribawah’ is the reading of al-Ashhab al-‘Aqili. Al-Farra’ said that one 
says rabawah and nbawah and all are from rabiah and the verb is 
raba’, yarbu. 

When heavy rain falls on it, it doubles its produce; and if heavy rain 
does not fall, there is dew. 

‘It’ is the hillside. Wabil is heavy rain. A poet said: 


There are none of the meadows of Hazan with green grass 
on which heavy rain (wabz/) falls. 


Ukul (produce) is the fruit which is eaten. The same word is used in 
14:25. It is also used for anything that is eaten. Uklah is a morsel. 
The hadith in Muslim describes the reward for every morsel a 
husband puts in his wife’s mouth using the word ‘whklah’. Here it 1s 
ascribed to the garden to make it specific, like the saddle of a horse 
or the door of a house. 

Nafi‘, Ibn Kathir and Abu ‘Amr recite ‘uklaha@’. ‘That is the case 
with all that is attributed to something feminine. ‘Asim, Ibn ‘Amir, 
Hamzah and al-Kisa’ distinguish it when it is ascribed to something 
masculine, as in 6:141 (ukuluhu), and when it is not ascribed as in 
36:16 (wkulin). Aba ‘Asim makes that heavy while the other two 
lighten it [of the middle vowel]. ‘Asim, Ibn ‘Amir, Hamzah and al- 
Kisa’l recite it with full pronunciation in all we mentioned. It is also 
said that ukl and ukul mean the same. 

The verb ‘double’ means that it gives twice the amount of fruit 
produced by other land. One of the scholars said that means it bears 
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fruit twice in a year. The first view is the more frequently cited one, 
meaning that it produces in one year what other lands produce in 
two years. 

Mentioning dew continues the praise of the land because dew is 
enough moisture for it on account of its excellent soil and it still 
produces double. That is because of the fine nature and good quality 
of the soil. Al-Mubarrad and others said that it implies that dew 1s 
enough for it. Az-Zajjaj says that it is the dew that forms on it. The 
word for ‘dew’ (tall) can mean drizzle or light rain which is very fine. 
Ibn ‘Abbas and others said that and it is a well-known meaning for 
the word. Others, including Mujahid, said that it means dew here. 
Ibn ‘Atiyyah says that it is metaphorical. An-Nahhas said that 
linguists say the verbs are wabala and awbala, and talla and atalla. 
According to as-Sthah: ‘Tallis the weakest form of rain and the plural 
of tial.” Al-Mawardi said, “Crops watered by dew are weaker than 
those watered by rain and are less plentiful, but even if they are less, 
they are more cohesive and beneficial.’ Some of them said that there 
is a change in the normal order and it means: like a garden on a 
hillside watered by heavy rain, and if heavy rain does not fall on it, 
then there is dew and it produces its produce twice over, meaning 
that the leaves of the garden are green and it produces a bumper 
crop. 

The first interpretation is more correct and there is no need for a 
change in order. So the Almighty likens the growth of the spending 
of those sincere people whose sadaqah Allah causes to grow, in the 
same way that a foal or young camel grows, like the plants in a 
garden on such a hillside grow. It is not like smooth stone whose 
earth is stripped from it so that it remains bare. Muslim and others 
transmitted from Abu Hurayrah that the Prophet > said, ‘No one 
gives a rightfully earned date as sadagah without Allah taking it in 
His right hand and making it grow as one of you would raise a foal 


or young camel, until it is ike a mountain or larger still.’ It is also 
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transmitted in the Muwatta’. 
Allah sees what you do. 

This is both a promise and a threat. Az-Zuhri recited this with a_ya’ 
(they do) as if it means all people or only the hypocrites. In that case, 
it is a pure threat. 
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266 Would any of you like to have a garden of dates and 
grapes, with rivers flowing underneath and containing 
all kinds of fruits, then to be stricken with old age and 
have children who are weak, and then for a fierce 
whirlwind containing fire to come and strike it so that it 
goes up in flames? In this way Allah makes His Signs 
clear to you, so that hopefully you will reflect. 
Would any of you like to have a garden of dates and grapes, with 
rivers flowing underneath 
At-Tabari related from as-Suddi that this gah is a metaphor of 
spending for the sake of showing off to others. It is related from Ibn 
‘Abbas: “This is an example Allah made of those who show off by 
their actions which will then be nullified on the Day of Rising when 
they will be most in need of them. They are like a man who has a 
garden and children who cannot help him. He becomes old and 
then a firestorm strikes his garden and burns it up, leaving him 
absolutely destitute.’ It is related that Ibn Zayd recited: ‘You who 
believe! do not nullify your sadaqah by demands for gratitude or insulting 
words’ (2:264) and then said, “Then Allah made an example of that 
and said: ‘Would any of you like...’ 
Ibn ‘Atiyyah said, “This is clearer than what at-Tabari preferred. 
This @yah is not another example of spending to show off because of 
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the context in which it occurs. As for the meaning in this context, it 
is a metaphor of the state of every hypocrite or unbeliever who does 
an action which he supposes to be good. ‘Then comes the moment of 
need and he finds it was nothing.’ 

It is related from Ibn ‘Abbas that it is a metaphor for those who act 
for the sake of other than Allah, and the hypocrites and unbelievers, 
as will come, even though we find something else stated in Sahih al- 
Bukhari. Al-Bukhari transmitted from ‘Ubayd ibn ‘Umayr that one 
day ‘Umar ibn al-Khattab asked the Companions of the Prophet, 
quoting this ayah, ‘About what was this dyah related?’ They replied, 
‘Allah and His Messenger know best.’ “Umar became angry and 
said. ‘Say: “We know” or “We do not know!” Ibn ‘Abbas said, ‘I 
know something about it, Amir al-Mu’minin.” He said, ‘Nephew, 
speak and do not undervalue yourself.’ Ibn ‘Abbas said, ‘It is a 
metaphor about action.” “Umar asked, ‘What action?’ Ibn ‘Abbas 
replied, “The action of a rich man who works in obedience to Allah 
and then Allah sends a shaytan to him and he does acts of 
disobedience until his good actions are burned up.’ One variant has, 
‘When his life is over and term is near, he seals it with the actions of 
the wretched.’ ‘Umar was pleased with that interpretation. 

Ibn Abi Mulaykah related this dah and said, “This is a metaphor of 
a human being who does righteous actions until the end of his life 
when he needs his actions and then does bad actions.’ Ibn ‘Atiyyah 
said, “This is speculative. The aah can be taken to mean all that its 
words convey.’ Mujahid, Qatadah, ar-Rabi‘ and others said the like 
of that. Palm trees and grapes are mentioned because of their 
honour and excellence over other trees. Al-Hasan recited ‘jannat’ in 
the plural. 
containing all kinds of fruits 

This means that it does not lack any kind of fruit. 
and then for a fierce whirlwind containing fire to come and strike it 

Al-Hasan says that this means a wind which is intensely cold. Az- 
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Zajjaj said that it is the strong wind which throws the soil into the 
sky like pillars, which is called a whirlwind. Al-Jawhari said that a 
‘whirlwind’ (Zawba‘ah) is one of the leaders of the jinn which is why 
that is the name for a whirlwind. It is also said that it is a wind that 
raises a cloud containing thunder and lightning, Al-Mahdawi1 said 
that it is called (z‘sa@r) because it wraps around like a garment is 
wrung (‘uszra). Ibn ‘Atiyyah said that this is weak. 

I say that it is sound because it 1s physically witnessed. It rises like a 
twisting pillar. It is said that the wind 1s called 7‘sar because it presses 
the clouds, and the clouds are pressed (mu ‘sirat) either because they 
carry [rain], like a young girl who is ready to menstruate but has not 
yet done so, or because they are pressed by the winds. Ibn Sidah said 
that some people say that mu‘srat are the winds rather than the 
clouds. Ibn Zayd said that 7‘sar is a fierce wind and strong simoom. 
Ibn ‘Atiyyah said, “That is either in intense heat or intense cold. All 
of that is from the exhaling of and breathing of Hell as we find in the 
words of the Prophet #: “When it is very hot, wait for the prayer 
until it cools. Intense heat is from the exhaling of Hell,” and “The 
Fire complained to its Lord...”” 

It is related from Ibn ‘Abbas and others that this is a metaphor 
made by Allah of unbelievers and hypocrites, like a man who plants 
a garden which has an abundance of fruits and then becomes old 
and has weak children, boys and girls, and his livelihood and that of 
his children comes from that garden. Then Allah sends a wind 
containing fire on the garden which burns it up. He lacks the 
strength to rework the garden and his sons have no wealth with 
which to help their father. That is also the case with unbelievers and 
hypocrites when they come to Allah Almighty on the Day of Rising. 
They will not have another chance to be revived and go back a 
second time, just as the man with the garden cannot replant his 
garden a second time. Nothing can help him at that time of his old 
age and the weakness of his children. 
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In this way Allah makes His Signs clear to you, so that hopefully you 
will reflect. 

It means: ‘so that you will refer to My immensity and lordship and 
not take other than Me as protectors.’ Ibn ‘Abbas said: ‘...so that 
you might reflect on the vanishing and annihilation of this world and 
the coming and everlasting nature of the Next World.’ 


BREA ASG oh yi sal ee 
Werle es 3 Ges wt in & LH pcs 378 15 Gal 
: 7g 7-3 27 


eLgaisi \she\s \p 2 a2 ppt gh 

267 You who believe! give away some of the good 

things you have earned and some of what the earth 

produces for you. Do not have recourse to bad things 

when you give, things you would only take with your 

eyes tight shut! Know that Allah is Rich Beyond Need, 

Praiseworthy. 
You who believe! give away some of the good things you have 
earned 

This is addressed to the entire Community of Muhammad >. 
Scholars disagree about what is meant by giving here. ‘Ali ibn Abi 
Talib, ‘Abidah as-Salmani and Ibn Sirin said that it refers to the 
obligatory zakat. In the dyah Allah forbids people to use bad things to 
pay it rather than good. Ibn ‘Attyyah stated that the position of al- 
Bara’ ibn ‘Azib, al-Hasan and Qatadah is that the dah is about 
voluntary sadaqah. They recommended that people should only give 
good property. The aah is general to both ideas but, in the case of 
Zakat, it is connected to an actual command, and, as the command is 
mandatory, it means that it is, therefore, forbidden to pay zakat with 
bad property. ‘That command 1s particular to the obligatory duty. 
As for voluntary giving, a person can give a little, and so give what 

is less in value. A dirham is better than a date. The people who 
believe that it is a recommendation say that the imperative is as 
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suitable for the recommendation as it is for the command. It is as 
forbidden to give bad quality in voluntary charity as it is in what is 
obligatory. Allah is more entitled to receive the best. Al-Bara’ related 
that a man hung up a bunch of poor quality dates and the 
Messenger of Allah # saw it and said, ‘An evil hanging,’ and the 
dyah was revealed. At-Tirmidhi transmitted the full report. The 
command, according to this, is a recommendation to only give what 
is good. Most commentators state that ‘good things’ means things of 
high quality and which are favoured by people. Ibn Zayd said that it 
means from what is lawful earning. 

Earning can be by physical toil, which is working for a wage, the 
rulings governing which will be dealt with later, or by trade, which is 
buying and selling. Inheritance is included in this because, although 
the heir did not earn it, someone else did. Sahl ibn ‘Abdullah 
mentioned that Ibn al-Mubarak was asked about a man who wants 
to earn and intends by his earning to maintain his ties of kinship, do 
jihad, do good deeds and to engage in the pitfalls of earning for this 
reason. He said, ‘If he has enough livelihood to spare himself from 
asking people, then leaving this is better because when he seeks the 
lawful and spends it in a lawful way, he will be asked about it and his 
earning and his spending. Leaving that is zuhd, for zuhd consists in 
leaving what is halal.’ 

Ibn Khuwayzimandad said, ‘According to this aah, it is permitted 
for a parent to consume some of their child’s earnings. That is 
because the Prophet #} said, “Your children are part of your good 
earning. Eat from the property of your children with good cheer.” 
and some of what the earth produces for you. 

This includes plants, mineral wealth and treasure. These three 
categories are included in this phrase. As for plants, ad-Daraqutni 
related that ‘A’ishah said, ‘The Sunnah of the Messenger of Allah & 
is that there 1s no zakat on less than five wasqs.’ A wasq is sixty sd‘s, so 
that makes three hundred sa‘s of wheat, barley, dates and raisins. 
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There is no zakat on vegetables produced by the earth. Some of the 
Hanafis argue by the words here that the ruling is general to both a 
little and a lot of all varieties of what the earth produces and believe, 
by the literal understanding, that zakat on vegetables is, therefore, 
mandatory. This will be fully dealt with in Sirat al-An‘an (6). 

As for minerals, the Imams related from Abt: Hurayrah that the 
Messenger of Allah #} said, “There is no penalty for a wound 
inflicted by a dumb beast. There is no penalty for an injury due to a 
well and no penalty for an injury due to a mine. There is a fifth due 
on treasure.’ Our scholars say that since the Prophet # said, ‘A fifth 
due on treasure,’ that indicates that the ruling for minerals is not the 
same as that for treasure because the Prophet # distinguished 
between minerals and treasure. Allah knows best. 

The linguistic root of ‘nkaz’ (buried treasure) is something that is 
‘placed’ (¢rtakaza) in the earth: like gold, silver and gems. That is 
what most of the fugaha’ say because they maintain that what is rare 
of minerals found embedded in the earth obtained without work, 
effort or toil, that there is a fifth due on it because it is kdaz. It is 
related from Malik that the ruling of the rare case when minerals are 
extracted without work is the same as that when work is required to 
extract minerals in the form of buried treasure. The first view 
mentioned is his final position, and the majority of fugahd’ give that 
ruling. 

‘Abdullah ibn Sa‘id ibn Abi Sa‘td al-Maqburi related from his 
father from his grandfather that Abu MHurayrah said, “The 
Messenger of Allah was asked about rkaz and said, “It is the gold 
which Allah created in the earth on the day when He created the 
heavens and the earth.’” ‘Abdullah ibn Sa‘id said that the hadith is 
matrik (not acted upon). Ibn Abi Hatim mentioned that. It is related 
by another path from Abu Hurayrah which is not sound and which 
was mentioned by ad-Daraqutni. There is no disagreement that 
things buried in the time of Jahiliyyah are considered as treasure. If 
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it was buried during the time of Islam, it 1s classified as a find. 

There is disagreement about the discovery of buried treasure. 
Malik says, ‘Buried treasure that was buried during the Jahiliyyah 
and is found in the land of the Arabs or the wilderness in territory 
owned by the Muslims without fighting belongs to the one who finds 
it and he owes a fifth on it. What is found in Muslim territory is like 
a find. What is found in land taken by conquest belongs to the group 
who conquered it rather than just the one who found it. What is 
found in lands obtained by treaty belongs to the people of that land 
rather than people in general. The finder has nothing of it unless he 
is one of the people of that abode. In that case, it belongs to him 
rather than them.’ It is also said that it belongs to the people with 
the treaty. Isma‘ll said that the ruling of buried treasure is the same 
as that of booty which is that it is property belonging to an 
unbeliever that a Muslim has found. Therefore he is in the position 
of someone who fights and seizes property: so he has four-fifths of it. 

Ibn al-Oasim said, ‘Malik used to say that there is a fifth due on 
goods, gems, iron, lead and the like that are found as buried 
treasure. Then he retracted that and said, “I do not think that there 
is anything due on it.” His final position expressed to us was that 
there was a fifth due on it.’ That is sound based on the general 
meaning of the hadith and it 1s also the position of most fugaha’. 

Abt Hanifah and Muhammad said that buried treasure found in a 
house belongs to the owner of the house rather than the finder and 
there is a fifth due on it. Abu Yusuf disagreed with him and said that 
it belongs to the finder rather than the owner of the house. The 
position of ath-Thawri is that when it 1s found in the wilderness, it all 
belongs to the finder and there is a fifth due on it. They do not 
distinguish between land taken by fighting and land obtained by 
treaty. They also think that the ruling is the same in Arab or other 
lands. ‘They believe that it is permitted for its finder to keep the fifth 
for himself if he is needy, and he can also give it to the poor. Some of 
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the people of Madinah and followers of Malik do not make a 
distinction regarding any of that. They said that it is the same 
whether the buried treasure is found in land taken by fighting or 
land obtained by treaty, Arab land or abode of war, when no one has 
ownership and no one claims it: it goes to the finder and a fifth is 
due on it, based on the general wording of the hadith. That is the 
view of al-Layth, ‘Abdullah ibn Nafi‘, ash-Shafi‘t and most scholars. 

There is disagreement about ores that are found and then mined. 
Malik and his people say that there is nothing due on gold or silver 
that is mined until it reaches twenty mithqals of gold or five aqiyyahs of 
silver. When it reaches that amount, then zakdt is owed on it. 
Anything that exceeds that is accounted according to that as long as 
the mine is producing. When it stops and then there is another lode 
that produces, zakat then begins there anew. 

They consider buried treasure to be like a crop from which zakat is 
taken immediately and is not delayed for a year. Sahnun said about 
a man who has mines that what is found in one mine is not added to 
another and zakat is only taken from two hundred dirhams or twenty 
dinars on each mine. Muhammad ibn Maslamah said that they are 
added together and zakat is paid on the total as is the case with 
crops. Abu Hanifah and his people said that a mine is like buried 
treasure. Any gold or silver after the fifth has been paid is considered 
according to each of them. If someone obtains the amount on which 
zakat 1s obliged, he pays zakat on it when he still possesses the nzsab 
after a full year. This is when he does not already have gold or silver 
on which zakat is owed. If he already has that on which zakat 1s 
obliged, then the new gold or silver is added to that and he pays 
zakat on it. They believe that that is the case with every profit which 
is added to the nzsab in the year in the same category: zakat is paid 
based on the year of the principal. ‘That is the view of ath-Thawr1. 

Al-Muzani mentioned that ash-Shafi‘l said, ‘My position regarding 
it is that it is what is produced from mines.’ Al-Muzani said, “What is 
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most appropriate is that the principle is that what mines produce is 
profit on which zakat is paid a year after it is produced.’ Al-Layth ibn 
Sa‘d said, ‘Any gold and silver which mines produce is in the 
position of profit on which a new year begins.’ ‘That is the view of 
ash-Shafi‘T in what al-Muzani deduced from his school. That is the 
position of Dawud and his people when a year has passed over it in 
the sound possession of its owner based on the words of the Prophet 
«>: ‘If someone obtains property, there is no zakat on it until he has 
had it for a year.’ At-Tirmidhi and ad-Daraqutni transmitted it. 

They also argue by what ‘Abd ar-Rahman ibn An‘am related from 
Abu Sa‘id al-Khudri when the Prophet @? gave some of those whose 
hearts were to be reconciled some good ore which ‘Ali had sent from 
Yemen. Ash-Shafii said, “Chose whose hearts are to be reconciled 
have a right to zakat. By that it is clear that the custom on mines is 
the custom of zakat.’ The argument of Malik is based on the hadith 
of Rabi‘ah ibn ‘Abd ar-Rahman which states that the Prophet 
granted to Bilal ibn al-Harith the mines of al-Qabaliyyah which 
were in a region of al-Fur‘. Up until today those mines only have 
zakat taken from them. The isndd of this hadith is broken and the 
people of hadith do not take something like that as being 
authoritative, but it was the normative practice which was followed 
in Madinah. Ad-Darawardi related it from Rabi‘ah ibn al-Harith 
ibn Bilal al-Muzant from his father. Al-Bazzar mentioned it. Kathir 
ibn ‘Abdullah ibn ‘Amr ibn ‘Awf related from his father from his 
grandfather from the Prophet # that he gave a grant of the mines of 
al-Oabaliyyah, above and below ground, to Bilal ibn al-Harith. ‘This 
is the ruling on what the earth produces. In an-Nahl we will deal with 
what the sea produces since it is the partner of the earth. In al- 
Anbia@ we will discuss the meaning of the hadith which says: “Chere 
is no penalty for a wound inflicted by a dumb beast.’ 
Do not have recourse to bad things when you give, 

‘Tayammami’ means to aim for something. The a@yah indicates that 
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earnings can be good or bad. In an-Nasa’z it is related from Abu 
Umamah ibn Sahl ibn Hunayf that these words refer to bad quality 
dates. The Messenger of Allah #} forbade this type of dates being 
taken in payment of zakat. Ad-Daraqutni related Abu Umamah ibn 
Sahl ibn Hunayf that his father said, “The Messenger of Allah & 
commanded that sadagah be given, and a man brought bunches of 
bad quality dates. The Messenger of Allah # said, ‘Who has 
brought this?’ Normally no one brought anything without it being 
attributed to him. Then it was revealed: ‘Do not have recourse to bad 
things when you give.” He said, “The Prophet #} forbade that ju ‘vir and 
hubayg (inferior quality dates) be taken in payment of zakat.’ Az- 
Zuhri said that they are two types of dates in Madinah. At-Tirmidhi 
transmitted it from al-Bara’ and said that it is sound. 

At-Tabart and an-Nahhas related that ‘Abdullah recited 
‘ta’ammamu’. It is a dialectical form. Muslim ibn Jundub recited 
‘tuyammimi’. Ibn Kathir recited ‘ttayammami’ with a double ta’. 
There are various dialectical forms of the word: ‘amamtu’ and 
‘ammamtu’, ‘yammamtu’ and ‘tayammamtu’. Abu Amr related that Ibn 
Mas‘ud recited ‘wald tu’ammimi’ with a hamzah. 

Al-Jurjani said in Nazm al-Qur’an that a group of people said that 
the words end at ‘bad things’ and then a new sentence begins which 
describes them: ‘you give things you would only take with your eyes 
tight shut.’ It is as if the meaning is to blame and censure people. 
The pronoun in ‘minhu’ refers to the bad things. He said that another 
group say the speech is connected to ‘mimhu’ and so the pronoun 
refers to ‘you have earned’. 
things you would only take with your eyes tight shut! 

This refers to things you would only take in payment from people if 
you were making things easy for them and forgoing your rights: they 
are things you dislike and are not pleased with. So when a debt to 
Allah is involved, do not give what you would not be pleased to take 
for yourselves. Al-Bara’, Ibn ‘Abbas and ad-Dahhak stated that. Al- 
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Hasan said that the meaning is things you would not take, if you 
found them being sold in the market, unless their price was reduced. 
Something similar is also related from ‘Ali. Ibn ‘Atiyyah said, “These 
two statements are similar inasmuch as they are both about zakat.’ 

Ibn al-‘Arabi said, ‘If the dah had been about obligatory zakat, 
Allah would not say, “you would only take”, because bad or defective 
things are not permitted to be taken in zakat in any case, not with 
the eyes shut or by overlooking them. Such things can be taken while 
lowering the eyes in supererogatory sadaqah.’ Al-Bara’ ibn ‘Azib also 
said that it means: “You would not take it if you had been given it 
except with your eyes shut,’ meaning that you would be embarrassed 
before the giver and would accept it from him although you have no 
need of it and consider it to be of no value.’ Ibn ‘Attyyah said, “This 
is consonant with the dyah being about voluntary charity.’ Ibn Zayd 
said, “You would not take the unlawful unless you shut your eyes to 
its disliked nature.’ 

The majority recitation is ‘tughmidi’ from the verb aghmada which is 
used for when a man affects to be easy about something and 
overlooks in it and is satisfied to take only part of his due. Part of that 
is what at-Tirimmah said: 


People did not wake us for the wer and humility. 
They are content with closing their eyes to it. 


It is possible that it comes from shutting the eyes (taghmid) because 
someone who wants to be patient with something disliked closes his 
eyes. He said: 


How many things will you show me 
which I disregard (ughannidu) even though I am not blind to 
them! 


This is ignoring what is disliked. An-Naqqash mentioned this 
meaning for the aah and Makki indicated it. The Arabs say, 
‘aghmada-r-rqulu’ when a man ignores something, This sort of 


792 


derivation is frequent. Az-Zuhri recited ‘taghmidi’ and also 
‘tughammidi’. Vhe first means: ‘you ignore the offer from the seller so 
that he lowers it for you.’ The second, which is the reading of 
Qatadah according to what an-Nahhas mentioned, means: ‘you take 
it for less’. Abu ‘Amr ad-Dani said that the meaning of both readings 
of az-Zuhri is that ‘you take it for less.” Makki related from al-Hasan 
‘tughammadi’ and Qatadah also recited ‘tughmadi’. Abu ‘Amr ad-Dani 
said that it means ‘unless it is reduced for you.’ An-Nahhas related it 
from Qatadah himself. 

Ibn Jinni said, ‘It means that you find that you have been unclear 
about the interpretation of the business or your tolerance, and you 
have proceeded in a manner that is not normally anticipated. ‘This is 
as you say, “I praised the man,” meaning that you found him to be 
praised.’ 

Ibn ‘Atiyyah said, “The majority reading is based on overlooking 
and lowering the eye because aghmada 1s in the position of ghammada. 
So it means that you overlook the interpretation in taking it, either 
because it is unlawful, as Ibn Zayd says, or because it is a gift or 
taken for a debt, according to another.’ Al-Mahdawi says that it 
means: you close your eyes to taking it. Al-Jawhari says that the verb 
refers to acting in an easy way in buying and selling, It is as if you 
wanted more than it because of its poor quality or a reduction in its 
price. 

Know that Allah is Rich Beyond Need, Praiseworthy. 

Allah tells us about His attribute of absolute wealth, meaning that 
He has no need of our sadagah. So whoever tries to draw near and 
seeks a reward should do that with something that has a value and 
importance. He is advancing something for himself. Allah is 
Praiseworthy in every state. Az-Zajjaj points out that He does not 
command people to give sadagah when they are poor, but He tests 
them. So He is Praiseworthy in that as in all His blessings. 
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268 Shaytan promises you poverty and commands you 
to avarice. Allah promises you forgiveness from Him 
and abundance. Allah is  All-Encompassing, All- 
Knowing. 
Shaytan promises you poverty and commands you to avarice. 

The derivation of the word Shaytan has already been mentioned in 
the commentary on 2:14. The expression ‘promises you poverty’ here 
means ‘threatens you with poverty’, making you afraid of it so that 
you do not spend. This aah is connected to the one before it. 
Shaytan has a way of hindering someone from spending in the Way 
of Allah. He also commands ‘avarice’ (fahsha’), which refers to acts of 
self-gratification and spending on them. It is said that it means: ‘Do 
not give sadaqah; rather disobey and cut people off.’ ‘Faqr’ (poverty) is 
also recited as ‘fugr’ in one dialect. Al-Jawhari said that fugr is a 
dialectical usage. 

Allah promises you forgiveness from Him and abundance. 

In Arabic when the word wa ‘ada is used undefined, then it is about 
good. When it is limited by something, then it can mean to promise 
good or to threaten evil, as is also the case with bisharah. ‘This aah 
contains both meanings. Ibn ‘Abbas said, “This dah contains two 
things from Allah and two things from Shaytan. At-Tirmidhi reports 
from Ibn Mas‘ud that the Messenger of Allah # said, ‘Shaytan has 
a touch he uses on the son of Adam and the angel has a touch. The 
touch of Shaytan has the effect of threatening evil and denying the 
truth. The touch of the angel has the effect of promising good and 
confirming the truth. Anyone who experiences that should know 
that it is from Allah. Anyone who experiences other than that should 
seek refuge with Allah from Shaytan.’ Then he recited this aah. He 
said that it is a sound hasan hadith. Outside of the Qur’an, it is 


81 


permitted to have ‘commands avarice’ without a ba’. 

The word ‘forgiveness’ (maghfirah) indicates Allah’s veiling of the 
wrong actions of His slaves in this world and the Next. ‘Fadl 
(abundance) here means provision in this world and expansion and 
blessing in the Next. Both are promised by Allah. 

An-Naqqash mentioned that some people use this dah to claim 
that poverty is better than wealth because Shaytan distances the 
human being from what is good and does that by alarming them 
about poverty. Ibn ‘Atiyyah said, “There is no definitive evidence in 
the ayah. In fact, this idea is strongly contradicted.’ It is related in the 
Torah: ‘My servant spends from My provision and I grant him My 
bounty. My hand is stretched out over every outstretched hand.’ It is 
confirmed in the Qur’an where He says: ‘Anything you expend will be 
replaced by Him. He 1s the best of Providers.’ (34:39) Ibn ‘Abbas mentioned 
it. 

Allah gives from His vast wealth and knows where to bestow it. He 
knows the Unseen and the visible. They are two of His names which 
we mentioned in Aitab al-Asna. 
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269 He gives wisdom to whomever He wills and he who 
has been given wisdom has been given great good. But 
no one pays heed but people of intelligence. 
He gives wisdom to whomever He wills. 

Allah gives it to whomever He wishes of His slaves. Scholars 
disagree about the meaning of the word ‘hikmah’ (wisdom) here. As- 
Suddi said that it refers to Prophethood. Ibn ‘Abbas said that it 
means understanding of the Qur’an: its figh, abrogations, dyahs of 
judgment, ambiguous dyahs, unusual expressions, and changes in the 
normal order of words. Qatadah and Mujahid also said that it 
means understanding of the Qur’an. Mujahid said that it means 
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being correct in word and deed. Ibn Zayd said, ‘Wisdom is 
understanding the din.’ Malik ibn Anas said, “Wisdom is recognition 
of the din of Allah, understanding it, and putting it into practice.’ 
Ibn al-Qasim related that he said, ‘Wisdom is reflecting on the 
commands of Allah and following them.’ He also said, “Wisdom is 
obeying Allah and understanding the din and acting on it.’ Ar-Rabr° 
ibn Anas said, ‘Wisdom is humility.” Ibrahim an-Nakha‘t said, 
‘Wisdom is understanding the Qur’an.’ Zayd ibn Aslam also said 
that. Al-Hasan said, ‘Wisdom is scrupulousness.’ 

Most of these ideas are close in meaning as /vkmah (wisdom) is a 
verbal noun which comes from zhkam, which means perfection in 
word or deed. All the things mentioned above are wisdom. The 
Book of Allah is wisdom. The Sunnah of His Prophet #} is wisdom. 
All that is mentioned of excellence is wisdom. The basic meaning of 
hikmah 1s something which prevents foolishness. It is said that it is 
knowledge because it prevents foolishness and, by it, one knows how 
to prevent foolishness, which is every ugly action. The same is true 
for the Qur’an, intelligence and understanding. Al-Bukhari has the 
hadith: ‘When Allah desires good for a person, He gives him 
understanding in the din.’ Here He says: ‘He who has been gwen wisdom 
has been gwen much good.’ 

The fact that Allah repeats the word ‘wisdom’ here rather than 
using a pronoun the second time is to show concern for it to indicate 
its honour and excellence as was already explained in 2:59. Abu 
Muhammad ad-Darimi mentioned in his Musnad from Marwan ibn 
Muhammad from Rifdah al-Ghassani that Thabit ibn ‘Ajlan al- 
Ansari said, ‘It was said that Allah desired to punish the people of 
the earth, but when he heard a teacher teaching wisdom to children, 
He averted that from them.’ Marwan said that the wisdom was the 
Qur’an. 

Anyone who is given wisdom and the Qur’an has been given the 
best of what can be given of all the knowledge of the books of the 
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early people and others because He said about those: ‘You have only 
been gwen a little knowledge.’ (17:85) ‘This is called ‘great good’ because 
the Qur’an is the all-inclusive Book. One of the sages said, “Whoever 
is given knowledge and the Qur’an should value himself properly 
and not humble himself to the people of this world for the sake of 
worldly things. What he has been given is better than what the 
people of this world have been given because Allah called this world 
“a little good” and called knowledge and the Qur’an “great good”.’ 

Most recite ‘he who is given’ as ‘man _yu’ta’ in the passive form of the 
verb. Az-Zuhri and Ya‘qub recite ‘man _yu’t’? meaning ‘he to whom 
Allah gives’. Albab means intelligence. The singular is /ubd. 
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270 Whatever amount you spend or vow you make, 
Allah knows it. The wrongdoers have no helpers. 

Vows were part of the culture of the Arabs and they used to make 
them a lot. Allah mentions two types of vows: those a man makes 
voluntarily, and those he makes after obliging himself to do so. ‘This 
ayah is both a promise and threat, telling us that those with sincere 
intention will be rewarded. Anyone who spends to show off or for 
any other reason like inducing gratitude or as an insult is a 
wrongdoer. His action is worthless and he gains no benefit from it. 

The phrase ‘nows it’? means that Allah takes account of it, 
according to Mujahid. The pronoun is singular although it mentions 
two things. An-Nahhas says that it implies: ‘Whatever amount you 
spend, Allah knows it. Whatever vow you make, Allah knows it.’ So 
there is elision. It is possible that what is implied is: ‘whatever you 
spend, Allah knows it’ and the Ad’ (it) refers to ma (what), and ‘vow _you 
make’ is added to it. Ibn ‘Attyyah said, “The pronoun is singular in 
“knows it” when two things have been mentioned since He means 
what was mentioned or stated.’ 
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This is good. All that was mentioned is implied, even if it 1s a lot. 
The reality of a vow is that you say that it is whatever acts of worship 
a responsible person has made mandatory for himself which were 
not mandatory or necessary for him. You say, “The man took a vow 
to do such-and-such’ when he obliges himself to do it. The present 
tense can be yandhuru or yandhiru. Its rulings will be explained 
elsewhere, Allah willing. 

@ A Sica ay 
271 If you make your sadaqah public, that is good. But if 
you conceal it and give it to the poor, that is better for 
you, and We will erase some of your bad actions from 
you. Allah is aware of what you do. 

Commentators believe that this dah is about voluntary sadaqah 
because concealment of it is better than making it public. This is the 
case with all acts of worship: concealment is better in respect of 
voluntary acts because it precludes showing off. That does not, 
however, apply to obligatory zakat. Al-Hasan said that making zakat 
public is better but that concealing voluntary acts of giving is better 
because it is closer to what Allah desires with respect to that. Ibn 
‘Abbas said, “Secret giving when it is voluntary is seventy times better 
than public giving. In the case of obligatory zakat, its public payment 
is better than paying it secretly by up to twenty-five times according 
to some. It is the same with all obligations and supererogatory 
actions.’ He said that that is the case in all obligatory and voluntary 
actions in all matters. 

Such a position is not taken on the basis of mere opinion. In Sahih 
Muslim, the Prophet # said. “The best prayer a man can perform is 
the one he does in his house except for the obligatory prayer.’ That 
is because there is no showing off in the obligatory, while 
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supererogatory prayers are subject to that. An-Nasa’l reported from 
‘Uqbah ibn Amir that the Messenger of Allah & said, ‘Someone 
who recites the Qur’an aloud is like the one who gives sadaqah 
publicly. Someone who recites the Qur’an silently is like someone 
who gives sadagah secretly. We find in a hadith: ‘Secret sadaqah 
extinguishes the wrath of the Lord.’ 

Ibn al-Arabi said, “here is no preference in sound hadith for 
public zakat over that given secretly nor for secret zakat over that 
given publicly, but there is a firm consensus regarding that. As for 
voluntary sadagah, the Qur’an clearly states that it is better given 
secretly than publicly. Our scholars say that this is generally the case. 
The truth about this matter is that the state of giving sadaqah varies 
according to the circumstances of the giver, the recipient and those 
who witness it. The public giver has the benefit of demonstrating the 
Sunnah and the reward for acting as a model for others.’ 

This refers to someone whose state is strong and intention good 
and who is safe from showing off. As for someone whose state falls 
below this, doing it secretly is better for him. As for the recipient, 
when giving is done secretly, he is kept safe from people’s disdain or 
from the claim that he took what he did not need and failed to be 
abstinent. Generally speaking, keeping sadaqgah secret from people 1s 
better than making it known to them since they might attack the 
giver for showing off and the taker for being able to do without it. 
On the positive side, doing it publicly encourages people to give 
sadaqah. But this is rare today. 

Yazid ibn Abi Habib said, “This dah was revealed about the giving 
of sadagah to the Jews and Christians. It was as if Allah was 
commanding that a portion of zakat should be secret.’ Ibn ‘Atiyyah 
said that this position is rejected, especially by the righteous Salaf: 
At-Tabari said that the consensus is that doing what is obligatory is 
better. 

At-Tabari mentioned that this dyah indicates that it is generally 
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better to conceal zakat. It is the right of the poor and it is better for 
the owner of property to distribute it himself. This is one of the two 
positions of ash-Shafii. In his other position, he stated that what is 
meant by sadaqah here is the voluntary sadaqah rather than obligatory 
zakat. It is more appropriate to perform the obligatory publicly so 
that there will be no suspicion. ‘That is why it is said, ‘It is better to 
do the ndfilah prayers alone, but praying in the group removes 
suspicion about whether someone is fulfilling the obligatory prayer 
or not.’ 

Al-Mahdawi said, ‘What is meant by the dyah 1s both the obligation 
of zakat and what is voluntary. Concealment was better in the time of 
the Prophet #. Then people’s suspicions arose after that and so 
scholars recommended making what is obligatory public so that no 
suspicion would remain.’ Ibn ‘Atiyyah remarked, “This position is 
contrary to the traditions (dthar). In our time it seems that it is 
recommended to conceal obligatory zakat. Those who refuse to do it 
are numerous and paying it publicly opens a person to the 
accusation of showing off’ Ibn Khuwayzimandad said, ‘It is 
permitted for the gah to mean both obligatory and voluntary 
sadaqah because He mentioned the hidden and praises it, and the 
public and praises it, and so it can be directed to both of them.’ An- 
Naqqash said that this gyah was abrogated by Allah’s words: ‘Those 
who give away their wealth, night and day, secretly and openly.’ (2:274) So, in 
the aah public sadaqah is praised and then the ruling is given that 
when it is given secretly it is better. That is why one of the sages said, 
‘When you give charity, conceal it. When you are given it, then 
make it known.’ Di‘bil al-Khuza‘l said: 


When they take revenge, they make it public. 
When they bestow, they conceal that. 


Sahl ibn Harun said: 


When one day you go to a friend to ask of him, 
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he gives you what he owns and apologises. 
He conceals his action while Allah makes it known. 
When you give what is beautiful, it shows. 


Al-‘Abbas ibn ‘Abd al-Muttalib said, ‘A charitable act is only 
complete when it has three characteristics: hastening it, thinking it 
small, and concealing it. When you hasten it, you make it more 
welcome. When you consider it small, you make it great. When you 
conceal it, you perfect it.’ A poet said: 


I consider your charity to be greater 

when it is concealed and small in your sight. 

You forget it as if you had not given it, 
while it is famous among people. 


There are different readings of the phrase ‘that is good’. Abu ‘Amr, 
Nafi‘ in the transmission of Warsh, ‘Asim in the transmission of Hafs 
and Ibn Kathir recite ‘n¢‘tmma’, and Abu ‘Amr (again), Nafi‘ in other 
than the transmission of Warsh, ‘Asim in the transmission of Aba 
Bakr and al-Mufaddal recite ‘ni‘ma’. Al-A‘mash, Ibn ‘Amir, Hamzah, 
and al-Kisa’l recite ‘na‘imma’. Outside of the Qur’an we find: ‘nz‘ma 
ma’. An-Nahhas said that it is connected in the script and so 
assimilation is necessary. 

There are four dialectical forms of nz‘ma. The root is na%ma, but 
there is also nz%ma where the niin has a kasrah because the ‘ayn does, 
na‘ma (where the root is na%ma and the kasrah has been elided 
because of being heavy), and nz‘ma, which is the most eloquent. The 
root of them is na‘ma. It is used for every praise, and lightened and 
the kasrah of the ‘ayn changed and the ‘ayn becomes silent. ‘Two 
things are implied by ‘fa-ni%mmda hiya’. One 1s that it is based on the 
dialectical form mma, and the other is that is based on the good 
dialect and the root is nz‘ma and the ‘ayn has a kasrah because of two 
silent letters meeting. What Abu ‘Amr and Nafi‘ relate about the ‘an 
being silent is impossible. It is related that Muhammad ibn Yazid 
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said, ‘As for a sukiin on the ‘ayn and double mim, no one is able to 
pronounce it. It tries to combine two silent letters and vowel them 
which does not happen.’ Abu ‘Ali said, “The statements of those who 
give the ‘ayn a sukiin are not proper because it is combining two silent 
letters, the first of them is not a letter of extension and softness. ‘That 
is permitted by grammarians when the first letter has extension since 
the extension replaces the vowel, as in dabbah and dawal.’ Perhaps 
Abu ‘Amr concealed the vowel and sneaks it in as he does in 
‘barvikum’ and ‘ya’murukum’ and someone listening thought that it was 
a sukiin because of the subtleness of that to the ear. Abu ‘Ali said, ‘As 
for the one who recites ‘ni‘%mma’, he brings the word according to its 
root.’ He also said that the md is in the accusative and ‘hiya’ explains 
the implied subject before it is mentioned. It implies: ‘Making it 
public is good,’ and ‘making public’ is singled out for praise even 
though the mudaf is elided and replaced by the mudaf tlayh. 

The following words: ‘That is better for you’, lead you to the fact that 
concealing is better. The pronoun in ‘that’ refers to concealing, not 
to sadaqah. ‘If you conceal it’ is a precondition which is why the nin 
of the verb is omitted. “Give it’ is added to it. Its apodosis is: ‘That is 
better for you’. 

The word ‘erase’ is subject to various readings. Aba ‘Amir, Ibn 
Kathir, ‘Asim in the transmission of Aba Bakr, Qatadah and Ibn Abi 
Ishaq have nukaffiru (We will erase). Nafi‘, Hamzah, and al-Kisa’1 
have nukaffir (We will erase) with a sukiin on the ra’. The same is 
related from ‘Asim. Al-Husayn ibn ‘Ali al-Ju‘fi from al-A‘mash has 
yukaffira (it will erase). Ibn ‘Amir has yukaffiru (it will erase) and Hafs 
related that from ‘Asim. It is also related from al-Hasan as it is 
related from him as ‘yukaffir’, Ibn ‘Abbas recited ‘tukaffir’. Tkrimah 
recited ‘tukaffar’. Al-Mahdawi related that Ibn Hurmuz recited 
‘tukaffir, and it is related that ‘Ikrimah and Sahr ibn Hawshab 
recited ‘tukaffira’. The clearest reading 1s ‘yuwkaffiru’, and this is what 
al-Khalil and Sibawayh said. An-Nahhas said that Sibawayh said, ‘It 
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is proper with the dammah and good because the words after the fa’ 
act normally without the apodosis. The jussive is permitted when it 
is applied to the meaning because it means: if you conceal it and 
give it to the poor, that is better for you and Allah will erase bad 
actions from you. Abu Hatim said that al-A‘mash recited ‘yukaffir’ 
without the preceding waw. An-Nahhas said, ‘What Abu Hatim 
related from al-A‘mash without the preceding wavw is jussive based 
on the appositive. It is as if it were in place of the fa’. What is related 
from ‘Asim, “yukaffiru” means “Allah will erase”.’ This is the position 
of Abu ‘Ubayd. Abu Hatim says that it means, ‘the giving will erase’. 
The reading of Ibn ‘Abbas with a éa@’ means ‘sadaqah will erase’. 

Generally speaking, the readings with nén in the first person plural, 
is the Divine ‘We’, and those with a /@’ in the third person feminine 
refer to sadaqah, except for what is related from ‘Ikrimah with a fathah 
on the f@ where it refers to bad actions. If it is with the ya’ of the 
third person masculine, then it is Allah Who does the erasing and 
the concealed giving is also that which erases as we mentioned. 
Makki mentioned that. 

There are two reasons for the verb having a dammah at the end. 
One is that it is the predicate of an implied inceptive and so implies: 
‘We will erase’ or ‘it (sadagah) will erase’ or ‘Allah will erase’. The 
second is that there is a stop and a new sentence and the conjunctive 
waw is not for sharing, but conjoins one sentence to another. We 
have already mentioned the meaning of the recitation with the swkin. 
As for the nasb (with fathah) ‘and nukaffira (We shall erase)’, that is 
weak, and is based on the ellipsis of an (that), which is possible but 
unlikely. Al-Mahdawi said, ‘It resembles the nasb in the apodosis of 
the interrogative since the apodosis which the thing necessitates is is 
based on the existence of something else, which is also the case with 
the interrogative.’ The swkin on the ra@ is the purest of these 
recitations, linguistically speaking, because it notifies us that the 
erasure is comprised in the recompense, and the fact that it is 
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stipulated if concealment occurs. As for with the dammah, this sense is 
not in it. 

This is contrary to what al-Khalil and Sibawayh chose. In the 
words ‘some of your bad actions’ (mn sayyi’atekum) the ‘min’ (some) 1s 
partitive. At-Tabari reports that some have said that it is redundant, 
but Ibn ‘Atiyyah says that is a mistake on their part. ‘Allah is aware of 
what you do’ is both a threat and a promise. 

WA ye wy aij bes Ue 3 
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272 You are not responsible for their guidance, but Allah 
guides whomever He wills. Whatever good you give 
away is to your own benefit, when you give desiring 
only the Face of Allah. Whatever good you give away 
will be repaid to you in full. You will not be wronged. 
You are not responsible for their guidance but Allah guides 
whomever He wills. 

These words are connected to the mention of sadaqah. It is as if 
Allah were making it clear that it is permitted to give sadaqah to the 
idolaters. There is a mursal hadith related by Sa‘id ibn Jubayr where 
the Prophet > said that the reason for the revelation of this dah was 
that the Muslims used to give sadaqah to the poor among the dhimmis. 
When there were a lot of poor Muslims, the Messenger of Allah & 
said, ‘Only give sadaqah to the people of your own din.’ Then this 
ayah was revealed to make it clear that it is permitted to give sadaqah 
to those who are not part of the dim of Islam. An-Naqqash 
mentioned that the Prophet #} was given zakat and a Jew came and 
said, ‘Give to me.’ The Prophet @ answered, “There is no share in 
the zakat of the Muslims for you.’ The Jew went away and this dyah 
was revealed. The Messenger of Allah called for him and gave 
some to him. Then that was abrogated by the dah of zakat. 
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Ibn ‘Abbas said, ‘Some of the Ansar had relatives in the Jewish 
tribes of the Banu Qurayzah and the Banu-n-Nadir. They used to 
not give sadaqah to them out of the desire that they would become 
Muslim if they were needy and the dyah was revealed because of 
them.’ 

One of the commentators related that Asma’ bint Abi Bakr wanted 
to give sadagah to her grandfather, Abu Quhafah, and then did not 
do so because he was an unbeliever, and the aah was revealed about 
that. At-Tabari related that the aim of the Prophet # in not giving 
sadaqah was so that they would become Muslims and enter into the 
din and for that reason Allah said: ‘You are not responsible for their 
guidance.’ It is also said that this is not connected to the dyah before it 
but is totally a new statement and so it is apparently about sadaqah 
and giving it to the unbelievers. 

Our scholars say that the sadaqah which non-Muslims are 
permitted according to these traditions is voluntary sadagah. As for 
zakat, it is not permitted to give it to an unbeliever since the Prophet 
said, ‘I was commanded to take sadaqah (meaning here zakat) from 
your rich and give it to your poor.” Ibn al-Mundhir said, “The 
consensus among all the scholars I learned from is that a dhimmi is 
not given any of the zakat.’ ‘Then he mentioned a group who said 
something different to that. Al-Mahdawi said that this dah is an 
allowance for the Muslims to give some of the zakat to their relatives 
who are unbelievers. Ibn ‘Attyyah said, “This is rejected by 
consensus, and Allah knows best.’ Abu Hanifah said that zakat al-fitr 
can be given to them, but Ibn al-‘Arabi says that this is baseless and 
weak. Our evidence is that zakat on livestock and money is an 
obligatory purification and may not be given to unbelievers. The 
Prophet # said, ‘Spare them from having to beg on this day,’ 
meaning ‘d al-Fitr. 

We reply that this is the case because the Muslims are busy with 
the Yd and the ‘Id prayer, while this is not the case with the idolaters. 
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It is permitted to give it to non-Muslims if one holds the position 
that it is a sunnah to do so. It is one of our positions, and it is also 
the position of Abu Hanifah, as we mentioned. It is adopting the 
general meaning of the dyah about kindness, feeding people and 
general sadagah. Ibn ‘Atiyyah said, “This ruling is conceivable for the 
Muslims when dealing with the dhimmis and enslaved harbis.’ 

In the Qur’an we read: ‘They give food, despite their love for it, to the poor 
and orphans and captives.’ (76:8) A captive in the Abode of Islam can 
only be an idolater. The Almighty says: ‘Allah does not forbid you from 
being good to those who have not fought you in the din or driven you from _your 
homes, or from being just to them.’ (60:8). So the literal meaning of these 
dyahs allows sadagah to be given to non-Muslims. The Prophet #, 
however, excepted zakat from that, saying, “Take sadaqah from their 
rich and give it to their poor, and scholars agree on that. So non- 
Muslims can be given voluntary sadaqah if they are needy, and Allah 
knows best. 

Ibn al-‘Arabi said, “There is no disagreement that zakat al-fitr can 
be given to disobedient Muslims, unless they have abandoned the 
pillars of Islam: prayer and fasting. Then it may not be given to 
them until they repent. Zakat is given to other disobedient Muslims 
because they are included under the general category of “Muslims”.’ 
We find in Sahih Muslim that a man gave sadaqah to a wealthy man, a 
thief and a prostitute, and his sadagah was accepted. 
but Allah guides whoever He wills. 

This refutes the Qadariyyah and groups of the Mu'tazilites as we 
have already explained (2:5). 

Whatever good you give away is to your own benefit 

The word ‘good’ in this dyah refers to wealth because it is 
accompanied by the words ‘give away’. The context indicates that it 
is wealth. In other contexts, the word ‘good’ can have other 
meanings as in 99:7. This negates the statement of ‘Ikrimah that 
every ‘good’ in the Book of Allah is wealth. It is related that one of 
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the scholars used to give away a lot in charity and he swore that he 
had not done good to anyone. He was asked about that and said, ‘I 
did that for myself and he recited, “Whatever good you give away is to 
your own benefit.”” 

when you give desiring only the Face of Allah. 

Then Allah made it clear that the only spending which 1s accepted 
is that by which the Face of Allah is sought. It is also said that it is 
testimony by Allah for the Companions that they sought the Face of 
Allah when they spent. This is preference and praise of them. 
According to the first view, it is a precondition for them, and the 
precondition applies to others in the community. The Messenger of 
Allah said to Sa‘d ibn Abit Waqaas, ‘You do not spend anything 
by which you desire the Face of Allah without being rewarded for it, 
even a morsel you place in your wife’s mouth.’ So the reward for 
spending is given in full to those who spend and none of it is stinted 
as that stinting would be an injustice to them. 
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273 It is for the poor who are held back in the Way of 
Allah, unable to travel in the land. The ignorant consider 
them rich because of their reticence. You will know them 
by their mark. They do not ask from people insistently. 
Whatever good you give away, Allah knows it. 
It is for the poor 
The words ‘for the poor’ are connected to ‘whatever good you give away’ 
in the previous @yah. It is said that it implies that spending or sadaqah 
is for the poor alone. As-Suddi, Mujahid and others said that what is 
meant by poor in this instance are the poor Muhajirun of Quraysh 
and others. Then the dah is extended so that it is applied to all who 
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are considered poor throughout time. The poor Muhajirun are 
singled out because they were those who were poor at that time. 
They were the People of the Suffah, who numbered about four 
hundred men. That was because the poor used to come to the 
Messenger of Allah #. They had neither family nor property and so 
a verandah (suffah) was built for them in the mosque of the 
Messenger of Allah #} which is why they were called the People of 
the Suffah. 

Abu Dharr said, ‘I was one of the people of the Suffah. In the 
evening, we presented ourselves at the door of the Messenger of 
Allah # and he would order each of us to go with a man [as his 
guest for supper] until there remained ten or less of the people of the 
Suffah and the Prophet @ would bring us his supper and we would 
eat with him. When we finished, the Messenger of Allah > said. 
“Sleep in the mosque.” At-Tirmidhi transmitted that al-Bara’ ibn 
‘Azib quoted the ayah: ‘Do not have recourse to bad things when you give? 
(2:267) and said, ‘It was revealed about us, the Ansar. We owned 
some palm trees. A man would bring dates from his trees according 
to whether its fruits were a lot or a little. A man would bring a 
branch or two of dates and hang them in the mosque. The people of 
the Suffah did not have any food, so when one of them was hungry, 
he would go to the bunch and hit it with his stick and some dates 
would fall and he would eat. People who did not truly desire to do 
good would bring branches of poor dates or broken ones and hang 
them in the mosque. Then Allah Almighty revealed: “O you who 
believe, spend of the good things...” (2:267). This means: “If one of you 
had been given the like of what he gave, you would only take it with 
your eyes closed due to embarrassment.” After that a man would 
only bring good things.’ This is a sound ghartb hasan hadith. 

According to our scholars the people in the mosque were 
impoverished and they were in the mosque out of necessity and ate 
from sadaqah due to their compelling need. When Allah gave victory 
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to the Muslims, they were relieved from that and went out and then 
had property of their own. 
who are held back in the Way of Allah, unable to travel in the land. 

Allah then described the states of those poor Muhajirun in a 
manner which obliges compassion for them. These words indicate 
the fact that they were restricted in their ability to move. Qatadah 
and Ibn Zayd said that this means they were kept from going about 
to earn a living due to fear of the enemy. This is why Allah says that 
they are unable to travel because every direction was full of 
unbelievers. This was at the beginning of Islam. So their excuse kept 
them from earning and jihad, and the unbelievers’ dislike of them 
kept them from going out in trade, so they remained poor. It is also 
said that it means they held themselves back from jihad, but the first 
interpretation is more likely, and Allah knows best. 

The ignorant consider them rich because of their reticence. 

This means that they have withdrawn and do not ask, and rely on 
Allah, so that someone who did not know would suppose them to be 
rich. This shows that the ascription of poverty can be applied to 
someone who has clothes of some value and that does not prevent 
zakat being given to him. In fact Allah commands it to be given to 
these people. They were among the Muhajirun who fought with the 
Messenger of Allah # and were not ill or blind. ‘Reticence’ (ta‘affuf) 
in this context means to refrain from begging and put oneself above 
it. This is how it is explained by Qatadah and others. There are two 
readings of ‘consider them’: ‘yahsabuhum’ and ‘yahsibuhum’. Abu ‘Alt 
considers ‘yahsabuhum’ to be better fitting but the other reading is 
also good. 

You will know them by their mark. 

This is evidence that the distinguishing marks of Islam have a legal 
bearing in respect of those on whom they appear, so that if we find a 
corpse in the Abode of Islam who is wearing a Christian belt and is 
not circumcised, it is not buried in the graveyard of the Muslims. 


96 


Connected to that are His words: “...you would know them by ther mark 
and know them by thew ambwalent speech.’ (47:30) That takes precedence 
over the normal ruling of most scholars that a dead person is 
deemed to belong to the din of the place where he is found. It also 
indicates the permissibility of giving zakat to someone who has fine 
clothes and adornment. Scholars agree on that. ‘Then they disagree 
about the amount he may take. Abu Hanifah says that it is the same 
amount on which zakat 1s obliged to be paid, ash-Shafiil says that it is 
food for a year, and Malik says it is forty dirhams. Ash-Shafi‘l also 
said that zakat should not be given to someone who is earning. 

Scholars disagree about what the ‘stma (mark) referred to 1s. 
Mujahid says that it is humility and humbleness. As-Suddi said that 
it is the sign of poverty and need which can be seen in their faces. 
Ibn Zayd said that it is their tattered clothes. Some people, including 
Makki, said that it is the mark of prostration, and Ibn ‘Atiyyah says 
that this is better. That is because they were unoccupied and trusted 
in Allah and had no work except the prayer and so they had the 
mark of prostration on them. 

This mark, which is the mark of prostration, was shared by all the 
Companions as Allah says at the end of Sérat al-Fath: “Their mark is on 
their faces, the traces of prostration.’ (48:29) So in this respect there can 
have been no difference between them and others. So the only thing 
that the ‘mark’ can be is the effect of poverty and need, or an extra 
large mark of prostration. ‘They were recognised by the sallowness of 
their faces from praying at night and fasting in the day, and Allah 
knows best. As for humility, its place is the heart, and rich and poor 
share in it. All that remains is what we preferred. Allah is the One 
Who gives success. 

They do not ask from people insistently. 

The word ‘haf (insistently) is a verbal noun derived from lihaf 
(blanket). It is called that because it covers all manner of asking in 
the same way that a blanket covers everything; an insistent beggar is 
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one who begs from everyone and pesters them with his asking. Part 
of that is what Ibn Ahmar said: 


It continued to surround them with its shivering, 
and cover them (yalhafuhunna) with a thick thin blanket. 


He describes a male ostrich protecting the eggs with its wings 
which become like a blanket which is thin in spite of its thickness. 

An-Nasa’1 and Muslim reported from Abu Hurayrah that the 
Messenger of Allah # said, “The very poor man is not the one who 
is turned away by a date or two, or a bite or two; the very poor man 
is the one who does not ask. Recite if you like: “They do not ask from 
people insistently.” 

Scholars disagree about the meaning of this and take two positions. 
Some people, including at-Tabari and az-Zajjaj, say that the 
meaning is: “They do not beg at all.’ This would mean that they 
completely refrain from asking. This is the position of the majority of 
commentators, and refraining from asking is their firm quality. They 
do not ask people either insistently or not insistently. Other people 
say that what is meant is the lack of asking insistently, meaning that 
they ask, but not insistently. This is easy to understand. 

In any case the dah calls attention to the bad state of those who do 
ask people insistently. The Imams related from Mu‘awiyah ibn Abi 
Sufyan that the Messenger of Allah said, ‘Do not be insistent in 
asking. By Allah, if any of you may ask me for something and get 
what he wants from me even though I dislike him doing it, he will 
not be blessed in what I give him.’ 

In the Muwatta’ we read from Zayd ibn Aslam from ‘Ata’ ibn Yasar 
that a man of the Banu Asad said, ‘My family and I dismounted to 
rest at Baqi’ al-Gharqad. My family said to me, “Go to the 
Messenger of Allah # and ask him for something to eat,” and they 
began to mention what they needed. I went to the Messenger of 


Allah & and found that a man was asking for something, and the 
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Messenger of Allah #} was saying, “I do not have anything to give 
you.” The man turned away from him in anger, saying, “By my life! 
You give to those you wish to give to!” The Messenger of Allah & 
remarked, “He is angry with me because I do not have anything to 
give him. Whoever asks you for something while he has an aqzyyah or 
its equivalent has asked insistently.”’ The man continued, ‘I told 
myself that a camel we had was worth more than an dqiyyah. (Malik 
explained that an dqiyyah was forty dirhams.) So I returned without 
having asked him for anything, and the Messenger of Allah > sent 
me barley and raisins later on. He gave us from his share until Allah, 
the Mighty, the Majestic, gave us relief.’ 

Ibn ‘Abd al-Barr said, “That is how Malik related it and it is 
corroborated by Hisham ibn Sa‘d and others. It is a sound hadith. 
The ruling on a Companion who is not named is not the same as 
the ruling on others who are not named. Scholars say that is because 
there is no impairment of them as a rule and integrity is established 
for them.’ This hadith indicates that it is disliked for anyone who has 
an wgiyyah of silver to beg. Anyone who begs when he has that 
amount of silver, or what is equivalent to it, 1s considered to be 
insistent. I do not know of anyone who possesses knowledge of the 
din who does not dislike someone begging when they have this 
amount of silver or its equivalent in gold according to the literal 
meaning of this hadith. They are permitted to take what comes to 
them without asking, provided it is not zakat. There is disagreement 
if it is zakat as will be explained later. 

Ibn ‘Abd al-Barr said, ‘One of the best things related from the 
Jugqaha@’ regarding begging and dislike of it, and the position of those 
who possess scrupulousness regarding it, is what al-Athram related 
from Ahmad ibn Hanbal when he was asked about when begging 
becomes lawful. He said, “When a person does not have enough for 
lunch and supper. This is based on the hadith of Sahl ibn al- 
Hanzaliyyah.” Ibn Hanbal was then asked, “And if he is compelled 
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to ask?” He replied, “It is permitted if he is in pressing need.” He 
was asked, “And if he refrains?” He replied, “That is better for him.” 
Then he added, “I do not think that anyone will die of hunger. Allah 
will bring him his provision.” Then he mentioned the hadith of Abu 
Sa‘td al-Khudri: “Whoever abstains, Allah will make him 
abstinent.” 

In the hadith of Abu Dharr, the Messenger of Allah # said, ‘Be 
abstinent.’ Abu Bakr said, ‘I heard him being asked about a man 
who does not have anything: should he beg or eat carrion? He 
replied, “Would he eat carrion when there is someone he can ask? 
This is abhorrent.” He said that he heard him being asked whether 
a man should beg on behalf of another man. He said that he should 
not, but can make an allusion. It is like what the Prophet # said 
when people came barefooted, naked, wearing stripped cloaks. He 
said, ‘Give sadaqah.’ He did not say, “Give to them.’ Abu ‘Umar said, 
“The Prophet # said, “Intercede and you will be rewarded.” That 
has the general meaning of asking on behalf of someone else.’ Allah 
knows best. 

Abu Bakr said, ‘It was said that a man was mentioned to Ahmad 
ibn Hanbal and he asked, “Is he in need?” He said, “This is an 
allusion and there is nothing wrong with it. Asking is to say, ‘Give to 
him.” Then he added, “I do not like a person asking for himself, so 
what then is the case with him asking for another? I prefer making 
an allusion here.” 

It is reported by Abu Dawud, an-Nasa’l and others that a Persian 
asked the Messenger of Allah #}, ‘Should I beg, Messenger of 
Allah?’ He said, ‘No, but if you must, then ask of the righteous.’ So 
he permitted asking the people of excellence and righteousness when 
that is necessary. Ibrahim ibn Adham said, ‘Asking for your needs 
from people is a veil between you and Allah Almighty. Place your 
need with the One who controls harm and benefit. Take refuge in 
Allah Almighty and Allah will spare you from others and you will 
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live in happiness.’ 

If something comes to someone without their asking for it, they 
should accept it and not reject it. It is provision which Allah has 
brought. Malik reported from Zayd ibn Aslam from ‘Ata’ ibn Yasar 
that the Messenger of Allah # sent a gift to ‘Umar ibn al-Khattab 
and ‘Umar returned it. The Messenger of Allah #} asked, ‘Why did 
you return it?’ He replied, ‘Messenger of Allah, did you not tell us 
that it is better for us not to take anything from anyone?’ The 
Messenger of Allah > said, “That is by asking. Provision which Allah 
gives you is not the same as asking.’ ‘Umar ibn al-Khattab said, ‘By 
the One in whose hand my self is, I will not ask anything from 
anyone, and anything that comes to me without my asking for it, I 
will accept.’ This is a definitive text. 

Muslim transmitted in his Sahih, an-Nasa’l in the Sunan, as well as 
others that Ibn ‘Umar said that he heard ‘Umar say, “The Prophet 
> gave me a gift and I said, “Give it to someone who is more in 
need of it than Iam.” Once he gave me something and I said, “Give 
it to someone who is more in need of it than I am.” ‘The Messenger 
of Allah # said, “Take any wealth that comes to you without your 
looking for it or asking it for it. Take it as long as you yourself do not 
pursue it.’ An-Nasa’l added, “Take it and either enrich yourself with 
it or give it away as sadaqah.’ Muslim related from ‘Abdullah ibn as- 
Sa‘di al-Maliki that ‘Umar said, “Che Messenger of Allah # said to 
me, “When you are given something without asking, then eat and 
give sadagah.”” ‘This is sound and mursal from Malik. 

Al-Athram said that he heard Abu ‘Abdullah Ahmad ibn Hanbal 
being asked about the words of the Prophet #, ‘what comes to you 
without you asking or looking for it? and what ‘looking for it? mean. 
He said, ‘It is that you look towards the thing and think in your 
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heart, “Perhaps it will be sent to me.”’ He was asked, ‘Even if one 
makes no allusion to it?’ ‘Yes,’ he answered, ‘because it is in the 


heart.’ He was told, “This is harsh!’ He answered, ‘Even if it is harsh, 
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it is like that’ He was asked, ‘And if a man does not normally send 
me anything but it occurs to my heart, “Perhaps he will send 
something to me”?’ He answered, “This is looking for something. If 
it comes to you without you thinking about it and without it 
occurring to your heart, then it is something in which there is no 
looking for it.’ 

Abu ‘Umar said, ‘Jshraf (looking for) linguistically is raising one’s 
head towards something that one desires and alluding to obtaining 
it. What Ahmad said about the interpretation of zshraf is a restriction 
which I find unreasonable because Allah has overlooked for the 
people of this community things that their selves say to them as long 
as it is not articulated on the tongue and acted on by a limb. As for 
thoughts in the heart that involve disobedience to Allah, except for 
outright unbelief, they are of no consequence, provided, of course, 
that they are not acted upon. The consensus 1s that the thoughts of 
the self are overlooked.’ 

Insistence in asking and being importunate in it when a person is 
wealthy is forbidden and not lawful. The Messenger of Allah 
said, ‘Anyone who asks people for an increase over what he has is 
asking for a hot ember. He can either seek to be independent or he is 
seeking increase.’ Abu Hurayrah related it and Muslim transmitted 
it. Ibn ‘Umar reported that the Prophet #} said, ‘One of you will 
continue to beg until he meets Allah without a single piece of flesh 
on his face.’ Muslim also related it. 

If the asker is needy, there is no harm in him asking three times, 
informing people of his state and apologising. But it is best to leave 
it. If the one asked knows of his need and is able to give him what he 
asks, he is obliged to give. If he does not know it, he gives to him out 
of fear that he is speaking the truth and that rejecting him will not 
be profitable. 

Regarding someone who needs something to keep up appearances, 
such as having a good garment to wear on the ‘dd and Jumu‘ah, Ibn 
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al-‘Arabi said, ‘While I was in the mosque of the Caliph in Baghdad, 
I heard a man say, “This is your brother who attends Jumu ‘ah and he 
has no other garment with which to support the sunnah of Jumu‘ah.” 
The following Jumu‘ah I saw him in another garment and was told, 
“Abu-t-Tahir al-Burnusi gave it to him.” 
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274 Those who give away their wealth by night and day, 
secretly and openly, will have their reward with their 
Lord. They will feel no fear and will know no sorrow. 

It is related from Ibn ‘Abbas, Abu Dharr, Abu Umamah, Abu-d- 
Darda’, ‘Abdullah ibn Bishr al-Ghafiqi and al-Awza‘l that this dah 
was revealed about the fodder of horses which are used for jehad in 
the Way of Allah. In the Yabaqat, Ibn Sa‘d mentioned from 
Muhammad ibn Shu‘ayb ibn Shabur from Sa‘id ibn Sinan from 
Yazid ibn ‘Abdullah from his father that his grandfather ‘Artb 
reported that the Messenger of Allah # was asked about: ‘Those who 
give away their wealth by mght and day, secretly and openly, will have thew 
reward with their Lord. They will feel no fear and will know no sorrow.’ He 
said, “They are the owners of horses.’ By means of the same zsndd, 
the Messenger of Allah #} is reported as saying, “The one who 
spends on horses is like someone who stretches out his hand with 
sadaqah without closing it again. Their urine and droppings will be 
like fragrant musk on the Day of Rising.’ 

Ibn ‘Abbas also reported that this dah was revealed about ‘Alt ibn 
Abi Talib who had four dirhams and gave away one at night, one in 
the day, and one secretly and one openly. ‘Abd ar-Razzaq mentioned 
it from ‘Abd al-Wahhab ibn Mujahid from his father from Ibn 
‘Abbas. Ibn Jurayj said that it was revealed about a man who did 
that but he did not name ‘Ali or anyone else. Qatadah said that this 
adyah was revealed about those who spend without being either 
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extravagant or tightfisted. The fa’ is added in ‘lahum’ because the 
words have the meaning of an apodosis. 

Se MAE NOAM V ys ATG 

‘yok oe gal Bybee A a's Gal gp ples a 

Lapibenss Bakes tied gi 1555 aa Joly 

eb a NA ONS 1 5 NS stay Gc 

ee CANE a5 8) AKA? @ G,4ys 

syLask (Gly Ses pals 5, oti 8) © 63) 8 

V5 SS T5 Les wl ib aS prrpies 

Wl aes’ 39 GN ZOH pale SANG © O55 

i255 Gs GANS SEES ob © G ast ASS) 

@ SASS; sls Soy py Ki ols 
275 Those who practise usury will not rise from the 
grave except as someone driven mad by Shaytan’s 
touch. That is because they say, ‘Trade is the same as 
usury.’ But Allah has permitted trade and He has 
forbidden usury. Whoever is given a warning by his 
Lord and then desists, can keep what he received in the 
past and his affair is Allah’s concern. But all who return 
to it will be the Companions of the Fire, remaining in it 
timelessly, for ever. 276 Allah obliterates usury but 
makes sadaqah grow in value! Allah does not love any 
persistently ungrateful wrongdoer. 277 Those who 
believe and do right actions and establish the prayer 
and pay Zakdat, will have their reward with their Lord. 
They will feel no fear and will know no sorrow. 278 You 
who believe! be fearful of Allah and forgo any remaining 
usury if you are believers. 279 If you do not, know that it 
means war from Allah and His Messenger. But if you 
sincerely repent you may have your capital, without 
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wronging and without being wronged. 

These dyahs contain the ruling on usury and the permissibility of 
contracts in trade and a threat to those who consider usury lawful 
and persist in it. Many points emerge from them. 

Those who practise usury 

The word ‘practise’ (literally ‘eat’) means here ‘take’. That 1s 
because they take it with the intention of consuming it. Linguistically 
‘riba (usury) means ‘increase’ in general. Part of the usage of the 
verb is found in the hadith: ‘By Allah, we did not take a morsel but 
that it grew (raba) in size.’ This refers to food for whose blessing the 
Prophet prayed. Muslim transmitted it. Then the Shari‘ah limited 
this general usage to certain specific practices. Sometimes the word 
is applied to unlawful earning, as when Allah Almighty says about 
the Jews: “..because of their practising usury when they were forbidden to do 
it.’ (4:160) What is meant by usury here is not the kind which is 
unlawful for us. What is meant is unlawful property, as when Allah 
says: “They are people who listen to les and consume ill-gotten gains’ (5:42), 
meaning unlawful wealth in the form of bribes and what they 
consider lawful of the property of non-jews when they say: ‘We ave 
under no obligation where the gentiles are concerned.’ (3:75) So according to 
this, the prohibition against usury includes all unlawful wealth 
whatever way it is earned. 

The usury known in the Shart‘ah takes two forms: the usury 
entailed by delay and the usury entailed by disparity in contracts 
and foodstuffs as will be explained. The Arabs had a practice 
whereby they would say to a debtor, ‘Will you settle now or pay 
more later?’ The debtor could then increase the amount of money 
he owed, and the creditor would wait for it. This is forbidden by the 
consensus of the Community. Most prohibited sales are forbidden 
because of the idea of increase either in money or in benefit to one 
of the parties incurred by delay and the like. Some forbidden sales 
do not have increase in them, like selling fruit before it is ripe or 
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selling after the adhdn has been called for Jumu‘ah, and the one who 
does it is said metaphorically to be practising usury. 

The Imams relate from Abu Sa‘id al-Khudri that the Messenger of 
Allah # said, “Gold for gold, silver for silver, wheat for wheat, barley 
for barley, dates for dates and salt for salt, like for like, hand to hand. 
Anyone who increases or asks for increase practises usury. The taker 
and the giver are the same in respect of that.’ In the hadith of 
‘Ubadah ibn as-Samit we find, ‘When the categories are different, 
sell however you wish when it is hand to hand.’ 

Abu Dawud related from ‘Ubadah ibn as-Samit that the 
Messenger of Allah } said, ‘Gold for gold — ore and coins — silver 
for silver — ore and coins — wheat for wheat — mudd for mudd — barley 
for barley — mudd for mudd — dates for dates — mudd for mudd— and salt 
for salt — mudd for mudd. Anyone who increases or asks for increase 
practises usury. There is no harm in selling gold for silver when the 
amount of silver is more, provided it is hand to hand, and no delay is 
involved. There is no harm in selling wheat for barley when the 
amount of barley is more, provided it is hand to hand, and no delay 
is involved.’ 

Scholars agree that taking this position is following the Sunnah and 
that is the position of the majority of the Muslim /ugahda’ except in 
the case of wheat and barley. Malik considers them one category and 
does not permit two of them for one. That is also the position of al- 
Layth, al-Awza‘l, and a large number of the scholars of Madinah 
and Syria. Malik adds sult-barley to them. Al-Layth considers them 
as one category and Ibn Wahb also holds that view. 

The Sunnah is confirmed and there is no position other than it. 
The Prophet # said, ‘When these categories are different, sell 
however you wish when it is hand to hand,’ and he said, ‘Wheat for 
wheat and barley for barley’ which indicates that they are two 
different categories, just as wheat differs from dates, and because 
their attributes differ and they have different names. One does not 
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consider plants which the Shari‘ah does not consider. They are 
different. This is the position of ash-Shafi, Abu Hanifah, ath- 
Thawri and the people who base their position on the hadith. 

Mu‘awiyah ibn Abi Sufyan believed that the prohibition related 
from the Prophet # was about minted dirhams and dinars, not gold 
and silver ore for coins nor about things made from gold and silver. 
It is said that this was his position until an incident occurred to him 
with ‘Ubadah which is transmitted by Muslim and others: “We went 
on a sortie when Mu‘awiyah was in command of the people and 
took a lot of booty. Part of our booty consisted of a silver vessel. 
Mu‘awiyah ordered a man to sell it against the people’s stipends. 
People argued about that. ‘Ubadah ibn as-Samit heard about it, 
went along and said, “I heard the Messenger of Allah # forbid 
selling gold for gold, silver for silver, wheat for wheat, barley for 
barley, dates for dates, and salt for salt except like for like, item for 
item. Anyone who increases or asks for increase practises usury.” 
The people returned what they had been given. Mu‘awiyah heard 
about that and stood up and said, “What is the matter with men 
who relate hadiths from the Messenger of Allah } when we saw 
him and were his Companions and did not hear it from him!” 
‘Ubadah ibn as-Samit stood up and repeated the story. He said, “We 
will relate what we heard from the Messenger of Allah # even if 
Mu‘awiyah dislikes it! — or ‘in spite of him’. I do not care. I 
accompanied him in his army on a dark night.”’ Hammad said this 
or something similar to it. 

Ibn ‘Abd al-Barr said, ‘It is related that the story concerned Abu-d- 
Darda’ with Mu‘awiyah. It is possible that that occurred to both of 
them together but the hadith on the custom is recorded from 
‘Ubadah. It is what scholars rely on regarding the subject of usury. 
There is no disagreement that what Mu‘awiyah did is not permitted 
and it is not denied that Abu-d-Darda’ and ‘Ubadah knew 
something that was unknown to Mu‘awiyah. They were respected 
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men among the fugaha’ of the Companions and two of their great 
men. Certain things were unknown to Abu Bakr and ‘Umar while 
they were known to lesser men and the same holds true for 
Mu‘awiyah. It is also possible that his position was that of Ibn ‘Abbas 
who was an ocean of knowledge but did not see anything wrong in 
two dirhams for one until Abu Sa‘id dissuaded him from it. The 
incident of Mu‘awiyah and ‘Ubadah took place while he was 
governor for ‘Umar. Qabisah ibn Dhu’ayb said, “Ubadah objected 
to something Mu‘awiyah did and said, “I will not live in the same 
land as you!” and went back to Madinah. ‘Umar asked him, “What 
has brought you here?” and he told him. He said, “Go back to your 
place. May Allah make ugly a land which does not contain you and 
those like you.” He wrote to Mu‘awtyah, “You have no authority 
over him.” 

The Imams (and the wording is that of ad-Daraqutni) related from 
‘Ali that the Messenger of Allah # said, ‘Dinar for dinar and dirham 
for dirham with no disparity between them. Anyone who needs 
silver should buy it with gold. If he needs gold, he should buy it with 
silver, thus and thus.’ Scholars say that this indicates the genus of the 
coins. Silver is both white and black and gold is red and yellow. 
None of that can be exchanged except like for like, same for same, in 
every case. This is the position of the majority of the people of 
knowledge. The transmission from Malik about minor coins of base 
metal (fulus) varies. He at times compared them to dirhams since 
they are used to pay for things, while at other times he forbade doing 
that since they are not currency in every land and vary from one 
land to another. 

There is no consideration given to one view which is related from 
several Malikis which some relate from Malik, that when a merchant 
is preparing to leave and requires minted dirhams or dinars, he can 
take his silver or gold bullion to the mint and tell the minter, “Take 
this silver or gold of mine and take out the fee for your work and 
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give me minted dinars for my gold or minted dirhams for my silver 
because I am preparing to leave and I fear I will miss the people I 
am travelling with,’ and that that is permitted due to necessity, and it 
is something which some people have to do. Ibn al-‘Arabi related it 
in what he took from Malik about someone other than a merchant 
and said that Malik lightened the usual ruling in that case. The form 
of this transaction is that he sells his silver which weighs a hundred 
dirhams, adding five extra as the fee for minting, for a hundred. This 
is pure usury. A transaction which would be permissible would be if 
he told him, ‘Mint this for me,’ and then separately gives him the 
wage for it. When he mints it, he takes the whole amount from him 
and pays him the wage for doing it. 

What Malik did first is what he did last. Malik looked at the 
outcome and on that basis made the judgement for the present 
circumstances. The rest of the fugaha’ reject it. Ibn al-‘Arabi said, 
“Malik’s argument concerning it is clear.” Abu ‘Umar said, “This is 
the same usury which the Messenger of Allah #} forbade when he 
said, “Anyone who increases or asks for increase practises usury.” 
Ibn Wahb denied that this was Malik’s position and denied it 
himself: Al-Abhari claimed that it was out of compassion in seeking 
trade and so that the market was not missed, and the ruling of usury 
is only applicable against someone who desires an increase and 
intends that. Al-Abhari forgets Malik’s basic principle of cutting off 
the means to wrong (sadd adh-dhara7), including his position about 
someone who sells a garment, which he has no intention of 
rebuying, on credit and then finds it being sold in the market: he is 
not permitted to buy it for less than the amount he sold it for, even if 
he did not intend or desire that originally. Such examples are 
numerous. If usury only existed in a transaction when someone 
actually intended it, it would only be made unlawful for the fugaha’ 
[who would possess the necessary perspicacity to recognize it in the 
transaction]. ‘Umar said, ‘No one should trade in our market except 
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someone with figh. Otherwise he will practise usury.’ This is clear to 
anyone who 1s fair and inspired to right guidance. 

Malik went to great lengths to prevent forbidden increase, and so 
he considered something merely suspect to be the same as actual 
usury. He forbade exchanging a dinar and dirham for a dinar and 
dirham in order to block the means and to cut off suspicion, since 
they would not be exchanged except with some increase in mind. 
The reason for prohibiting that is the impossibility of making an 
equal distribution. It is exchanging gold and silver for gold, and it 1s 
evident that the intrinsic disparity in such an exchange is forbidden. 
Furthermore, he forbade exchanging a dinar of fine gold and a 
dinar of base gold [for two dinars of medium quality, because it is as 
if he considered the medium quality dinar] to correspond to the 
good quality one and considered the poor quality one negligible. 
This demonstrates the acuteness of his investigation into the matter 
and indicates that that transmission about paying extra for minting 
should be rejected and is not sound, and Allah knows best. 

Al-Khattabi said, “Bullion is pieces of gold and silver before they 
are minted.’ ‘Ayn (specie) are minted dirhams and dinars. The 
Messenger of Allah # forbade selling a mithqal of gold coins for 
slightly over a mithqal of unminted gold bullion, and he forbade a 
disparity between minted silver and unminted silver. He said, 
‘Bullion and coins have the same ruling.’ 

Scholars agree that dates for dates can only be like for like. They 
disagree about selling one date for two dates and one grain of wheat 
for two. Ash-Shafi‘, Ahmad, Ishaq, and ath-Thawri forbid it. That 
is analogous to the position of Malik. It is sound because if there is 
usury in a lot of something, then a little of it is included in the ruling 
by analogy. Those who permit that argue that when only one or two 
dates are consumed, they have no price because they cannot be 
weighed or measured and therefore disparity is permitted. 


Know that the issues concerning this subject are numerous and its 
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secondary rulings widespread. A measure of that can be gained by 
looking at what each of the scholars consider to be the legal reason 
(alah) behind the prohibition of usury. Abu Hanifah said that the 
reason is because it is a weighed or measured category. So in his 
view all that is subject to measurement or weight consists of one 
category. It is not permitted to sell some of it for the same category 
with disparity or with delay. So he forbids selling dirt for dirt with 
disparity because it can be measured, but permits one loaf of bread 
for two loaves because he does not think it falls under measurement 
which is its basis and so he removes it from a genus in which usury 
can exist. 

Ash-Shafi‘l says that the reason is that it is a category of food. ‘This 
is his position in his new school. So he does not permit selling flour 
for bread or bread for bread with disparity or delay, whether the 
bread is leavened or unleavened. He thinks that it is not permitted to 
sell one egg for two, one pomegranate for two, or one melon for two 
melons, either hand to hand or with delay because all of those are 
consumable foods. In his old school, he said that the reason was that 
the prohibition was based on its being weighed or measured. 

What the Malikis say about this matter varies. ‘The best of what is 
said about it is that foodstuffs which can be stored form a general 
category, like wheat, barley, dates, and salt for which there 1s a text, 
as well as similar items like rice, millet, sorghum, sesame, and 
legumes like broad beans, lentils, cowpeas, and chickpeas. ‘The same 
holds for conserved meats, milks, vinegars, oils and fruits like grapes, 
raisins, and olives. There is disagreement about figs. Honey and 
sugar are added to them. Usury can occur with all of those things 
with delay, but disparity is permitted in them by the words of the 
Prophet #, ‘When these categories are different, sell however you 
wish if it is hand to hand.’ There is no usury in respect of fresh fruits 
which are perishable, like apples, melons, pomegranates, pears, 
cucumbers, aubergines and other vegetables. Malik said, ‘It is not 
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permitted to sell eggs for eggs with disparity because they can be 
stored.’ He permits like for like. Muhammad ibn ‘Abdullah ibn ‘Abd 
al-Hakam said, ‘It is permitted to sell one egg for two or more 
because they are not stored.’ That is the position of al-Awza’1. 

Grammarians disagree about the word ‘nba’ (usury). The Basrans 
say that its root has a waw because the dual is rbawan. Stbawayh said 
that. The Kufans say that it is written with a ya’ and the dual has a 
y@ because of the kasrah at the beginning of the word. Az-Zajjaj said, 
‘T have not seen an error worse than this or uglier than this! They 
are not satisfied with just an error in script; they even err in the 
dual!’ in spite of the fact that they recite: “What you gwe with usurious 
intent, aiming to get back a greater amount from people’s wealth, does not become 
greater (yarbu with waw) with Allah.” (30:39) Muhammad ibn Yazid 
said that ‘ba’ is written with a waw in the mushaf to distinguish it 
from znd. It is more appropriate for rbd to have a waw because it is 
from the verb rabd, yarbi. 
will not rise (from the grave) except as someone driven mad by 
Shaytan’s touch. 

‘La _yaqiémiina’ (they will not rise) here refers to rising from the grave 
according to Ibn ‘Abbas, Mujahid, Ibn Jubayr, Qatadah, ar-Rabi, 
ad-Dahhak, as-Suddi, and Ibn Zayd. One of them said, ‘Allah 
appoints a shaytan to choke him.’ They all said, ‘He will be raised like 
a madman to punish him and make him hated by all the people in 
the Gathering.’ This agreed-upon interpretation 1s strengthened by 
the reading of Ibn Mas‘ud which is: “They will not rise on the Day of 
Rising except as someone rises...’ 

Ibn ‘Atiyyah said, “The words of the aah contain a simile for the 
state of someone who engages in trade in this world with avarice and 
greed, comparing him to a madman, because greed and desire affect 
him to the extent that his limbs become disordered. This is like 
when you say, “He’s mad!” about someone walking quickly whose 
movements are addled, either by anxiety or something else.’ The 
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poet al-A‘sha likened the movements of a camel to madness. 
However, the reading of Ibn Mas‘td and the mutually supporting 
positions of commentators make this interpretation weak. 

‘Driven mad’ (yatakhabbatuhu) is Form V of the verb khabata. Allah 
will make this disorder a sign of practising usury. That is because He 
enlarges the usury in their bellies and it makes them heavy, so when 
they rise from their graves they will stand and then fall over. It is said 
that they will be raised on the Day of Rising with their bellies 
inflated like pregnant women and whenever they stand, they will fall 
down and people will walk over them. Some scholars say that that is 
the sign by which they will be known on the Day of Rising and then 
punishment comes after that. The image of ‘eating’ is used here for 
the practice of usury because consumption is the greatest goal of a 
person in property, and it also indicates greed, which is the severest 
form of avarice. So one of the consequences of earning takes the 
place of all earning, and clothing, dwelling, storing and spending on 
dependants is all included in ‘eating’ (ak/), which is here translated as 
‘practise’. 

This aah contains evidence against those who deny that epilepsy is 
from the jinn and claim that it is natural and that Shaytan does not 
move inside a person nor touch him. The refutation of this has 
already been discussed earlier. An-Nasa’i related that Abu-l-Yasar 
said, “The Messenger of Allah # used to make the following 
supplication: “O Allah, I seek refuge with You from falling from a 
high place, being crushed by a falling building, drowning, and 
burning. I seek refuge with You from being touched by Shaytan at 
the time of death. I seek refuge with you from being killed in Your 
cause while retreating. I seek refuge with You from dying from a 
sting.”’ It is related from Muhammad ibn al-Muthanna from Abu 
Dawtd from Hammam from Qatadah from Anas that the Prophet 
#. used to say, ‘O Allah, I seek refuge with You from madness, 
leprosy, white leprosy, and evil diseases.’ Mass means madness. One 
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says that a man is ‘touched’ (mussa, alisa, mamsiis and mal’is). 

That is the form usury will take in the Next World. It is related in 
the hadith of the Night Journey: ‘I was taken by Jibril and passed by 
some men each of whom had a belly like a great house. They were 
in the path of the people of Pharaoh. The people of Pharaoh are 
exposed to the Fire morning and evening. They advance like camels 
maddened by thirst, trampling on stones and trees, not hearing or 
understanding. When the people with those bellies are aware of 
them, they stand up, but their bellies make them fall. When any of 
them stands up, his belly pulls him over and he falls. They cannot 
leave and then the people of Pharaoh envelop them, trampling them 
front and back. That is their punishment in the Interspace between 
this world and the Next. The people of Pharaoh are saying, “O 
Allah, let the Final Hour never come!” Allah Almighty says: “On the 
Day the Hour takes place: ‘Adnut Pharaoh’s people to the harshest punishment!” 
(40:46) I said, “Jibril, who are they?” He answered, “They are those 
who consumed usury who will only rise as someone driven mad by 
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Shaytan’s touch.”’ Mass is insanity. 
That is because they say, ‘Trade is the same as usury.’ 

With all commentators this refers to the unbelievers and they are 
told to keep that which they received in the past. This is not what is 
said to a disobedient believer. He should cancel his sale and cancel 
what he did when he was ignorant of the prohibition. That is why 
the Prophet # said, ‘If anyone does an action which is not part of 
our business, it is rejected.’ The threat implicit in this dyah includes 
those who are disobedient. 

They say that the increase at the end of the term is based on the 
price at the beginning of the contract. This is because of the way 
that the Arabs understood usury. When a debt was due, they would 
tell the debtor, ‘Either you pay it or you increase it,’ i.e. the amount 
of the debt. Allah says that that is unlawful and refutes them by 
saying: ‘But Allah has permitted trade and He has forbidden usury.’ It is clear 
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that when the terms ends and someone cannot pay it, he is given a 
deferral. This usury is what the Prophet # cancelled when he stated 
on the Day of ‘Arafah, ‘All usury is cancelled, and the first usury I 
cancel is our usury, that of ‘Abbas ibn ‘Abd al-Muttalib. It is all 
cancelled.’ He began with his uncle and singled him out. This is one 
of the customs which demonstrates justice in a ruler: to impose 
justice on himself and those close to him, and then on people in 
general. 

But Allah has permitted trade and He has forbidden usury. 

This is one of the generally applicable (‘@mm) dyahs in the Qur’an. 
The definite article before the word ‘trade’ (al-bay‘) is to indicate the 
genus, not to make it definite, since there is no prior mentioned 
trade to which it can refer. So trade 1s general, and then the usurious 
transactions we have mentioned and other things which are 
mentioned as being forbidden are specified. Such things include 
wine, carrion, a transaction known as habal al-habalah and other 
things confirmed in the Sunnah and by the consensus of the 
Community. This is similar to ‘ell the cdolaters’ (10:5) and other literal 
statements which are necessarily generally applicable but which are 
then made specific. This is the position of most of the fugaha’. Some 
say that this dyah is included in the undefined (mymal) parts of the 
Qur’an which, in turn, is further described by what is lawful and 
unlawful in sales, and so it is not possible to use it to make a sale 
lawful or unlawful unless that is accompanied by some clarification 
from the Sunnah of the Prophet #. It indicates the permissibility of 
sales in general, not particular transactions. This is the difference 
between ‘@mm and mymal. The ‘amm indicates the permissibility of 
sales in general when there is no evidence of a specific factor making 
them prohibited. The muwmal does not indicate the permissibility of 
the specific unless there is definite evidence of permissibility. The 
first is sounder, and Allah knows best. 

Linguistically ‘bay® (trade) is a verbal noun of the verb ‘ba‘@ (to 
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sell), meaning to give goods and take something in return. It 
stipulates a seller, who is the owner or one who acts on his behalf, 
and a buyer, who is the one who pays the price, and the goods which 
are paid for. So the pillars of the sale are four: seller, buyer, price, 
and thing paid for. Then among the Arabs the reciprocal transaction 
varies according to those it is connected to. If it is in exchange for 
ownership, it is called a sale. If it is in exchange for the use of 
allowing sex, it is called marriage (nikah). If it is in exchange for 
another use, it is called hire. If it is coin for coin, it is money- 
changing. If it is a deferred debt, it is an advance (salam). ‘This will be 
explained in the Ayah of Debt. The ruling on hire will be dealt with 
in al-Qasas. The ruling on dower in marriage will be dealt with in an- 
Nsa. 

The sale involves a verbal offer and verbal acceptance, however it 
is expressed. In Arabic, this involves the expression using the past 
tense, which is actual, and the future tense, which is an allusion. The 
sale can also be made binding by a commonly understood allusion 
by which ownership is transferred. This is as when someone says, ‘I 
have sold you these goods for ten dirhams,’ and the buyer says, ‘I 
have bought them.’ Or the buyer says, ‘I have bought it’ and the 
buyer says, ‘I have sold it to you.’ Or the seller says, ‘I will sell them 
to you for ten dirhams,’ and the buyer says, ‘I will buy them’ or ‘I 
have bought them.’ ‘The same is true if he says, “ake this for ten,’ or 
“You will be blessed with them for ten,’ or ‘I have handed them over’ 
when both parties intend a sale. All of this is a binding sale. If the 
seller says, ‘I have sold them to you for ten,’ and then retracts that 
before the buyer accepts, he cannot retract until he hears the buyer 
either accept or reject that because he has obliged that on himself 
and said it and because the contract is not complete. 

If the seller then says, ‘I was joking,’ what is transmitted about that 
varies. Sometimes it is said that the sale is binding and one does not 
pay attention to his statement, and sometimes it 1s said that one 
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looks at the value of the goods. If the price 1s similar to its value, then 
the sale is binding. If there is a great disparity, like selling a slave for 
a dirham or a house for a dinar, it is known that he did not intend a 
sale by that and was joking, So it is not binding. 

A usurious contract is void and is never permitted since the Imams 
related from Abu Sa‘id al-Khudri: ‘Bilal brought some Barni dates 
and the Messenger of Allah asked him, “Where are these from?” 
Bilal said, “From dates which we consider low quality. I exchanged 
two sa‘s of them for a sa‘ to feed the Prophet #.” The Messenger of 
Allah @ said, “Oh! usury itself! Do not do it, but if you want to buy 
dates, sell them in another sale and then buy them.” In one variant, 
“This is usury. Return them. Then sell our dates and buy for us from 
the price.’ The words ‘return them’ indicate that a usurious contract 
is void and not valid in any way. That is the position of the majority, 
except for Abu Hanifah who said, ‘A usurious sale is permitted in as 
far as it is a sale, but forbidden since it entails usury. If the usury is 
removed, then the sale is permitted.’ If this had been the case, then 
the Messenger of Allah would not have voided the sale and would 
have merely commanded that the extra amount be returned and 
validated the transaction of the sa 

Any sale which is clearly haram is null and void and so the buyer 
must return the goods themselves. If they have been lost while in his 
possession, he must return the price paid. This is the case with real 
estate, goods and animals. Malik said that what is unclearly unlawful 
is returned, whether or not it has gone. 

Whoever is given a warning by his Lord 

Ja‘far as-Sadigq said, ‘Allah forbade usury so that people would lend 
to one another.’ Ibn Mas‘ud reported that the Prophet said, ‘A 
loan is worth twice what sadagah is worth.’ Some people said that 
Allah forbade it because it destroys wealth and thereby destroys 
people. 

‘A’ishah recited this dah when she was told about what Zayd ibn 
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Arqam had done. Ad-Daraqutni reported from al-‘Aliyyah bint 
Anfa‘: ‘Umm Muhibbah and I went to Makkah and we visited 
*Aishah and greeted her. She asked, “Who are you?” We said, “We 
are from the people of Kufa.” It was as if she turned away from us 
and Umm Muhibbah said to her, “Umm al-Mu’minin, I had a slave- 
girl and I sold her to Zayd ibn Arqam al-Ansari for eight hundred 
dirhams against his stipend. He wanted to sell her and then I bought 
her for six hundred dirhams cash.” She turned to us and said, “Evil 
is what you sold and what you bought! Tell Zayd that he has 
nullified his jzha@d with the Messenger of Allah # unless he repents!” 
She asked her, “What do you think of the transaction if I only take 
the capital from him?” She recited: “Whoever ts given a warning by his 
Lord and then desists, may keep what he received in the past.’” Al-‘Aliyah was 
the wife of Abu Ishaq al-Hamdani al-Kufi as-Sabi‘1, Umm Yunus 
ibn Abt Ishaq. 

Malik relates this hadith in the transmission of Ibn Wahb regarding 
credit sales. If something leads to falling into the forbidden, then it is 
forbidden, even if it is outwardly a permissible sale. In this principle, 
Malik differed from other fugah@ who said, ‘Rulings are based on the 
outward, not a supposition.’ Our evidence is the position of 
‘blocking the means’ (sadd adh-dhara‘v’). If the transaction is safe, we 
deduce its soundness, as already stated. This hadith is a definitive 
text. What ‘A’ishah said for Zayd was only to deter him, since such 
things are not a matter of opinion. Nullification of actions can only 
be known by revelation. 

We read in Sahth Muslim from an-Nu‘man ibn Bashir that the 
Messenger of Allah # stated, “The halal is clear and the haram is 
clear. But between the two there are doubtful things about which 
most people have no knowledge. Whoever exercises caution with 
regard to what is doubtful, shows prudence in respect of his dim and 
his honour. Whoever gets involved in the doubtful things is like a 
herdsman who grazes his animals near a private preserve (/uma). He 
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is bound to enter it. Every king has a private preserve and the 
private preserve of Allah on His earth are the things that He has 
made forbidden.’ 

The legal sense of this, in terms of evidence, is that he forbade 
doing doubtful things out of the fear of falling into the forbidden and 
it is that which constitutes the legal principle of ‘blocking the means’ 
(sadd adh-dhara?’\. The Prophet # said, ‘One of the major wrong 
actions is for a man to abuse his parents.’ They said, “O Messenger 
of Allah, is it possible for a man to abuse his parents?’ He replied, 
‘He may curse another man’s father who in turn curses his father, 
and curse his mother and he in turn curses his mother.’ So he made 
all allusion to cursing parents in general like cursing one’s own 
parents. The Prophet #3, however, did curse the Jews when they 
consumed the price they obtained for selling what they were 
forbidden to eat. 

In a letter, Abu Bakr said, “Chere must be no joining together of 
animals that are kept separately nor separation of animals that are 
kept together out of the fear of having to pay zakat on them.’ Ibn 
‘Abbas forbade dirhams for dirhams when combining them would 
lead to an offence. Scholars agree that it is forbidden to combine a 
sale and a loan, that a little wine is faram, even if it does not 
intoxicate, that being alone with an unrelated woman is forbidden, 
even if a man is impotent, that it is forbidden to look at the face of a 
young woman, and several other things which are known to be 
definite. It is confirmed that the Shart‘ah has forbidden them because 
they constitute the means to forbidden things. So it is more fitting 
that the potential causes of usury be defended against and the means 
to it blocked. If someone allows those means, he should allow 
digging wells and setting up ropes in situations where they might 
lead to the death of Muslim men and women. No one allows that. 

There is also agreement that the ‘nah sale is forbidden, and Allah 
is the One who grants success. Abu ‘Ubayd al-Harawi explained an 
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‘nah sale as being ‘a transaction in which someone sells goods to a 
man for a known price for a known term and then buys them back 
from him for less than the price for which he sold them.’ He said, ‘If 
he buys goods from someone else in the presence of the one who 
seeks the ‘nah for a known price and then takes possession of them 
and then sells them to the one who seeks the ‘nah for a higher price 
for a set term, and then the buyer buys them from the first seller for 
cash for a lower price, this is also ‘ah, but less disliked than the first, 
and some permit it.’ It is called ‘znah because of the presence of cash 
for the one with the “nah, ‘ayn meaning ‘ready money’. 

Abu Dawud reports that Ibn ‘Umar said, ‘I heard the Messenger of 
Allah say, “When you sell by “mah, follow the tails of cattle, are 
content to be farmers and abandon jihad, then Allah will impose 
abasement on you which will not be removed from you until you 
return to your din.”’ Abu ‘Abd ar-Rahman al-Khurasani says that 
the zndd of this hadith contains someone who is not well-known. 
Abu ‘Ubayd al-Harawi explained the ‘inah sale and said, ‘It is that 
you sell some goods to a man for a known price due at a specified 
term and then you buy them from him for a lesser price than the 
price for which you sold them.’ He said, ‘If, in the presence of 
someone who desires an ‘inah, someone buys goods from someone 
else for a known price and takes possession of them and then sells 
them to the one who desires an ‘tah for a greater price than that for 
which he purchased them with a known period of credit, and then 
the buyer sells them to the first seller for cash less than the price, that 
too is an ‘tnah, but it is less disliked than the first kind. Some people 
permit it. It is called an ‘inah because of the presence of cash. That is 
because of the presence of ready money and the buyer. He bought it 
in order to sell it for ready money which he receives immediately.’ 

Our scholars say that if someone sells goods for a price on credit 
and then buys them for the same sort of payment for which he sold 
them, he must buy them for cash or with a term less than the term 
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for which he sold to them or for a longer term for the same price, or 
greater or less. These are three possible situations. In the first and 
second cases, the transaction is permitted if the price paid is the 
same or greater, but it is not permitted if the price is less, according 
to ‘A’ishah’s hadith. As for the third case, which is to sell them for a 
longer term, if he buys the goods themselves or more, it is permitted 
to do that for the same price or less, but not for more. If he buys 
some of it, it is only permitted for the same price, not more or less. 
Our scholars have specified seventy-seven points on this topic, but 
the nub of them is what we have mentioned. 

He can keep what he received in the past 

This refers to past usury and makes clear that there will be no 
consequences in this world or the Next. As-Suddi and others said 
that. This is the judgment of Allah for the unbelievers of Quraysh 
and ‘Thaqif and others who became Muslim who used to deal in 
usurious transactions before they were Muslim. 
and his affair is Allah’s concern. 

There are four interpretations of the pronoun ‘his’ here. One is 
that it is really ‘its’ and refers to usury, meaning the business of usury 
is subject to Allah’s command in making it unlawful or not. The 
second is that the pronoun refers to ‘what was in the past’ Le. it is up 
to Allah to pardon that and remove its consequences. The third is 
that the pronoun refers to the usurer, meaning that his affair is up to 
Allah in making him firm in giving up usury or returning him to 
indulging in it. An-Nahhas preferred this position, saying that it is 
clear and good, 1.e. his business is up to Allah in the future. If He 
wishes, He makes him firm in standing by the prohibition, and if He 
wishes, returning him to usurious transactions. The fourth is that the 
pronoun refers to what is forbidden (.e. ‘its’ affair), but means to 
allow him to hope for the best. 

But all who return to it 
This means that they revert to usury before they die. Sufyan said 
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that. Another said, ‘Whoever reverts and says that trade is like usury 
has disbelieved.’ Ibn ‘Atiyyah said, “We believe that the dyah 1s about 
the unbelievers, so being forever in the Fire is literal. In respect of 
the disobedient Muslim, it is metaphorical.’ 

Allah obliterates usury 

In this world: meaning that He removes blessing (barakah) from 
usury, even if it is a lot. Ibn Mas‘td related that the Prophet # said, 
‘Even if usury is a lot, its end is little.’ It is said that it means in the 
Next World. Regarding these words, Ibn ‘Abbas said, ‘Neither 
sadaqah, hajj, juhad nor gifts to relatives are accepted from a usurer.’ 
Mahaqa (obliterating) has the meaning of ‘to decrease and vanish.’ 
The waning (mahaq) of the moon is derived from the same root. 
but makes sadaqah grow in value! 

This means that He increases it in blessing in this world and makes 
its reward many times more in the Next World. In Sahih Mushm: 
‘When someone gives sadagah, Allah makes it grow, even if it is only 
a morsel of food, like one of you would raise his colt or foal until it 
comes on the Day of Rising the size of Uhud.’ 

Allah does not love any persistently ungrateful wrongdoer. 

An ungrateful person is also called a wrongdoer for emphasis. It is 
said that it is to remove any confusion about the word ‘ungrateful’ 
(kaffar) since the word can be used for a farmer who covers up the 
grain in the earth. Ibn Furak said that. 

Those who believe and do right actions and establish the prayer and 
pay zakdt, will have their reward with their Lord. They will feel no fear 
and will know no sorrow. 

Here Allah singles out the prayer and zakat, even though they are 
no more than a component part of righteous deeds, to honour them 
and highlight their value since they are the best of actions: the 
prayer with respect to the body and the zakat with respect to 
property. 

You who believe! be fearful of Allah and forgo any remaining usury 
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Its outward meaning is that any uncollected usury is void, even if it 
was contracted before the revelation of the adyah of prohibition. It is 
said that this dah was revealed because of Thaqif. They made a 
treaty with the Prophet # that they would claim the usury which 
people owed them while the usury they owed others would be 
cancelled. When the terms of their usury were due, they sent to 
Makkah to settle them. The debts were against the Banu ‘Abdah, 
who are the Banu ‘Amr ibn ‘Umayr of ‘Thaqif, and the Banu al- 
Mughirah of Makhzum. ‘The Banu Mughirah said, ‘We will not give 
you anything, Usury has been abolished.’ They went to ‘Attab ibn 
Usayd and he wrote about it to the Messenger of Allah # and the 
dyah was revealed. ‘The Messenger of Allah then wrote it to ‘Attab, 
and Thaqif learned of it and refrained. This is the reason for the 
revelation of the aah as was reported by Ibn Ishaq, Ibn Juray], as- 
Suddi and others. It means: place a screen between you and the 
punishment of Allah by abandoning any outstanding usury. 
if you are believers. 

This is a condition applying to Thaqif because it was when they 
first became Muslim. We can suppose that, if the dyah 1s about those 
who affirm belief} it is a metaphorical condition, as you might say to 
someone who wants to establish himself, ‘If you are a man, then do 
such-and-such.’ An-Naqqash related Muqatil ibn Sulayman said 
that the word ‘if’? here means ‘when’. Ibn ‘Attyyah said that this is 
not known linguistically. Ibn Furak said that it is impossible that it 
means the Prophets before Muhammad &. ‘Forgo any remaining riba if 
you believe’ in Muhammad > since the first command is only of use if 
you believe. This is rejected by what 1s reported about the reason for 
the revelation of the dyah. 

If you do not, know that it means war from Allah and His Messenger. 

This is a threat to anyone who does not abandon usury. War calls 
for killing. Ibn ‘Abbas said that on the Day of Rising it will be said to 
the practiser of usury, “Take up your weapons for war.’ Ibn ‘Abbas 
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also said, ‘If someone insists on usury and does not desist, it is a duty 
for the leader of the Muslims to ask him to repent. If he does not 
desist, he strikes off his head.’ Qatadah said, ‘Allah threatened the 
people of usury with killing and made them lawful for killing 
wherever they are found.’ It is said that the meaning is: ‘If you do 
not desist, you are at war with Allah and His Messenger,’ meaning 
you are their enemies. Ibn Khuwayzimandad said, ‘If the people of a 
land think usury to be lawful, they are apostates and the ruling 
regarding them is the same as that of the people of apostasy, and it is 
permitted for the ruler to fight them. Do you not see that Allah 
Almighty has announced that when He says: “...know that it means 
war from Allah and His Messenger?” Abia Bakr recited it from ‘Asim as 
‘adhini’, meaning ‘inform others’. 

Ibn Bukayr narrated, ‘A man came to Malik ibn Anas and said, 
“Abu ‘Abdullah, I saw a drunkard, who was a chronic drinker, who 
was trying to catch the moon. I said, ‘My wife is divorced if there 1s 
anything worse than wine which enters a man’s belly.” He said, “Go 
away while I investigate your problem.” He came back to him the 
following day and he said the same thing. He came back the day 
after that and Malik told him, ‘Your wife is divorced. I have 
examined the Book of Allah and the Sunnah of His Prophet & and 
I did not see anything worse than usury because Allah has 
proclaimed war on account of it.” 

This aah indicates that practising usury and making use of it is one 
of the major wrong actions. There is no disagreement about that as 
we will make clear. It is related that the Prophet # said, ‘A time will 
come upon people when there will not be anyone left who does not 
consume usury, and even one who does not consume it will be 
touched by its dust.”’ Ad-Daraqutni related that ‘Abdullah ibn al- 
Hanzalah reported that the Prophet #} said, ‘A dirham of usury is 
worse in the sight of Allah than thirty-six wrongful acts of 
fornication.’ It is related that he said #, ‘Usury has ninety-nine 
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gates, the least of which is like a man having sex with his mother.’ 

Ibn Mas‘ud said, “Those who take usury, pay it, its witnesses and 
scribes if they know of it, are cursed on the tongue of Muhammad 
#. Al-Bukhari related that Abu Juhayfah said, “The Messenger of 
Allah forbade the price of blood, the price of dogs, and the 
earnings of prostitutes, and cursed those who consume usury and 
those who pay it, the tattooer and women who are tattooed.’ In 
Sahih Mushm, Abu Hurayrah reported, ‘Avoid the seven deadly 
wrong actions.’ Usury was one of them. In Abu Dawud from Ibn 
Mas‘ud we find: “The Messenger of Allah # cursed those who take 
usury, those who pay it, its scribes and its witnesses.’ 

But if you sincerely repent, you may have your capital, without 
wronging and without being wronged. 

Abu Dawud related that the father of Sulayman ibn ‘Amr said, ‘I 
heard the Messenger of Allah # say in the Farewell Hajj, “Every 
usurious transaction of the Jahiliyyah is cancelled. You have your 
capital, not wronging or being wronged.”’ So when there is 
repentance, Allah returns to usurers their capital and tells them not 
to wrong others by taking any more usury and that they will not ‘be 
wronged’ by their capital being retained causing them to lose it. It is 
possible that ‘not being wronged’ refers to procrastination because 
the procrastination of the wealthy is wrongdoing. The meaning is 
that the capital debt is settled straight away while any usury is 
removed. This is the sunnah of righteousness, and is the closest thing 
to righteousness. Do you not see that when the Prophet # indicated 
to Ka‘b ibn Malik to reduce the debt of Ibn Abi Hadrad by half, to 
which Ka‘b agreed, the Messenger of Allah # told the other, ‘Get 
up and pay it.’ Scholars agree that the command referred to settling 
the debt. Reconciliation will be dealt with in an-Nisa’, Allah willing. 
But if you sincerely repent you may have your capital, 

This is to stress the invalidation of any usurious increase that is still 
outstanding, but permits receiving the capital in which there is no 
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usury. Some scholars use this as evidence that anything that happens 
to the sale goods before they are received, which would oblige the 
prohibition of the contract, invalidates the contract, as when a 
Muslim buys game and then the buyer or seller assumes zhram before 
it is collected: the sale is forbidden because something has occurred 
which forbids the sale. Allah has invalidated what has not been 
collected because something has occurred which makes it forbidden 
before it has been collected. If it has already been collected before 
that happens, the sale is not affected. This is the school of Abu 
Hanifah and the position of the Shafi‘ls. It is used as evidence that 
the destruction of the goods before they are collected, and while they 
are still in the possession of the seller, obliges the cancellation of the 
contract, although, according to Ahmad ibn Hanbal, some early 
scholars disagreed with this position. 

This is in keeping with the position of those who say that a basic 
contract in which there is usury is permitted but then becomes 
invalidated by the ruling of Islam before it can be collected. As for 
those who forbid the usurious contract at its source, these words are 
not sound. That is because usury is forbidden in all religions, and 
what was done in the Jahiliyyah was the custom of the idolaters, and 
the usury they took is the same as what they had gained by 
usurpation and looting, and so what they did is not considered. 

According to this, it is not correct to call witnesses to any contract 
involving usury. The laws of the Prophets before us forbid usury, and 
this is well known and mentioned in the Book of Allah, as He relates 
about the Jews: ‘because of their practising usury when they were forbidden to 
do it.’ (4:161) Allah mentions in the story of Shu‘ayb that his people 
rejected that and said: ‘Do your prayers instruct you that we should abandon 
what our fathers worshipped or stop doing what we want to with our wealth?’ 
(11:87) So it is not valid to use testimony as evidence (i.e. for the 
validity of such contracts). 

Some of the scrupulous who go to excess believe that when lawful 
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property is mixed with the unlawful in such a way that it cannot 
really be separated, and then someone removes the unlawful amount 
mixed with it, what remains is not lawful or good, because the lawful 
might have been removed and the unlawful left. Ibn al-‘Arabi said, 
“This is excess in the din. With respect to things that cannot be easily 
differentiated, what is desired is the value, not the thing itself: If it is 
destroyed, then its equivalent replaces it. Mixing is tantamount to 
destruction as the individual item cannot be differentiated.’ Allah 
knows best. 

Our scholars say that the way to repent of unlawful property in 
one’s possession, if it is usury, is to return it to the person from whom 
it was taken and to seek him out if he is not present. If you despair of 
finding him, then you should give that amount away as sadaqah. If 
you took something through injustice, you should follow the same 
procedure in dealing with the one you wronged. If the matter is 
unclear to you, and you do not know how much is lawful and how 
much is unlawful, you should examine the amount and return an 
amount sufficient to preclude any doubt that any of the unlawful 
remains in your possession. You should return that to those you 
know you wronged and from whom you took usury. If you despair of 
finding them, you must give sadagah on their behalf. If your wrongs 
take up all you have and you know that you are obliged to pay what 
you can never do because it is so great, then your repentance is to 
give all of your possessions either to the poor or for the best interests 
of the Muslims so that there only remains in your possession the 
minimum clothing necessary for the prayer and covering your 
private parts and food for the day. 

In the eyes of most scholars there is a difference between this and 
someone who is bankrupt, because the one who is bankrupt did not 
take people’s property through transgression. ‘They are the ones who 
go to him and so he is left with what will cover him in his normal 
dress. Abu ‘Ubayd and others, however, think that the ruling is the 
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same and a bankrupt is only left with what will be enough for the 
prayer and to cover his private parts. Whenever he obtains anything, 
it is taken from him and he only keeps what we mentioned until he 
and those who know his state know that he has settled what he owes. 

This aah is a threat from Allah about usury, and a similar threat 
about sharecropping (mukhdbarah) is reported from the Prophet #. 
Abu Dawud reported from Yahya ibn Ma‘in from Abu Raja’ from 
Ibn Khaytham from Abu-z-Zubayr that Jarir ibn ‘Abdullah said, 
‘Allah and His Messenger announce war against someone who does 
not abandon mukhdabarah.’ This is evidence for the prohibition of 
sharecropping, which is working land for a half, third or quarter of 
its produce. It is also called muzara‘ah. All the Malikis, ash-Shafi‘4, 
Abu Hanifah and their followers and Dawud agree that it is not 
permitted to rent land for a third, a fourth, or part of its produce 
because that is unknown, although ash-Shafit and his people and 
Abu Hanifah say that it is permitted to rent land for food when what 
it produces is known, as it is known that the Prophet # said, ‘As for 
something known and guaranteed, there is no harm in it.’ Muslim 
transmitted it. That is the position of Muhammad ibn ‘Abd al- 
Hakam, while Malik and his adherents forbid it. 

That is also based on what Muslim related that Rafi‘ ibn Khadiy 
said: ‘In the time of the Messenger of Allah & we used to let out the 
land for cultivation and we would rent it in return for a third, a 
fourth and a specified amount of food. One day one of my uncles 
came to us and said, “The Messenger of Allah #} has forbidden us 
something which used to contain benefit for us, but obeying Allah 
and His Messenger is more beneficial for us. He forbade us to rent 
out the land for cultivation in return for a third, a fourth and a 
specified amount of food. He commanded the owner of the land to 
cultivate it or give it for cultivation.”’ He disliked renting it and the 
like of that. 

It is agreed that it is not permitted to rent land in exchange for any 


128 


type of food or drink because that would be tantamount to selling 
food for food on credit. Therefore renting land for any of what it 
produces is forbidden, even if that is not normally eaten or drunk, 
except in the case of wood, reeds and firewood, as they fall under the 
category of muzdbanah in their view. This is recorded from Malik and 
his adherents. [bn Sahnun mentioned from al-Mughirah ibn ‘Abd 
ar-Rahman al-Makhzumi al-Madani that “Chere is no harm in 
renting land for food which is not produced from it.’ It is also related 
from al-Mughirah that it is not permitted, as the rest of the Malikis 
say. 

Ibn Habib mentioned that Ibn Kinanah used to say, ‘Land may 
not be rented for anything connected to any plants that it produces. 
There is nothing wrong in renting it for something else, whether it is 
something that it is eaten or not, and whether or not it is produced 
from it.’ Yahya ibn Yahya stated that. He said that it is one of the 
positions of Malik. He said that Ibn Nafi‘ said, “There is nothing 
wrong in renting land for anything, food or anything else, whether 
or not it is produced from it, except for wheat and similar grains. 
That is the muhdgqalah that is forbidden.’ 

Malik said in the Muwatta’: ‘As for a man who gives his uncultivated 
land for a third or a fourth of what comes out of it, that is an 
uncertain transaction because crops may be scant on one occasion 
and plentiful at another time. The crops may perish completely and 
the owner of the land will have abandoned a set rent which it would 
have been good for him to rent the land for. He takes an uncertain 
amount and does not know whether or not it will be satisfactory. It is 
like a man having someone travel for him for a set amount and then 
saying, “Shall I give you a tenth of the profit of the journey as your 
wage?” This is not lawful and must not be done.’ Malik said, ‘A man 
must not hire out himself or his land or his ship or his animal unless 
it is for a known set amount.’ ‘That is also the position of ash-Shafi‘t 
and Abu Hanifah and his people. 


129 


Ahmad ibn Hanbal, al-Layth, ath-Thawri, al-Awza‘, al-Hasan ibn 
Hayy, Abu Yusuf and Muhammad said that there is nothing wrong 
in giving a man land in exchange for a part of what it produces, like 
a third or a fourth. That is the position of Ibn ‘Umar and Tawus. In 
their argument, they cited the story of Khaybar and the fact that the 
Messenger of Allah & employed its people for half of what the land 
produced and [half] of the fruit. Ahmad said, “The hadith of Rafi‘ 
ibn Khadij about forbidding renting fields has confused wording and 
is not sound. It is more fitting to take the story of Khaybar which is a 
sound hadith.’ 

One group of the Tabi‘un and those after them allow giving a man 
a ship or a mount, as land 1s given, in exchange for a share of what 
Allah gives the person when working with it. They consider that the 
basis in that is the gzrad which is agreed about. It will be dealt with 
later in al-Muzzammil (73:20), Allah willing. Ash-Shafi‘l said about 
the position of Ibn ‘Umar, ‘We used to practise sharecropping 
(mukhabarah) and did not see any harm in that until Rafi‘ ibn Khadiy 
informed us that the Messenger of Allah # had forbidden it.’ It 
means that they used to rent land in exchange for part of what is 
produced. He said that that was abrogated by the sunnah of 
Khaybar. 

Part of what verifies the position of ash-Shafit that it was 
abrogated is what the imams related from Jabir. Ad-Daraqutni 
reports it as: “The Prophet # forbade muhdqalah, muzabanah, 
mukhabarah and selling fruits before their condition is known.’ Abu 
Dawtd related that Zayd ibn Thabit said, “he Messenger of Allah 
# forbade the mukhdbarah and I asked, “What is the mukhabarah>” 
He answered, “That you take land in exchange for a half, third or 
fourth [of what is produces].”’ 

Most recite ‘md baqiya’ with the ya’ vowelled. Al-Hasan gives it a 
sukiin. This is frequently seen in poetry. [OMITTED] The reason is 
that the ya’ is like the alifand just as the vowel does not reach the ali, 
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that is also the case with the ya’. Al-Hasan recite ‘md baqa with alif 
which is the dialect of Tayy’ who use jarah for jariyah and nasah for 
nastyah. 

Abu-s-Sammal among the reciters recites ‘min ar-ribu’. Abu-l-Fath 
‘Uthman ibn Jinni said, “This variant is aberrant for two reasons. 
One is leaving the kasrah for the dammah, and the other is having the 
waw after dammah at the end of the word.’ Al-Mahdawt said that the 
reason is that it intensifies the alzf and takes it towards the waw which 
the alif replaces. It should not be taken in other than this way since 
there is no noun with a silent waw at the end preceded by a dammah. 
Al-Kisa’t and Hamzah use zmdalah in riba because of the place of the 
kasrah on the ra’. The rest make it emphatic by the fathah on the ba’. 

Aba Bakr from ‘Asim and Hamzah recite {adhini’, meaning 
‘announce to others’ and the object is elided. The rest recite 
‘fadhani,’ meaning ‘have notice’. It is like ‘I have a knowledge (enni 
‘ala ‘um). Abu ‘Ubayd related it from al-Asma‘t. Linguists related 
that it is said, ‘adhintu bihi idhnan,’ ‘I know it.’ Ibn ‘Abbas and other 
commentators say that it means: ‘be certain of war from Allah 
Almighty, and it has the meaning of authorisation. Abu ‘Ali and 
others preferred the reading with maddah. He said, ‘because when 
they are commanded to inform others who do not cease doing that, 
they have to know it themselves.’ He said that their informing them 
contains their own knowledge while their knowledge does not entail 
informing others. At-Tabari preferred the reading without maddah 
because it 1s specific to them. According to the reading with maddah, 
they were commanded to inform others. 

All the reciters recite ‘la tazlimiina’? and ‘wala tuzlamiina’. Al- 
Mufaddal related from ‘Asim a tuzlamiina wala tazlimiina’ which is a 
reversal. Abu ‘Ali said, “he majority reading is preferred because it 
is in harmony with “if you repent’ in the two verbs depending on the 
subject. 
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280 If someone is in difficult circumstances, there 
should be a deferral until things are easier. But making a 
free gift of it would be better for you if you only knew. 

If someone is in difficult circumstances, 

After Allah has decreed that usurers should receive their capital 
back from those to whom they lent it, He decrees that the one 
experiencing hardship should be granted a delay until a time when 
things are easier for him. The reason for the revelation of this ayah is 
that when Thaqif asked for the property which was owed to them, 
the Banu-l-Mughirah complained of hardship and said, ‘We have 
nothing,’ and asked for a delay until the time when their fruits would 
be ready for harvesting. Then this dah was revealed. 

The words of this dah as well as Allah’s words: Tf-you repent you may 
have your capital’ (2:279) indicate that it is affirmed that someone owed 
a debt can ask for it from the debtor and is permitted to take 
property without his consent. This indicates that when a debtor 
refuses to settle the debt when he is able to do so, he is a wrongdoer. 
Allah Almighty says: ‘you may have your capital’ and so enabled people 
to seek their capital when it is not impossible for their debtor to pay 
it. 

Al-Mahdawi and some scholars said. “This dyah abrogates what was 
done in the Jahiltyyah by way of selling people as slaves who were 
unable to pay their debts.’ Makki related that the Prophet # also 
instructed people to follow that practice at the beginning of Islam. 
Ibn ‘Atiyyah said, ‘If it is really confirmed that the Prophet # did 
that, then it was abrogated.’ At-Tahawi said, ‘A free man would be 
sold for a debt at the beginning of Islam, if he did not have enough 
property to settle his debts, until Allah abrogated that practice by 
His words: “Jf someone is in difficult cwrcumstances, there should be a deferral 
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until things are easter.” Their evidence is a hadith related by ad- 
Daraqutni from Muslim ibn Khalid az-Zanji from Zayd ibn Aslam 
from Ibn al-Baylamani that Surraq said, ‘I owed a man some money 
— or a debt — and he took me to the Messenger of Allah and I did 
not have any money and so he bought me from him — or I was 
bought for him.’ Al-Bazzar transmitted it with this zsn@d. Muslim ibn 
Khalid az-Zanji and ‘Abd ar-Rahman ibn al-Baylamani are not used 
as authoritative. 

there should be a deferral until things are easier. 

These words are general to all people. Anyone who is in difficulty is 
given a deferral. ‘This is the position of Abu Hurayrah, al-Hasan and 
most of the fugaha’. An-Nahhas said, “The best of what is said on this 
ayah is the position of ‘Ata’, ad-Dahhak and ar-Rabi‘ ibn Khaytham. 
They said that the deferral applies to everyone who is in difficulty 
both in respect of usury and in respect of all other debts. This 
combines all the positions because it can be an abrogation revealed 
about usury and then become another more general ruling.’ Ibn 
‘Abbas and Shurayh said that it is specific to usury and there is no 
deferral in other debts and dealings. A debtor must pay people what 
he owes or be imprisoned until he pays it. That is the position of 
Ibrahim [an-Nakha‘t]. Their evidence is: ‘Allah commands you to return 
to their owners the things you hold on trust.’ (4:58) Ibn ‘Atiyyah said, “This 
position applies when is there is no pressing poverty. If there is 
poverty, the ruling is that a deferral should be imposed.’ 

If someone has a lot of debts and his creditors ask for their money, 
the judge can divest him of all his property and leave him with just 
his bare needs. Ibn Nafi‘ related from Malik that he is only left with 
what will conceal his private parts. The well-known position is that a 
debtor is left his normal clothing without excess and his cloak is not 
removed if he normally wears it, and the clothing of his wife is left. 
There is disagreement about selling his books if he is a scholar. He is 
not left a house or servant or Friday clothes unless they are 
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inexpensive and, in such a case, it is forbidden to imprison him. The 
basis for that is: ‘Uf someone is in difficult circumstances, there should be a 
deferral until things are easier.’ 

The Imams related that Abu Sa‘id al-Khudri said, ‘A man 
experienced loss in the time of the Messenger of Allah & in respect 
of the produce which he sold and his debts mounted up. The 
Messenger of Allah # said, “Give sadagah to him.” The people gave 
him sadagah but that did not amount to enough to settle his debt. So 
the Messenger of Allah told his creditors, “Take what you find 
and you may only have that.’ In Abu Dawud we find: “The 
Messenger of Allah did not allow creditors more than the seizure 
of a debtor’s property.’ This is a definitive text. The Messenger of 
Allah # did not order debtors to be imprisoned or kept in 
confinement. According to Shurayh, the man concerned was 
Mu‘adh ibn Jabal. This differs from the position of Abu Hanifah 
who said that he is kept in close confinement if there 1s a possibility 
that he might have money. He is not forced to work as we 
mentioned. Success is by Allah. 

A bankrupt person should be imprisoned, according to Malik, ash- 
Shafi‘, Abu Hantfah and others, until it becomes clear that he has 
no property. Malik says that he should not be imprisoned if it is not 
suspected that he has hidden property and it is clear that he does not 
have anything. He should not be imprisoned if his difficulties are 
evident as we mentioned. If the property of a bankrupt man is 
collected, and then destroyed before it reaches its owner and can be 
sold, the bankrupt man is liable and the debt remains. If the qadi 
sells the property and keeps the price, and then the money is lost 
before the creditors get possession of it, they are responsible and the 
bankrupt man is free of further liability. Muhammad ibn ‘Abd al- 
Hakam, however, says that the debtor is always liable until the 
money reaches the creditors. 

‘Difficulties’ (‘wsrah) refer to constricted circumstances due to lack of 
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money. The name of the Army of Hardship (Jaysh al-‘Usrah) is taken 
from it. Nazirah means a deferral. Maysarah is a verbal noun meaning 
‘ease’. The copy of the Qur’an of Ubayy ibn Ka‘b has “dha ‘usratin’ 
which would mean: ‘If the person who is the object of the demand is 
in hardship’. Al-A‘mash recited ‘mu‘siran’. Abu ‘Amr ad-Dani said 
that Ahmad ibn Musa said that that is how it is in the copy of the 
Qur’an of Ubayy ibn Ka’b. An-Nahhas, Makki and an-Naqqash 
said, ‘According to this, the words of the aah apply especially to the 
people who practice usury. If it is recited with “dh”, it is general to 
all of those who owe a debt.’ Al-Mahdawi said that ‘Uthman’s copy 
of the Qur’an had ‘fa-in’, but al-Mu‘tamir related that ‘Uthman’s 
copy had ‘wa-i’ with ‘dha’, which an-Nahhas mentioned. 

Most recite ‘deferral’ as ‘nazzrah’ while Mujahid, Abu Raja’ and al- 
Hasan recited ‘nazgrah’, which is a dialect of ‘Tamim. They say ‘karm’ 
for ‘karam’ and ‘kabd’ for ‘kabia’. Nafi‘ alone reads ‘until things are 
easier’ as maysurah while the others read it as maysarah. An-Nahhas 
related from Mujahid and ‘Ata’ ‘ndzirhu’? as a command and 
‘maysurth?’. Abu Hatim said that the reading of nazivatun is not 
permitted. Rather it is in an-Naml (27:35) because the woman said it 
about herself, from the verb nazara, meaning she is waiting. Here in 
al-Baqarah, it is about deferral in respect of a debt, as we also see in 
15:36. Abu Ishaq az-Zajjaj permits that and says that it is a verbal 
noun as seen with other verbs throughout the Qur’an. 

But making a free gift of it would be better for you if you only knew. 

Here Allah recommends that sadagah be given to a person faced 
with difficulties and makes that better than granting a deferral. As- 
Suddi, Ibn Zayd and ad-Dahhak said that. At-Tabari and others 
said that the meaning of the aah is, “That you make it a free gift to 
both rich and poor is better for you.’ The sound position is the first 
one. There is nothing about the rich in the aah. 

At-Tahawi mentioned that Buraydah ibn al-Khasib reported that 


the Messenger of Allah & said, ‘If someone grants time to a person 
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in difficulties, he is considered to have given sadagah on every day [of 
the deferral].’ He said, ‘It is sadaqgah for every day until the debt is 
due. When he defers it after it is due, he is considered to have given 
the same amount in sadaqah for every day.’ Muslim reported that 
Abu Mas‘id narrated that the Messenger of Allah } said, ‘A man 
among those before you underwent the reckoning and no good at all 
was found for him except that, being a wealthy man, he used to do 
business with people and used to order his employees to make 
allowances for anyone in difficulties. So Allah, the Mighty and 
Exalted, said, “We have more right to do that than you,” and he was 
pardoned.’ 

It is related from Abt Qatadah that he looked for a debtor of his 
who was trying to hide and found him. The man said, ‘I am in 
difficulties.’ ‘By Allah?’ Abu Qatadah asked. ‘By Allah.’ he said. Abu 
Qatadah said, ‘I heard the Messenger of Allah # say, “Whoever 
wants Allah to save him from the calamity of the Day of Rising 
should give more time to someone in financial difficulties or absolve 
him.” We find in a long hadith that Abu-l-Yasar Ka‘b ibn ‘Amr 
heard the Messenger of Allah say, ‘If someone gives more time to 
someone in difficulties or reduces the amount he owes, Allah will 
shade him in His shade.’ ‘There are many hadiths which encourage 
doing that. The hadith reported by Abu Qatadah indicates that if 
the creditor knows that the debtor is in difficulty, or even suspects it, 
it is forbidden for him to demand payment from him, even if that 
has not been proven before a judge. A delay is granted to the one in 
difficulty until a time when he is in better circumstances. Reducing it 
is to cancel responsibility for the debt. Both ideas are included in the 
example of Abu-l-Yasar with his debtor when he said, “Pay it if you 
find the means to do so. Otherwise you are free.’ 
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281 Be fearful of a Day when you will be returned to 
Allah. Then every self will be paid in full for what it 
earned. They will not be wronged. 

It is said that this dah was revealed nine days before the death of 
the Prophet # and that nothing else was revealed after it. Ibn Jurayj 
said that. Ibn Jubayr and Muaatil said it was seven days before his 
death. Three days is also mentioned. It is related that it was three 
hours before his death, and the Prophet # ordered, ‘Put it between 
the dyahs of usury and the dyah of the debt.’ Makki reported that the 
Prophet 2 said, ‘Jibril came to me and said put it after dah 280.’ 

It is related from Ubayy ibn Ka‘b, Ibn ‘Abbas and Qatadah that 
the last aah to be revealed was: ‘A Messenger has come to you from 
yourselves.’ (9:128). The first position is more commonly reported, 
sounder and better known. It is related that Ibn ‘Abbas said, “The 
last dyah to be revealed was: “Be fearful of a Day when you will be returned 
to Allah. Then every self will be paid in full for what it earned. They will not be 
wronged.” Jibril told the Prophet. “Muhammad! Put it at the end of 
ayah: 280 of al-Bagarah.”’ Abu Bakr al-Anbart mentioned in Aztab ar- 
Radd that the position of Ibn ‘Umar was that this was the last dyah to 
be revealed and the Prophet > lived twenty-one days after it. This 
will be dealt with in 110:1. 

The @ah is a warning to all people and a command encouraging 
every human being. ‘Day’ 1s in the accusative as the object, not as an 
adverb, and ‘when you will be returned to Allah’ describes it. Abu ‘Amr 
recited ‘returned’ as ‘tarj‘tina’ ‘you will return’, also see in 88:25, which 
reflects the reading of Ubayy (tastriina) instead of ‘tuyja ‘tna’ as in 8:62 
and 18:36 which the rest have and which reflects the meaning of 
‘Abdullah (turaddina). Al-Hasan recited ‘ywya‘tina’ which means “all 
people will be returned’. Ibn Jinni said, ‘It is as if Allah is showing 
kindness to the believers by directly addressing them when He 
mentions the return, since that is what awakens the hearts. He 
makes a grammatical change to the third person, which is also out of 
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kindness to them.’ 

The majority of scholars say that the day referred to is the Day of 
Rising and Reckoning, while some people say that it is the day a 
person dies. Ibn ‘Atiyyah said that the first is sounder because of the 
context. 

There is an implied elision: ‘you will be returned to the judgment 
and decision of Allah.’ ‘They’ here means ‘all people’. This aah 
conveys to us that reward or punishment is connected to actions and 
so it refutes the Jabriyyah, as we already mentioned. 
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Ore jens 
282 You who believe! when you take on a debt for a 
specified period, write it down. A writer should write it 
down between you justly. No writer should refuse to 
write; as Allah has taught him, so he should write. The 
one incurring the debt should dictate and should be 
fearful of Allah his Lord and not reduce it in any way. If 
the person incurring the debt is incompetent or weak or 
unable to dictate, then his guardian should dictate for 
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him justly. Two men among you should act as 

witnesses. But if there are not two men, then a man and 

two women with whom you are satisfied as witnesses; 

then if one of them is confused, the other can remind 

her. Witnesses should not refuse when they are called 

upon. Do not think it too trivial to write down, whether 

small or large, with the date that it falls due. Doing that 

is more just in Allah’s sight and more helpful when 

bearing witness and more likely to eliminate any doubt — 

unless it is an immediate transaction hand to hand, 

taken and given without delay. There is nothing wrong 

in your not writing that down. Call witnesses when you 

trade. Neither writer nor witness should be put under 

pressure. If you do that, it is deviancy on your part. Be 

fearful of Allah and Allah will give you knowledge. Allah 

has knowledge of all things. 
You who believe! when you take on a debt 

Sa‘id ibn al-Musayyab said, ‘I heard that the closest ayah in time in 

relation to the Ayat al-Kurst was the dyah of the Debt.’ Ibn ‘Abbas 
said, “This dyah was revealed specifically about the salam sale,’ 
meaning the fact that the people of Madinah used the salam sale was 
the reason for the revelation of the dah. Then it applied to all those 
with mutual debt obligations. Ibn Khuwayzimandad said that the 
ayah contains thirty rulings. Some of our scholars use it as evidence 
for the permission to put a term on loans according to what Malik 
said, since there is no difference between a loan and any other 
contract which involves debts. The Shafi‘is disagree with that and 
say that the aah does contain permission for delay on all debts. The 
command is for there to be witnesses if the debt has a set term. 
Then there is other evidence for the permissibility or prohibition of 
deferment with respect to debts. 
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The word ‘dayn’ (debt) is stress, and it is the correct term for any 
transaction in which one person is owed cash and the other is 
granted a delay. The word ‘ayn in Arabic refers to what is immediate 
and dayn refers to what is absent. A poet says: 


She promised us nabidh for two dirhams. 
Immediate wine is not a debt. 


Another said: 


The fates take me wherever they wish, 
wherever they desire to put me in the grave, 
Or they kindle wood and fire. 

That death is then cash and not a debt. 


Allah made this clear by saying ‘for a specified period’. 
for a specified period 

Ibn al-Mundhir said that this indicates that a salam sale without a 
known term is not permitted. The Sunnah of the Messenger of 
Allah # indicates something similar to the Book of Allah. It is 
confirmed that when the Messenger of Allah came to Madinah 
they used to give advances against fruit for two or three years ahead. 
The Messenger of Allah # said, ‘Whoever gives an advance on 
dates, should give an advance for a known measure and known 
weight for a known term.’ Ibn ‘Abbas related it and al-Bukhari, 
Muslim and others transmitted it. 

Ibn ‘Umar said, “The people of the Jahiliyyah used to sell meat to 
one another for the habal al-habalah (the offspring of a pregnant 
camel).’ The Messenger of Allah & forbade them to do that. All 
scholars agree that the permitted salam sale is when a man gives an 
advance to his companion of known defined food with a known 
measure for a known term in known dinars or dirhams and the 
transaction is made before they leave the place. Our scholars say 
that the date set for when a salam becomes due can be the harvest, 
cutting of the fruit, or the festivals of Nayruz or Mihrajan [New Year 


140 


or the autumn equinox] since that is a particular time. 

Our scholars define the salam sale as being a known sale on credit 
for goods which are defined for ready money or what has the same 
ruling for a known term. It must be known and anything unknown 
must be avoided. For instance, in Madinah at the time the Prophet 
“ came to them they used to give credit and make a loan on the 
basis of the expected fruits of the date-palms, and the Prophet 
forbade them to do that because of the uncertainty inherent in it, 
since the trees might not produce anything. 

‘Defined’ means in general, not in detail, as the sale can be for 
dates, garments or fish while their category or specific description is 
not mentioned. ‘Ready money’ is specified to avoid a debt in 
exchange for a debt. ‘What has the same ruling’ is to exclude two or 
three days in which it is permitted to delay the capital of the salam. 
We believe that it is permitted to delay it for that amount with or 
without the precondition of its proximity, but it is not permitted to 
stipulate that. Ash-Shafit and al-Kufi do not permit a delay in the 
capital of the salam after the time of the contract and separation. 
They thought that that was like money-changing. Our evidence is 
that the two areas are different because of their particular 
description. Money-changing has a narrow remit but many 
preconditions which differs from the salam. There are more doubtful 
elements in transactions. Allah knows best. ‘A known term’ avoids 
the immediate salam which is not permitted according to the well- 
known position. Making the term known avoids having an unknown 
term which is what they used to do in the Jahiliyyah. 

Salaf and salam have the same meaning and they are both found in 
hadiths, however the term salaf can be used for a loan (gard). It is 
agreed that the salam is one of the permissible business transactions, 
except for the Prophet’s prohibition of selling what you do not have. 
There is an allowance in the salam, because when the salam is a 
known sale which is a debt, it is the sale of something absent which is 
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required by necessity on the part of each of those involved in the 
transaction. If the owner of the capital needs to buy fruit and the 
one with the fruit needs the price before they are clear in order to 
spend it on them, it becomes evident that the salam sale is a 
necessary benefit. Fugah@ call it ‘the sale of the needy’. If it was 
permitted immediately, this wisdom would be invalidated and the 
benefit removed and the exception about selling what is not in your 
possession would be pointless. Allah knows best. 

There are nine preconditions of the salam which are both agreed 
upon and disputed. Six concern the object of the salam and three 
concern the capital. The object of the salam is that it is a debt which 
is owed, it is described, it is a specific amount, it is due in the future, 
the time when it is due is known and that it will exist when that time 
arrives. The three which concern the capital which are agreed upon 
is that it is known category, amount and cash. These are agreed 
upon with the exception of cash. 

Ibn al-‘Arabi said, ‘As for the first condition, that it is a debt which 
is owed, there is no lack of clarity that what is meant is that it is 
something for which one is lable because it is a debt transaction. If 
it had not been for that, the person concerned would not have 
entered a debt and people would not have been directed to it in 
profit and kindness.’ People agree on this position although Malik 
said that a person is only permitted a salam on something specific 
with two conditions: one is that it is in a secure town and the other 
that it has begun to be taken, like milk from a sheep and fresh dates 
from a palm tree. He is the only one who stated that. 

These two questions are sound in evidence because a specific 
article is forbidden in a salam out of fear of muzabanah and 
uncertainty so that it will not be difficult in the place. When that 
place is safe, and it is usually not difficult for it to exist in that place, 
then it is permitted, since there is no certainty of the guarantee of 
ends in legal questions. There must be the possibility of a small risk. 
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That is frequently seen in secondary issues in the books of legal 
issues. 

As for a salam in respect of milk and fresh dates which have started 
to be taken, it is a Madinan question about which the people of 
Madinah agreed. It is based on the principle of public welfare 
because a person needs to take milk and dates on a daily basis and it 
is hard to take them every day anew because the cash may not be 
present and the prices fluctuate. Those who own palm trees and 
milk need cash because they have goods that are not exchanged. 
Then when both parties share in the need, there is an allowance for 
them to engage in this transaction, based on it being analogous with 
‘ariyahs and other basic needs and benefits. 

The second condition is that it is described, and that is agreed 
upon as is the third condition. How it is measured can be in one of 
three ways: volume, weight or number. That is based on custom, 
either what 1s known by the people or what is known in the Sharv‘ah. 

There is disagreement about the fourth condition, which is that it is 
due in the future. Ash-Shafit said that an immediate salam 1s 
permitted. Most scholars forbid it. Ibn al-‘Arabi said, “Phe Malikis 
are unsettled about the length of the term, even referring it to a day, 
so that some of our scholars actually say that an immediate salam is 
permitted. What is sound is that there must be a term because sales 
are one of two sorts: immediate, which is the basis, or deferred. If it 
is immediate and there is no salam in it, then it is selling what 1s not 
in your possession. There must be a term so every contract has its 
description and preconditions and so that the rulings of the Shart‘ah 
are in their proper places and definitions. According to our scholars, 
its definition varies according to its market. Allah says: ‘a specafted 
period’ and the Prophet #% said, ‘a known term.’ That requires no 
discussion. 

That which our scholars permit in respect of the immediate salam is 
about things that have different prices in different towns. So a salam 
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between them is permitted in one, two or three days. If it is in the 
same town, then that is not the case because the price will be the 
same. Allah knows best. 

The fifth condition is that it be a known term and there is 
disagreement in the community about that. Since Allah and His 
Prophet have described that. Only Malik among all the fugah@ of 
the cities permits selling until harvest and cutting because he saw 
that it was known. This was already discussed in 2:189. 

The sixth condition is that it exists in the place. There is no 
disagreement in the community about that either. If the object of the 
sale ceases to exist in the place where the term is by something 
coming from Allah, then all scholars say that the sale is void. 

It is not a precondition of the salam that the one who takes is the 
owner of the goods. There was some disagreement about this among 
the Salaf based on what al-Bukhari related that Muhammad ibn al- 
Mujalid said, “Abdullah ibn Shaddad and Abu Burdah sent me to 
‘Abdullah ibn Abi Awfa and told me, “Ask him whether in the time 
of the Prophet #, the Companions of the Prophet used to make 
advance payment for wheat.” ‘Abdullah said, “We used to make 
advance payments to the peasants of the people of Syria for wheat, 
barley, and oil for a specified measure and for a specified time.” I 
asked, “To the person who possessed the crop?” He answered, “We 
did not ask about that.” Then they sent me to ‘Abd ar-Rahman ibn 
Abza and I asked him. He answered, “The Companions of the 
Prophet > used to make advance payments in the time of the 
Prophet & and we did not ask them whether they had the crops or 
not.” 

Abu Hanifah stipulated the existence of the object of the salam 
from the time of the contract to the time of the end of the term set, 
fearing that it would be demanded and not be present and that 
would amount to risk. The other fugaha’ differed from him and said 
that what one considers is its existence at the end of the term. The 
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Kufans and ath-Thawri stipulated that the place of taking possession 
be mentioned in respect of things that have to be transported with 
effort. They said that the salam is unsound if the place of taking 
possession is not mentioned. Al-Awza‘l said that it is disliked. We 
believe that if it is not mentioned, then the contract is not unsound, 
and the place of taking possession is specified. Ahmad, Ishaq and a 
group of the people of hadith said that, based on the hadith of Ibn 
‘Abbas in which he did not mention the place where the salam was 
taken. If that had been one of the preconditions, then the Prophet 
. would have made it clear as he made the measure, weight and 
term clear. That is like what Ibn Abi Awfa said. 

Abu Dawud related from Sa‘d (at-Ta‘) from ‘Attyyah ibn Sa‘d 
from Abu Sa‘id al-Khudri that the Messenger of Allah # said, ‘If 
someone pays in advance, he must not transfer what he has paid for 
to someone else before he receives it. Aba Muhammad ‘Abd al- 
Haqq ibn ‘Attyyah said, ‘He is al-‘Awfi, and no one considers his 
hadiths as authoritative, even if esteemed people related from him.’ 
Malik said, “The business with us is that if someone buys food for a 
known price to be delivered at a stated date, and, when the date 
comes, the buyer does not find that the seller has what will satisfy 
what he paid for, then it is revoked. He should only take from him 
gold or silver or the exact price that he paid him. He should not buy 
anything from him for that price until he has taken that from him. 
That is because if he were to take other than the price which he paid 
or exchanged it for goods other than the food that he purchased 
from him, then it is selling food before it is received in full.’ Malik 
said, “he Prophet } forbade selling food before it was received in 
full’ 
write it down. 

‘Write down the amount and the term.’ It is said that Allah 
commands writing, but what is meant is writing and witnessing, 
because writing without witnesses does not constitute proper 
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evidence. It is said that He commands us to write so that we will not 
forget. Abu Dawtd at-Tayalisi reports in his Sunan that Ibn ‘Abbas 
said that the Messenger of Allah said about the words of Allah: 
when you take on a debt...’: “The first disavowal of Adam occurred in 
this manner. When Allah showed him his descendants, he saw a 
radiant man, shining with light, and asked, “O Lord, who is this?” 
The answer was, “This is your descendant, Dawud.” He asked, “O 
Lord, how long will he live?” “Sixty years,” was the reply. He said, 
“O Lord, increase his life!” “No,” He replied, “unless you give him 
some of your life span.” He asked, “What is my life span?” “A 
thousand years,” He replied He said, “I have given him forty years.” 
So Allah wrote it for him and the angels testified to it. When the 
angels came to him as he was dying, he said, “I still have forty 
years!” They replied, “You gave them to your descendant Dawud.” 
“T did not give anyone anything!” he said. So Allah produced the 
document and the angels testified to it.” One version has: ‘Dawud 
lived a hundred years and Adam’s life was a thousand years.’ At- 
Tirmidhi transmitted it. Allah’s words: ‘write it down’ are a clear 
indication that its entire description 1s recorded in a manner that will 
remove any dispute between those involved for the judge who gives a 
ruling when the case is presented to him. Allah knows best. 

Some people believe that writing accounts is obligatory for owners 
and obliged by this ayah, be it a sale or a loan, so that there will be 
no forgetfulness or disavowal. At-Tabari prefers that. Ibn Juray] said, 
“The one who borrows should write it down and the one who lends 
should act as witness.’ Ash-Sha‘bi said, “They used to think that 
Allah’s words: “If you leave things on trust with one another” (2:283) were 
abrogated by the command to write.’ Something similar is related by 
Ibn Jurayj. Ibn Zayd also said that and he reported it from Abu 
Sa‘id al-Khudri. Ar-Rabi‘ believed that this was obligatory by these 
words and then the ruling was lightened by His words: “Tf you leave 
things on trust with one another.’ Most say that the command to write 1s a 
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recommendation to preserve property and remove uncertainty. If the 
debtor is trustworthy, writing the debt down does not harm him. If 
he is other than that, writing will put his debt in order and satisfy the 
need of the one with the right. One of them said, ‘If you testify, it is 
decisive. If you trust, there is free disposal.’ Ibn ‘Atiyyah said, “This is 
a sound view and there is no abrogation with respect to this because 
Allah recommended writing in what a man gives and leaves. His 
recommendation is to promote people’s caution. 

A writer should write it down between you justly. 

‘Ata’ and others said that it is obligatory for a scribe to write, when 
he is the only available scribe. Ash-Sha‘bi said that. So when he is 
the only available scribe, he is obliged to write it down. As-Suddi 
said that it is obligatory when he is unoccupied. The /am is elided 
from the first and kept in the second because the second is absent 
and the first is addressed to the person, and so it is kept. 

The word ‘justly? means ‘with trust and fairness’. He should not 
write more or less than the amount. ‘The words ‘between you’ are used 
because both sides are involved. That is because the one owed the 
debt is likely to be suspected in writing down the debt he is owed 
and the same suspicion exists in the case of the debtor. Therefore, 
Allah prescribed a scribe from other than those involved who should 
write justly and should not be moved by favouritism for either party. 
It is said that when people transact with one another, so that one 1s 
not isolated from another, and some write down debts and some do 
not, Allah commanded that the writer should write it down justly. 

The 4a@ connected to ‘justly’ is connected to ‘write’, not to ‘writer’ 
because what is obliged is that he write the document justly, not that 
he is just in himself. A child, a slave and someone in care can write it 
down when they understand it. In the case of those appointed as 
scribes, it is not permitted for guardians to abandon them except for 
reputable witnesses with whom they are pleased. Malik said that, 
based on this dah, documents should only be written down by 
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people who are known for being fair and trustworthy. According to 
this view, the ba’ is connected to ‘writer’. 
No writer should refuse to write. 

The scribe is forbidden to refuse when called upon to fulfil his 
function. People disagree about a scribe’s obligation to write or 
witness’s to bear witness. At-Tabari and ar-Rabr said that it is 
obligatory for a scribe to write when he is ordered to do so. Al- 
Hasan said, ‘It is obligatory for him in a situation in which it is not 
possible to obtain another scribe. In that case the person with the 
debt would be harmed if the scribe refused. When that is the case, it 
is obligatory for him. If it is possible to obtain another scribe who is 
able to do it, then he does not have to. As-Suddi said, ‘It is 
obligatory for him when he is free to do it.’ 

Al-Mahdawi said that ar-Rabi‘ and ad-Dahhak that ‘refuse’ is 
abrogated by Allah’s words: ‘Netther writer nor witness should be put under 
pressure.’ This position is based on the opinion of those who think 
that writing was obligatory for anyone chosen by the two people 
involved in the transaction. A scribe was not permitted to refuse 
until that understanding was abrogated by the words: ‘Neither writer 
nor witness Should be put under pressure.’ This is unlikely. It is not 
confirmed that it was ever obligatory on anyone whom the people in 
the transaction wanted, whoever that was. If the writing had been an 
obligation, it would not be valid to be paid for it, because being paid 
for performing obligatory actions is invalid, and there is no 
disagreement among scholars that it is permitted to receive a wage 
for writing out documents. 
as Allah has taught him, he should write. 

The Aa@fin ‘kama is connected to ‘write’ meaning ‘write as Allah has 
taught him.’ It is possible that it is connected to idea in ‘refuse’, 
meaning ‘As Allah has blessed with knowing how to write, he should 
not refuse and should be gracious in the same way that Allah has 
been gracious to him.’ 
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The one incurring the debt should dictate 

The one taking on the debt acknowledges his liability verbally so 
that it is known what he owes. The verb in Arabic for ‘dictate’ is 
amalla and amla. These are two dialectical forms. Amailla is the dialect 
of the people of the Hijaz and the Banu Asad while Tamim have 
amla. Both are found in the Qur’an. The witnessing of the debt is 
because of the affirmation made by the one incurring it. Allah 
commanded the scribe to have fear of Allah and not reduce the 
amount owed. Bakhs is reduction. This is also found in His words: ‘It 
as not lawful for them to conceal what Allah has created in ther wombs.’ 
(2:228) 

If the person incurring the debt is incompetent or weak 

Some people say that this means young, but that is an error. An 
adult can also be an incompetent. The word ‘weak’ here implies an 
adult without intelligence. 
or unable to dictate, 

Allah puts people who incur debts into four categories: an 
independent person who can dictate for himself and three others 
who cannot dictate. They are always in existence. Their rights are 
also taken care of in matters other than business dealings, such as 
inheritance when it is divided up, as well as other things. They are 
the incompetent, the weak and those unable to dictate. An 
incompetent (safth) is someone with deficient sense regarding 
property, and it is not proper for him to give or take for himself. He 
is like the safth garment, which is one that is lightly woven. Someone 
with a vile tongue is called a fool (safth) because foul language almost 
only occurs in ignorant people and people of defective intellect. 
Arabs sometimes use the word safth for feebleness of the intellect and 
sometimes for weakness of the body. A poet says: 


We fear that our understanding will be deficient (tasfaha) 
and the time will be unknown for the sensible. 
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Dhu-r-Rummah said: 


They walk as they are shaken (tasaffahat) by winds, 
Their tops shaken by the movement of the winds. 


It is said that du‘fis physical weakness and dais mental weakness. 
It is also said that they are two dialectical forms with the same 
meaning. The first view is sounder. It is based on what Abu Dawud 
related from Anas ibn Malik that a man in the time of the Prophet 
used to trade and he had some weakness (da) in his intellect. His 
family went to the Prophet of Allah # and said, ‘Prophet of Allah, 
stop so-and-so from trading. He trades and there is some weakness 
in his mind.’ So the Prophet # summoned him and forbade him to 
sell. He said, ‘Messenger of Allah, I cannot bear going for any time 
without trading.’ The Messenger of Allah # said. ‘If you will not 
stop trading, then say, “This for that, and no cheating” Aba ‘Isa 
Muhammad ibn ‘Isa as-Sulami at-Tirmidhi transmitted it from 
Anas and said it is sahth. He mentioned weakness in his intellect. Al- 
Bukhari transmitted it with the words: ‘When you buy something, 
say, “No cheating” and you have the option to return any goods you 
buy for three days.” 

This man was Habban ibn Mungqidh al-Ansari, the father of Yahya 
and Wasi‘. It is also said that it was Mungqidh, the grandfather of 
Yahya and Wasi‘, the Shaykh of Malik and father of Habban. He 
reached the age of 130. In one of his expeditions with the Prophet 
>, he received a head wound which muddled his intellect and 
speech. Ad-Daraqutni related that Habban ibn Munqidh was a 
weak man and also blind. He suffered a head wound and the 
Messenger of Allah # gave him an option of three days in respect of 
his purchases. He found it hard to speak and the Messenger of Allah 
> said to him, “Buy and say, “No cheating.”’ He could be heard 
saying, ‘No cheating. No cheating.’ He transmitted it from Ibn ‘Amr. 

Scholars disagree about someone who is cheated in their dealings 
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due to lack of experience and lack of intelligence and whether they 
should be debarred from trading based on this dyah and on the 
hadith. Ahmad and Ishaq said that they should be debarred, while 
others said that they should not be. Both positions are found in the 
School. What is sound is the first position based on this dyah and the 
words in the hadith, ‘Prophet of Allah, stop so-and-so from trading’ 
when he did not debar because he said, ‘Messenger of Allah, I 
cannot bear going for any time without trading.’ So he allowed him 
to buy and made it specific to him because someone who 1s cheated 
in sales should be debarred, especially if his mind is disordered. 

Part of what indicates that it is a particular ruling is what 
Muhammad ibn Ishaq related from Muhammad ibn Yahya ibn 
Habban who said, ‘He was my grandfather, Munqidh ibn ‘Amr. He 
suffered a head wound and his language was broken and his mind 
disordered. He would not stop trading and continued to be cheated. 
He went to the Messenger of Allah #} and mentioned that to him 
and he said, “When you buy, say, ‘No cheating.’ Then you have the 
option of retraction for three days for the goods you buy. If you are 
pleased, keep them. If you are angry, return them to their owner.” 
He lived a very long life to the age of 130. He was alive in the time 
of ‘Uthman ibn ‘Affan when the people spread out and were 
numerous. He would buy goods in the market and return them 
when he was badly cheated. ‘They would criticise him, saying, “You 
bought them!” He would reply, “I have the option. If I am satisfied, I 
keep them and if I am angry, I return them. The Messenger of Allah 
> granted me an option of three days.” He would return the goods 
to their owner on the following day or the day after and would be 
told, “By Allah, I do not accept them. You took my goods and gave 
me dirhams.” His answer was, “The Messenger of Allah @ gave me 
an option of three days.” One of the Companions of the Messenger 
of Allah # would pass by and say to the merchant, “Bother you! He 
spoke the truth! The Messenger of Allah @ gave him an option for 
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three days!’ Ad-Daraqutni transmitted it and Abu ‘Umar 
mentioned it in al-Jsti‘ab. He said that al-Bukhari mentioned it in his 
EMstory from ‘Ayyash ibn al-Walid from ‘Abd al-A‘la from Ibn Ishaq. 

The ‘weak’ are those who have some defect in their mind and so 
cannot dictate, either because of a stammer, muteness or ignorance 
of the language. Their guardian is their father or a trustee. ‘Those 
who cannot dictate are children and their guardian is their trustee or 
father. If someone 1s ill, he has an agent. As for the dumb, they can 
be one of the weak or, more appropriately, one who cannot dictate. 
These are distinct categories that will be dealt with in an-Misa’. 
then his guardian should dictate for him justly. 

At-Tabari believed that the pronoun ‘him’ refers to the ‘night’, 
(meaning the guardian entitled to the right) and has an isndd to that 
effect from ar-Rabri‘ and Ibn ‘Abbas. It is also said that it refers to the 
one who owes the debt, which is correct, and what is reported from 
Ibn ‘Abbas is not sound. How could it be considered evidence if the 
one responsible for dictating the debt owed by an incompetent is the 
one owed the money! This is something which is not part of the 
Sharv‘ah unless the reason that the person is unable to dictate is that 
illness or great age make his words incomprehensible or he is mute. 
In such a case the one owed the debt can dictate while the one who 
is unable to do so listens and when it is finished, affirms it. But this is 
not what the dah is about. This is only valid for someone who 
cannot dictate due to illness. 

When Allah says: ‘the one incurring the debt should dictate,’ that indicates 
that he is trusted in what he says. That demands accepting the 
statement of the one who left a pledge along with his oath when 
there is a disagreement between him and the broker about the 
amount of the debt when the pledge exists. This is when the pledger 
says, ‘I pledged fifty’ and the broker claims that it is a hundred. One 
takes the statement of the pledger when the pledge exists. ‘That is the 
school of most of the fugaha@: Sufyan ath-Thawri, ash-Shafi‘4s, 
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Ahmad, Ishaq and the People of Opinion. Ibn al-Mundhir preferred 
it because the broker claims the extra. The Prophet # said, “Che 
claimant provides evidence and the one against whom the claim is 
made takes an oath.’ Malik said, ‘One takes the word of the broker 
about the value of the pledge and he 1s not believed about more than 
that.’ It is as if he thought that pledge and his oath is a witness on 
behalf of the broker, but Allah’s words: ‘the one incurring the debt should 
dictate,’ refute him. The one incurring the debt is the pledger. This 
question will be dealt with. 

If someone says that Allah Almighty has put the pledge in place of 
witnesses and writing when testimony indicates the truthfulness of 
what is testified to between him and the value of the pledge and, 
when it reaches its value, there is no document about the increase, 
then the answer to him is that it does not indicate that its value must 
be that of the debt. The pledge for a thing can be more or less than 
its value. The broker is believed when he swears an oath to the value 
of the debt up to the point where it is equal to the value of the 
pledge. The custom is not like that. It may be that the debt is less 
than the pledge. That is common, and so there is no point to this 
position. 

If it is confirmed that what is meant by the ‘guardian’ here is a 
fagih, then the text indicates that the affirmation of the fagih 
regarding the matter is accepted when he takes an oath because 
when he dictated it, he carried out the instruction. 

The dealings of a debarred incompetent without the permission of 
his guardian are null and void by consensus and do not ever effect 
anything. There is disagreement about the dealings of an 
incompetent who is not debarred. That will be dealt with in Sérat an- 
Mesa’. 

Two men among you should act as witnesses. 

They are called upon to act as witnesses. People disagree about 

whether this is obligatory or merely recommended. The sound 
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position is that it is recommended as will be explained. Allah 
regulates testimony by His wisdom in financial and physical matters 
and other hudid and makes two witnesses necessary in each case 
except where fornication is concerned as will be explained in Sérat 
an-Nisa’. The linguistic form of ‘witness’ or ‘shahid’ is an intensive 
form and that indicates that he may be called on to testify several 
times. This is also an indication of integrity. Allah knows best. 

The word ‘men’ (7yal) excludes unbelievers, children and women. 
The expression could include slaves but Mujahid said that it means 
free men, which Qadri Abu Ishaq prefers. Scholars disagree about 
the testimony of slaves. Shurayh, ‘Uthman al-Batti, Ahmad, Ishaq 
and Abu Thawr said that a slave’s testimony is allowed when he 
possesses integrity. They rely on the meaning of the aqah. Malik, Abu 
Hanifah, ash-Shafi‘'l and most scholars say that a slave’s testimony 1s 
not permitted and they rely in that on the defect inherent in slavery. 
Ash-Sha‘bi and an-Nakha‘l allow it in minor matters. The sound 
position is that of the majority because Allah says: ‘You who believe! 
when you take on a debt...” and the address continues to ‘two men among 
you’. So the apparent meaning of the address is that it is dealing with 
those who contract debts and slaves do not have that capacity 
without their masters’ permission. 

If they say that the specificity of the beginning of the dah does not 
prevent it from being general at the end, they are told that it is 
specific by His words: ‘Witnesses should not refuse when they are called 
upon...’ as will be explained. The words ‘your men’ also indicate that 
people who are blind can act as witnesses when they have definite 
knowledge about what they are testifying to, as is related from Ibn 
‘Abbas: “The Messenger of Allah ? was asked about testimony and 
said, “You can see this sun. So testify when you have the equivalent 
certainty about the matter or do not testify.’ This indicates that a 
witness should actually see what he testifies to, and that testimony on 
the basis of logical deduction, which might be wrong, is not 
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permitted. For instance, a blind man is permitted to have intercourse 
with his wife when he recognises her voice because it is permitted to 
engage in intercourse on the basis of the probability that it is lawful. 
Ifa woman 1s brought to him and he is told, “This is your wife,’ and 
he does not recognise her, he is permitted to have intercourse with 
her. He can accept a gift which comes to him by the statement of a 
messenger and he can testify to what he has been told. 

If, however, someone informs him from Zayd about a 
confirmation, sale, slander or usurpation, he is not permitted to 
testify to what he was told because testimony requires certainty. It 1s 
permitted in other things to accept probability. That is why ash- 
Shafi‘, Ibn Abi Layla and Abu Yusuf said that if he knew of that 
before he went blind, them he is permitted to testify after he has 
become blind. The blindness may intervene between that to which 
he witnessed, as is the case with absence or death. This is the 
position of all of those scholars. ‘That which prevents the testimony 
of a blind person in what he could have seen is of no consequence. 
His testimony is valid in respect of what is confirmed by extensive 
reports as when he reports about a ruling of the Messenger # which 
has multiple transmissions. Some scholars accept the testimony of a 
blind person on the basis of hearing the voice because he thought 
that deduction by that rises to the level of certainty. The similarity in 
voices is like the similarity of forms and colours. ‘This is weak since it 
would require a sighted person to rely on the voice. 

The position of Malik regarding the testimony of the blind on the 
basis of hearing a voice is that it is permitted in divorce and other 
things when he recognises the voice. Ibn al-OQasim said, ‘I asked 
Malik, “A man hears his neighbour through a wall without seeing 
him and hears him divorce his wife. Can he testify to it if he 
recognises his voice?” Malik answered, “His testimony is allowed.” 
That position was also related from ‘Ali ibn Abi Talib, al-Oasim ibn 
Muhammad, Shurayh al-Kindi, ash-Sha‘bi, ‘Ata’ ibn Abi Rabah, 
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Yahya ibn Sa‘td, Rabi‘ah, Ibrahim an-Nakha‘, Malik and al-Layth. 
But if there are not two men, then a man and two women 

This means that if the claimant does not bring two men, then a 
man and two women suffice. This is the position of the majority. 
There is some elision and it means: ‘then a man and two women 
should take their place.’ Outside of the Qur’an, it might be in the 
accusative, namely ‘call on a man and two women to testify.’ Some 
say that the testimony of women is only permissible when there are 
no other men at all. Ibn ‘Atiyyah said that this is weak and does not 
accord with the words of the adyah. The clear position is that of the 
majority, which is that if the person with the debt neglects to call two 
men, or does that intentionally for some reason, he calls a man and 
two women instead. In this aah Allah has permitted the testimony 
of two women with a man when there are other men available. Allah 
does not mention this anywhere else. According to the majority, this 
is particular to property matters and on condition that there is a 
man with them. It is for property rather than other matters because 
Allah gives many means for confirming the ownership of property 
since there are many means of obtaining it and property 1s 
frequently subject to dispute. Sometimes confirmation is by writing, 
sometimes by witnessing, sometimes by pledges and sometimes by 
guarantee, and the testimony of women with men 1s part of that. 

No intelligent person should suppose that Allah’s words ‘when you 
take on a debt’ include the debt of the dower with severance or the 
settlement of blood money owed for deliberate killing. Those cases 
are not about testimony to a debt, but testimony to other things. 
Scholars do permit the testimony of women alone regarding things 
which only they can know, as is also the case with the testimony of 
children, when it is necessary, about injuries. However, scholars also 
disagree about the testimony of children in such cases. Malik 
allowed it as long as the children have not separated and do not 
disagree. ‘The testimony of less than two of them is not permitted in 
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the case of a child for an adult or an adult for a child. ‘Abdullah ibn 
az-Zubayr gave judgment regarding injuries in such cases, and 
Malik said, ‘It is the agreed practice here.’ Ash-Shafit, Abu Hanifah 
and the Hanafis did not permit it because they are not ‘men’ nor 
‘those with whom you are satisfied’ nor ‘two upright men from among 
yourselves’. (65:2) These qualities are not found in a child. 

Since Allah made the testimony of two women equal to that of one 
man, their ruling must be the same as his ruling. As we and ash- 
Shafi‘l require that oaths are witnessed, it is obligatory for an oath to 
be witnessed by two men because this equivalence is undefined. Abu 
Hanifah and his people disagree about this, and do not think that an 
oath needs a witness. They said, ‘Allah Almighty places oaths in 
various categories and numbers them. He does not mention the 
need for a witness in any of them. Therefore it is not permitted to 
make a judgment contingent on that because it is a category 
additional to those Allah has specified. This is an addition to the text 
and it is abrogation.” Among those who take this position are ath- 
Thawri, al-Awza’t, ‘Ata’, al-Hakam ibn ‘Uyaynah and a group. 

Some of them said that judging by an oath with a witness is 
abrogated by the Qur’an. ‘Ata’ claimed that the first to give 
judgment based on it was ‘Abd al-Malik ibn Marwan. Al-Hakam 
said, ‘Judging by an oath and a witness is an innovation, and the first 
to judge in this way was Mu‘awtyah.’ All of this is an error and 
supposition and does not help in the face of the truth. Those who 
deny and are ignorant are not like those who affirm and know. 
Allah’s words: “Two men among you should act as witnesses... do not 
refute the Messenger of Allah & giving judgment with an oath and 
a witness, nor that it is not used to obtain rights, nor that it is only 
obliged by what Allah mentions and nothing else. If that were the 
case, it would be nullified by the refusal of the defendant to swear if 
the plaintiff swears. If that is the case, then the consensus is that he 
would be entitled to the money, and that is not what the Book of 
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Allah says. ‘This definitively refutes them. 

Malik said, ‘Part of the argument of those who say that is that he is 
told, “Do you think that if a man claimed that another man owed 
him money, the defendant would not swear that he did not owe it?” 
If he swears that, then the right will be nullified for him. If he refuses 
to swear and the one who demanded the debt swears that his right is 
true and confirms that his companion owes him that, this 1s 
something in which no one disagrees about in any land. So on what 
basis does he claim this and where does he find it in the Book of 
Allah? Whoever affirms, affirms by an oath with a witness.’ 

Our scholars said that, in view of the fame and soundness of the 
hadiths, the wonder is that they have said that those who act on it 
are innovating and revoke their ruling and disparage their opinion. 
This is also in spite of the fact that it was the practice of the four 
Caliphs, Ubayy ibn Ka‘b, Mu‘awiyah, Shurayh, and ‘Umar ibn 
‘Abd al-‘Aziz. He wrote to his governors to do that: Tyas ibn 
Mu‘awiyah, Abu Salamah ibn ‘Abd ar-Rahman, Abu-z-Zinad and 
Rabr‘ah. That is why Malik said, “The past practice of the Sunnah is 
enough for that. Do you see that these men cancelled their rulings 
and judged them to be innovators? This is indeed grave negligence 
and an incorrect reflection. ‘The imams related from Ibn ‘Abbas that 
the Prophet #} gave judgment based on an oath with a witness.’ 
‘Amr ibn Dinar said it is particular to property. 

Sayf ibn Sulayman related it from Qays ibn Sa‘d ibn Dinar from 
Ibn ‘Abbas. Abu ‘Umar said that this is the soundest zsndd of this 
hadith. No one attacks its zsmdd and there is no disagreement among 
the people who know the hadith that its men are trustworthy. Yahya 
al-Oattan said, ‘Sayf ibn Sulayman is confirmed. I do not know of 
anyone with a better memory than him.’ An-Nasa’l said, “This is an 
excellent isndd. Sayf is trustworthy and Qays is trustworthy.’ Muslim 
transmitted this hadith of Ibn ‘Abbas. Abu Bakr al-Bazzar said, ‘Sayf 
ibn Sulayman and Qays ibn Sa‘d are trustworthy. Those after have 
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no need of mentioning them because of their fame for 
trustworthiness and integrity.’ 

None of the Companions objected to an oath with a witness. 
Rather it is transmitted from them that it was their position. That 
was also the position of most of the people of knowledge in 
Madinah. There is disagreement about it reported from ‘Urwah ibn 
az-Zubayr and Ibn Shihab. Ma‘mar said, ‘I asked az-Zuhri about an 
oath with a witness and he said, “This is something which people 
have innovated. There must be two witnesses.” It is related from 
him that he was the first to give judgment based on a witness and 
oath. That is what was stated by Malik and his people, ash-Shafi‘t 
and his followers, Ahmad, Ishaq, Abu ‘Ubayd, Abu ‘Thawr, Dawud 
ibn ‘Ali, and a group of the people of tradition. I believe that it is not 
permitted to oppose it because of the multiple reports about it from 
the Prophet # and the normative practice of the people of Madinah 
generation after generation. 

Malik said, ‘Judgment is given on the basis of an oath with a 
witness in all lands.’ In his Muwatta’ he does not justify a question by 
other than it. There is no disagreement reported from him about 
giving a ruling based on an oath with a witness. The same is true 
about all of his companions in Madinah, Egypt and elsewhere. The 
Malikis in all lands know of only this in their School with the 
exception of those of us in Andalusia. Yahya ibn Yahya claimed that 
he did not see al-Layth giving a fatwa by it nor believing in it. Yahya 
differed from Malik in that as well as differing from the Sunnah and 
the normative practice in the Abode of Hijrah. 

The oath with a witness is an additional ruling articulated on the 
tongue of the Messenger of Allah #, in the same way that he 
forbade being married to a woman while also being married to her 
paternal or maternal aunt, even though Allah says: ‘Apart from that He 
has made all other women lawful for you’ (4:24) and like his forbidding 
eating the flesh of domestic donkeys and all beasts of prey with fangs 
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although Allah says: ‘Say: “I do not find...” (6:145). It is also like 
wiping over leather socks when the Qur’an states that one washes or 
wipes feet. There are many examples of this. If it were permitted to 
say that the Qur’an abrogates the ruling of the Messenger of Allah 
s about an oath with a witness, it would be permitted to say that 
the words of the Qur’an: ‘Allah has permitted trade and He has forbidden 
usury’ (2:274) and ‘only by means of mutually agreed trade’ (4:29) abrogate 
the muzabanah, a sale involving risk, selling what has not yet been 
created, and other forbidden sales. No one is allowed to do this 
because the Sunnah clarifies the Book. 

If it is said that what comes in the hadith is a judgment about 
something specific and is not universal, we say that those are words 
that undermine this principle. So it is as if one is saying that the 
Messenger of Allah #? made it obligatory to rule by an oath with a 
witness. What supports this interpretation is what Abu Dawud 
related from Ibn ‘Abbas: “The Messenger of Allah } gave judgment 
based on a witness and an oath in respect of rights.’ Through 
analogy and investigation, we find that an oath is stronger than two 
women because they have no way to be part of the ‘a process 
while the oath is a part of it. When the Sunnah is sound, it is 
mandatory to take it and the Sunnah does not require corroboration 
because whoever opposes it is overcome by it. Success is by Allah. 

When it is confirmed that a ruling is given on the basis of an oath 
with a witness, Qadi Abu Muhammad ‘Abd al-Wahhab said, “That 
is about property rather than physical rights based on the consensus 
about that among all who say that a ruling is given on the basis of an 
oath with a witness,’ He added, “That is because property rights are 
less important than physical rights. This is indicated by the fact that 
women’s testimony is accepted in them.’ The position of Malik 
varies about deliberate wounding and whether retaliation for it can 
be obliged by a witness and an oath. There are two transmissions 
from him. One is that it obliges choosing between retaliation and 
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blood money, and the other is that it does not oblige anything 
because that is a physical right. He said that that is what is sound. 
Malik stated in the Muwatta’, “This procedure pertains to property 
cases in particular. ‘Amr ibn Dinar said that. Al-Maziri said, “There 
is no dispute that it is accepted in matters which purely concern 
property. There is no disagreement that it does not occur in what 1s 
simple marriage and divorce.’ 

If the testimony is about something which is not property, but 
which will lead to property, like testifying to a will and marriage after 
death, so that by its affirmation one only seeks property, there is 
disagreement about accepting it. Those who consider the property 
accept it and those who consider the circumstances do not accept it. 
Al-Mahdawi says that the testimony of women in cases involving 
hudiid is not permitted according to the position of most of the fugaha’ 
and most preclude it in marriage and divorce as well. That is the 
position of Malik, ash-Shafi and others. They may testify about 
property but not about other things and so they do not testify against 
the testimony of others, even if there is a man with them. Judgment 
is, however, given on the basis of the testimony of two of them in all 
matters in which only women are present, like childbirth, the first 
cry of a newborn and the like. All of this is the school of Malik, 
although there 1s some disagreement within it. 
with whom you are satisfied as witnesses 

This describes both the man and the two women. Ibn Bukayr and 
others said that this is addressed to judges. Ibn ‘Attyyah said, “This is 
not a good interpretation. The dah is addressed to all people, but 
someone confused by the context might think it referred to judges 
alone. This usage is frequent in the Book of Allah. Although the 
address 1s directed to some in particular, it is in fact universal.’ 

These words indicate that there are witnesses who are not 
considered to be satisfactory. Those are people who are not 
considered to be of sufficient integrity. That is, of course, in addition 
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to being Muslim. This is the position of the majority. Abu Hanifah 
said, ‘Every Muslim who displays Islam and is free of impiety 1s 
considered to have integrity, even if his state is unknown.’ Shurayh, 
‘Uthman al-Batti and Abu Thawr said that they are the Muslims of 
integrity, even if they are slaves. 

So they make the ruling universal and that obliges accepting the 
testimony of a bedouin against a townsperson when he is someone 
with whom they are satisfied and who possesses integrity. Ash-Shafit 
and those with him accept that, since he is one of our men and the 
people of our din. The fact that he is from the desert is like him 
being from another country. Undefined terms in the Qur’an indicate 
the acceptance of the testimony of men of integrity and that 
Bedouin and townspeople are the same in that respect. Allah says: 
“,..with whom you are satisfied as witnesses’ and “...call two upright men from 
among yourselves as witnesses.’ (65:2) Therefore ‘from among yourselves’ is 
addressed to the Muslims as a whole. 

This demands absolutely that the meaning of integrity is 
necessarily additional to Islam because the attribute is additional to 
what is primarily described. The same is true of ‘with whom you are 
satisfied.’ This differs from what Abu Hanifah said. It is not known 
whether one is satisfied with someone unless his state is reported. 
Therefore it necessarily follows that outward Islam is not, by itself, 
sufficient. Ahmad ibn Hanbal and Malik, as transmitted by Ibn 
Wahb from him, believed that Bedouin should not testify against 
townspeople based on the hadith of Abu Hurayrah in which the 
Prophet & said: ‘It is not permitted for a Bedouin to testify against a 
townsperson.’ What is sound is that his testimony is permitted when 
he has integrity and people are satisfied with him, as will be dealt 
with in an-Nisa’ and at-Tawbah. The hadith of Abu Hurayrah does 
not distinguish between a townsperson who is resident or one who is 
travelling. When he is travelling, then there is no disagreement that 
his testimony is accepted. 
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Our scholars say that integrity entails uprightness in religious 
matters, which includes avoiding major wrong actions and 
maintaining noble character and abandoning minor wrong actions, 
and being clearly trustworthy and not gullible. It is said that it is 
having a clear conscience and upright behaviour in the judgment of 
the one who assesses him. These ideas are similar. 

Since giving testimony is a really important matter and has a lofty 
rank, entailing, as it does, the acceptance of the statement of one 
person over that of another, Allah Almighty stipulated for it the need 
for integrity and being considered satisfactory. Whoever judges that 
a witness possesses singular qualities and virtues, making him 
superior to others, stipulates that that prerogative accords him being 
singled out for giving testimony and the validity of judgment made 
on the evidence entailed by his testimony. This is the clearest proof 
of the permissibility of ytihad and deduction based on indications 
and signs which our scholars believe contain hidden meanings and 
rulings. ‘This will be further discussed in Sérat Yusuf, Allah willing. It 
indicates entrusting the matter to the ytzhad of judges. Sometimes a 
judge might discern lack of attention or doubt in the witness and 
therefore reject his testimony. 

Abu Hanifah says that outward affirmation of Islam is sufficient for 
someone to qualify as a witness in matters involving property but not 
in cases involving the hudid. This is wrong and misses the point 
because property 1s one of people’s rights. So, as Ibn al-‘Arabi said, 
someone’s outward Islam is not sufficient. Since Allah stipulated 
being satisfactory and possessing integrity in incurring debts as we 
have explained, it is more proper that He also stipulated that with 
respect to marriage, differmg from Abu Hanifah who says that a 
marriage may be contracted even if the witnesses are impious. So he 
denies to marriage the safeguards demanded in the case of property 
when they are even more necessary in the case of marriage because 
of its connection to lawfulness, sanctity, the hadd and lineage. 
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The position of Abu Hanifah with regard to this matter is very 
weak indeed since Allah stipulated being satisfactory and possessing 
integrity and that cannot be known merely from the fact that 
someone is Muslim. It is known by investigating his circumstances so 
that one is not deceived by him merely saying, ‘I am a Muslim.’ It 
may well be the case that he has inside him that which would cause 
his testimony to be rejected. It like Allah’s words: ‘Among the people 
there 1s someone whose words about the life of this world excite your admiration 
and he calls Allah to witness what is in his heart ... Allah does not love 
corruption.’ (2:204-205) He also says: ‘When you see them, ther outward 
form appeals to you.’ (63:4) 
then if one of them is confused, the other can remind her. 

Abu ‘Ubayd says that the expression ‘is confused’ (dalla lit. strays) 
here means ‘forgets’. Straying from testimony happens by forgetting 
part of it and remembering another part so that a person 1s confused 
about it. That is not the case when someone forgets it all. They are 
not called ‘confused’. Hamzah recites ‘in’? whose apodosis is in ‘fa” 
connected to ‘tudhakkirw’. If it is read as ‘an’, it is the object and the 
regent in it 1s elided. The reading of the community of ‘tudhakkira’ 1s 
added to the verb with a fathah. Ibn Kathir and Abu ‘Amr have 
‘tudhkira’ which means: one woman can make another equivalent to 
a male in witnessing since the testimony of a woman is half that of 
man. When both of them testify, as a whole they become like the 
testimony of a male. Sufyan ibn ‘Uyaynah and Abu ‘Amr ibn al-‘Ala’ 
said that. That is unlikely because the only thing opposite to dalal 
when it means ‘forgetfulness’ is ‘reminding’ and that is found in the 
majority reading which is Form II, meaning to call attention when 
she forgets. 

Witnesses should not refuse when they are called upon. 

Al-Hasan says that this phrase deals with two issues. You should 
not refuse when you are asked to be a witness and you should not 
refuse to attest to the thing you are asked to bear witness to. Ibn 
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‘Abbas said that. Qatadah, ar-Rabi‘ and Ibn ‘Abbas said it means 
that people should not refuse to convey what they witnessed and 
confirm it in writing. Mujahid said, “This means when you are called 
to give testimony and are in possession of the evidence.’ An- 
Naqqash reports that this is how the Prophet @} explained the aah. 
Mujahid said, ‘When you are first called to testify, if you wish, then 
go, and if you do not wish, do not.’ Abu Miljaz, ‘Ata’, Ibrahim, Ibn 
Jubayr, as-Suddi, Ibn Zayd and others all said that. 

According to this, it is not obliged for witnesses to attend when 
summoned to witness two people who made a contract, but they 
must attend in the case of two people who contracted a debt if they 
were present at the transaction. When they were witnesses to the 
original contract and are asked to affirm their testimony to the 
document, they must do so. This is the situation which 1s referred to 
in this gah. What is involved is the confirmation of testimony 
already given. If the testimony is confirmed, then they are called 
upon to reconfirm it in the presence of the judge. So the being 
‘called upon’ refers to attending the court. 

Ibn ‘Atiyyah said, “The a@ah, as al-Hasan said, combines two 
recommended matters. The Muslims are encouraged to help their 
brothers. When there are many witnesses and there is confidence 
that the person will not be deprived of his right, then it is merely 
recommended for the one summoned, and he can fail to attend for 
any excuse whatsoever. If he fails to attend without any excuse, there 
is no wrong action or reward for him. If it is necessary and there is 
the slightest risk that someone will be deprived of his right, the 
recommendation is strengthened to the point that is close to an 
obligation. If a witness knows that someone will be completely 
deprived of his right by his failing to testify, then it is obligatory for 
him to testify, especially if he is summoned to do so. This is even 
more emphatic because it is a yoke on his neck and a trust which he 
must fulfil. 
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This dah provides evidence that it is permitted for a ruler to 
provide witnesses for people and to pay them from the treasury and 
for them to have no other work except attending to the preservation 
of people’s rights. Otherwise those rights might be lost and rendered 
null and void. Then the meaning would imply: ‘Witnesses should 
not refuse to testify when people demand what they are entitled to.’ 
Allah knows best. Ifit is said that this refers to testifying in exchange 
for a wage, we reply that it is simple testimony from people who 
have their needs fulfilled by the treasury. That is like paying judges 
and guardians and for all the acts of public welfare which help the 
Muslims. This is part of it, and Allah knows best. The Almighty 
says: “Those who collect it’ (9:60), giving a share of the zakat to those 
who collect it. 

This also indicates that a witness is someone who comes before a 
judge. This is the basis of the Shart‘ah and is acted on in every age 
and is understood by every nation. When this is confirmed, then a 
slave is outside of the bulk of witnesses, which is made specific by the 
words, “your men’, because a slave cannot necessarily respond and it 
may not be possible for him to come, because he is not independent 
and only acts with the permission of someone else. Therefore, he 
falls below the level of giving testimony just as he also cannot reach 
the degree of being a guardian. He similarly is not required to attend 
Jumu‘ah, go on jthad and perform hayj as will be explained. 

Our scholars say that this applies when one is summoned to give 
testimony. As for the case when he acts as a witness for a man who 
does not know about him and who will benefit from it, some people 
say that it is recommended because Allah says: ‘Witnesses should not 
refuse when they are called upon.’ So Allah obliges the duty to be carried 
out when one is called upon, and if he is not called upon, it is still 
recommended since the Prophet & said, “he best witness is the one 
who brings his testimony before he is asked for it.’ The imams 
related it. What is sound is that doing it is an obligation, even if he is 
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not asked, as long as there is fear that someone’s right will be lost or 
ignored, or it is about a divorce or an emancipation against someone 
who continues to enjoy his wife or employ that slave, and other such 
things. A person who is a witness to any of that must confirm that 
testimony, and his testimony 1s not dependent on him being asked so 
that the right is lost. That is why the Almighty says: “..they should 
carry out the witnessing for Allah’ (65:2) and “...only those who bore witness to 
the truth and have full knowledge.’ (43:86) We also have the sound hadith 
in which the Prophet # said, ‘Help your brother, wronging or 
wronged.’ It is incumbent to help him by giving testimony to make 
him ashamed to deny what he owes. 

There is no ambiguity about the fact that if someone is obliged to 
give testimony regarding one of the matters we have mentioned and 
then does not testify, it impairs the witness and testimony. There is 
no distinction between the rights of Allah and the rights of human 
beings. This is the position of Ibn al-Qasim and others. Some of 
them believe that if that testimony is about a human right, it only 
invalidates that particular testimony and it is not valid for him to 
give it afterwards. The first is the sound position because that which 
obliges its invalidation is his impiety in not performing what he was 
obliged to do without having any excuse for not doing it. Impiety 
(fisq) removes the qualification to be a witness in general. This is 
clearer. 

There is no contradiction between the words of the Prophet #, 
“The best witness is the one who brings his testimony before being 
asked for it’ and his words in the hadith of ‘Imran ibn Husayn, “The 
best of you is my generation, then the one after them, and then the 
one after them.’ ‘Imran ibn Husayn said, ‘I do not know whether he 
said “then the one after them” two or three times.’ The hadith 
continues: “Then after them there will come a people who give 
testimony when they are not asked to, who are treacherous and not 
trustworthy, who make vows but do not fulfil them, and plumpness 
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will appear among them.’ They transmitted both hadiths as sound. 

This hadith can be taken in three ways. One is that it means a false 
witness who testifies to what he was not asked to testify to, meaning 
that he was not bound to do it. Abu Bakr ibn Abr Shaybah 
mentioned that ‘Umar ibn al-Khattab gave an address at al-Jabiya 
and said, “The Messenger of Allah #} stood among you as I am 
standing among you and said, “People! Have fear of Allah in respect 
of my Companions, then those who follow them, and then those 
who follow them. Then lies and false testtmony will spread.” The 
second is that it means that greed impels him to perform his 
testimony, which is why he hastens to testify before he is asked. This 
is a rejected testimony. It indicates that the witness is overcome by 
passion. The third is what Ibrahim an-Nakha‘t said. He related 
various paths of transmission of this hadith: “When we were boys, 
they used to forbid us to make contracts and act as witnesses.’ 
Do not think it too trivial to write down, whether small or large, with 
the date that it falls due. 

The verb sa’ama means to become weary of doing something. Al- 
Akhfash said that and that it is as a poet said: 


I was weary of the burdens of life. 
Whoever lives for eighty years is weary, and I do not care! 


This is in order to avert the danger of tedium which may come 
about through the constant repetition of contracting debts as it is 
feared that people may become bored with writing them down. One 
of them may say, “This is so little that it does not need to be written 
down’, so it is stressed for both small and large amounts. Our 
scholars said that it excludes what 1s about a girat or the like since it 
is insignificant and a person does not affirm or deny it. 

Doing that is more just in Allah’s sight 
This means writing down both small and large transactions with 


witnesses. ‘Agwam’ (more just) here means ‘more correct and more 
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likely to protect the rights of those concerned’. It is also more likely 
to remove doubts and uncertainty. 
and more helpful when bearing witness 

This is evidence that if a witness sees the contractual document but 
does not remember giving the testimony, he should not confirm it 
since there is some doubt about it. He should only testify to what he 
is sure about and may say, for instance, “This is my handwriting, but 
I do not remember writing it. Ibn al-Mundhir said, ‘Most 
trustworthy scholars forbid a witness to testify to his writing when he 
does not remember giving the testimony.’ Malik found evidence for 
the permissibility of doing that in Allah’s words: ‘We can do no more 
than to testify to what we know.’ (12:81). Some scholars say that since 
Allah ascribed writing to justice, he can testify to his handwriting, 
even if he does not remember writing it. [bn al-Mubarak mentioned 
from Ma‘mar from Ibn Tawus from his father about a man who 
testified to a testimony that he had forgotten. He said, “here is 
nothing wrong in him testifying if he finds his mark or his 
handwriting on the document.’ Ibn al-Mubarak said, ‘I find this 
very good.’ There are also reports from the Messenger of Allah & 
that he gave judgment about more than one matter by evidence and 
testimony. What is reported from the Messengers before him 
indicate the soundness of this position. Allah knows best. This will 
be further explained in al-Ahgq@f, Allah willing. 
unless it is an immediate transaction hand to hand, 

This means that it takes place on the spot. ‘Asim alone recites 
‘tyaratan’ in the accusative as the predicate of kana. The noun is 
elided and so it implies: ‘Unless the transaction is a cash 
transaction’. That is how Makki and Abu Ali al-Farisi assessed it. 
That is because Allah knew that it would be difficult for them. 
Therefore, He stated that it can be left and removed anything wrong 
in doing that in respect of every cash transaction. That is in respect 
of small things like food and the like, not when it is something great 
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like property. As-Suddi and ad-Dahhak said, “This is what is done 
hand to hand.’ 
taken and given without delay. 

The transaction is achieved by each party taking their goods or 
cash and separating. When it is a question of land or buildings or a 
lot of animals, so that the conclusion of the contract is not subject to 
the two parties separating, then it is recommended that it be written 
down because a change in circumstances might occur in that 
instance. When the exchange is clearly made and they part, each 
with his goods, it is very unusual for there to be a dispute unless it 1s 
for concealed reasons. ‘The Shari‘ah recommends this procedure as 
being in people’s best interests in the case of credit sales whether the 
goods are absent or not, by means of writing, testimony and pledge. 
Ash-Shafil says: “Chere are three forms of sale: selling with a 
document and witnesses, selling with a pledge, and selling on trust.’ 
When Ibn ‘Umar sold for cash, he called for witnesses and when he 
sold on credit, he wrote it down. 

Call witnesses when you trade. 

At-Tabari says that this means that you should call witnesses to 
both small and large transactions. People disagree about whether 
that is obligatory or recommended. Abu Musa al-Ash‘ari, Ibn 
‘Umar, ad-Dahhak, Sa‘id ibn al-Musayyab, Jabir ibn Zayd, 
Mujahid, Dawud ibn ‘Ali and his son Abu Bakr say that it is 
obligatory. One of the strongest in respect of that position was ‘Ata’. 
He said, ‘I call witnesses when I sell and buy for a dirham, or half a 
dirham, or a third or less. Allah says: “Call wtnesses when you trade.’” 
Ibrahim said, ‘I call witnesses when I sell and buy, even for a bunch 
of onions.’ One of those who believed it to be obligatory and 
preferred that was at-Tabari. He said, ‘It is not lawful for a Muslim 
to buy and sell without calling witnesses. Otherwise he opposes the 
Book of Allah. If it is on credit, he must write it down and have 
witnesses if a scribe 1s at hand.’ 
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Ash-Sha‘b1 and al-Hasan believe that the dah is just 
recommendation and guidance and not a definite injunction. That is 
reported to be the position of Malik, ash-Shafi, and the People of 
Opinion. Ibn al-‘Arabi claimed that this is the position of all and he 
said that it is sound. No one related that it is mandatory except ad- 
Dahhak. He said, “The Prophet #} bought a slave and wrote: “In the 
Name of Allah. The All-Merciful, Most Merciful. This is what 
Muhammad, Messenger of Allah, has purchased from al-‘Adda’ ibn 
Khalid, a sale from one Muslim to another, with no hidden defect, 
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no taint and no wickedness (gha@iah) [1.e. in the slave sold.].”’ He also 
bought without witnesses and left his armour in pawn to a Jew 
without witnesses being present. If having witnesses had been 
mandatory, it would have been obligatory when leaving a pledge out 
of fear of dispute. 

We mentioned the view of it being obligatory from other than ad- 
Dahhak, namely the hadith of al-‘Adda’ in ad-Daraqutni and Abu 
Dawud. He became Muslim after the Conquest of Makkah and 
Hunayn. He is the one who said, ‘In the battle of Hunayn, we 
fought the Messenger of Allah # and Allah did not give us victory 
or help us.’ Then he became Muslim and was a good Muslim. Abu 
‘Umar mentioned him and mentioned this hadith. He said at the 
end of it, ‘Al-Asma‘t said, “I asked Sa‘id ibn Abi ‘Arubah about 
wickedness (gha@’tlah) and he said, ‘Running away, stealing and 
fornication.’ I asked him about badness (khibthah) and he said, 
‘Selling those who have a treaty with the Muslims.””’ 

Imam Abu Muhammad ibn ‘Atityyah said, “The obligation in 
respect of that is undecided and the details are very difficult indeed. 
When it is something frequent, it may be that the merchant wants to 
seek friendship by not having witnesses or it may be the custom in 
some lands. He may be shy about a scholar or important esteemed 
man and so does not ask him to ask as a witness. All of that is part of 
trust, so the command to have witnesses remains a recommendation 
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since it contains benefit in most cases as long as there is no excuse to 
prevent it.’ 

Al-Mahdawi, an-Nahhas and Makki report that some people say 
that Allah’s words: ‘Call witnesses when you trade’ were abrogated by: ‘If 
you leave things on trust with one another.’ (2:283) An-Nahhas reported 
from Abu Sa‘id al-Khudri that the second ayah abrogated the one 
before it. An-Nahhas said that this is the position of al-Hasan, al- 
Hakam, and ‘Abd ar-Rahman ibn Zayd. At-Tabari disagrees, saying 
that 1s illogical, and says that the second dyah refers to someone who 
cannot find a scribe. Allah says: Tf you are on a journey and cannot find a 
writer, something can be left as a security. If you leave things on trust with one 
another...’ It means if he does not ask him for a deposit. He said that 
if were possible for this to abrogate the first, then Allah’s words: ‘Tf 
you are ul or on a journey, or any of you have come from the lavatory’ (4:43) 
could abrogate His words: ‘You who believe, when you get up for the prayer.’ 
(5:6) Similarly, it would be possible for Allah’s words: ‘Anyone who 
cannot find the means should fast two consecutwe months’ (4:92) to abrogate 
His words: free a believing slave.’ (4:92) 

One scholar said that it is not clear that the phrase: Tf you leave 
things on trust with one another’ (2:293) was revealed later than the 
beginning of the dah which contains the command to have 
witnesses. Rather it was revealed at the same time. It is not 
permitted for the abrogating and abrogated to come together at the 
same time. He said that it is related that when it was said to Ibn 
‘Abbas, ‘The Ayah of Debt was abrogated,’ he said, ‘No, by Allah, the 
Ayah of Debt is one of judgment and there is no abrogation in it.’ He 
said, ‘Witnessing was instituted to bring about peace of mind. That 
is as Allah made different methods to secure debts. ‘They include 
writing, pledges and witnesses. There is no disagreement among the 
people of the cities that the pledge is prescribed as a 
recommendation, not an obligation. It is known from that that the 


same must be true of witnesses. People continue to trade, resident 
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and on journeys, on land and sea, on the flat and on mountains, 
without witnesses while people know that and do not object to it. If 
witnesses had been obligatory, they would have objected to the one 
who abandoned it.’ 

All of this is good deduction. Better than it is what comes from the 
clear Sunnah about not having witnesses. It is in what ad-Daraqutni 
transmitted, namely that Tariq ibn ‘Abdullah al-Muharibi said, “We 
came in a group from Rabadhah and south of Rabadhah and 
camped near Madinah. We had a woman in a sedan with us. While 
we were sitting down, a man wearing two white garments came to 
us and greeted us. We returned the greeting. He asked, “From where 
have you people come?” We answered, “From Rabadhah and south 
of Rabadhah.” We had a red camel with us and he asked, “Will you 
sell me this camel of yours?” “Yes,” we answered. “For how much?” 
he asked. We told him for a certain number of sa‘s of dates. He did 
not ask us to reduce it at all, but said, “I have taken it.” Then he 
took the camel’s head and entered Madinah and was hidden from 
us. We criticised one another and said, “You gave your camel to 
someone you do not know!” The woman said, “Do not blame one 
another. I saw the face of a man who would not deceive you. I have 
not seen a man with a face more like the full moon than his.” In the 
evening, a man came to us and said, “Peace be upon you. I am the 
messenger of the Messenger of Allah @ to you. He commands you 
to eat from this until you are full and to measure until you have full 
measure.” We ate until we were full and took full measure.’ Az-Zuhri 
mentioned the hadith from ‘Umarah ibn Khuzaymah from his 
uncle, who was one of the Companions of the Prophet, that the 
Prophet & bought a horse from a Bedouin. We find in it: “The 
bedouin began to say, “Bring a witness who will testify that I sold it 
to you!” Khuzaymah ibn Thabit said, “I testify that you sold it.” 
The Prophet # turned to Khuzaymah and said, “On what basis do 
you bear witness?” He answered, “By affirming that you speak the 
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truth, Messenger of Allah!” The Messenger of Allah #} made 
Khuzaymah’s testimony equal to the testimony of two men.’ An- 
Nasa’ and other transmitted it. 

Neither writer nor witness should be put under pressure. 

One meaning of this is that a scribe should not write anything 
other than what has been dictated to him nor should the witness add 
to his testumony nor decrease it. Al-Hasan, Qatadah, ‘Tawus, Ibn 
Zayd and others said that. It is related from Ibn ‘Abbas, Mujahid 
and ‘Ata’ that the aah means that the scribe should not be prevented 
from writing nor the witness from testifying. 

Mujahid, ad-Dahhak, ‘Tawus, and as-Suddi said — and the same 
thing is also related from Ibn ‘Abbas — that the dah means that the 
witness should not be summoned to testify or the scribe to write 
when they are busy and they should not be made to come when they 
have an excuse nor should they be abused. They should not be told, 
“You have disobeyed Allah’s command!’ or similar things so as to put 
them under pressure. Allah forbade this because, if it was applied, it 
would distract them from their dim and livelihood. The form of the 
verb ‘yudarru’ which involves two people demands these ideas. 

If you do that, it is deviancy on your part, 

If someone testifies to what is not the truth or changes things when 
writing it down, he is called a deviant. ‘This is even more appropriate 
in the case of someone who asks a witness to testify when is busy. 

If you do put them under pressure it is disobedience to Allah, as 
Sufyan ath-Thawri said. The scribe and witness disobey by adding 
or decreasing. That is a type of prevarication which harms property 
and people and invalidates their rights. Forcing the witness or scribe 
when they are busy is also disobedience and incorrect behaviour 
since it 1s disobeying Allah’s command. ‘Your part’ implies that 
deviancy will occur from you. 

Be fearful of Allah and Allah will give you knowledge. 
This is a promise from Allah that He will teach those who fear 
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Him, meaning that He will put a light in their hearts by which they 
will understand what comes to them. He may put discrimination in 
their hearts, so that they will be able to distinguish between truth 
and falsehood. Allah says, ‘O you who believe, if you fear Allah, he will give 
you discrimination.’ (8:29) Allah knows best. 
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283 If you are on a journey and cannot find a writer, 
something can be left as a security. If you leave things 
on trust with one another the one who is trusted must 
deliver up his trust and be fearful of Allah his Lord. Do 
not conceal testimony. If someone does conceal it, his 

heart commits a crime. Allah knows what you do. 
If you are on a journey and cannot find a writer, 

After Allah has mentioned the recommendation to testify and write 
for the benefit of preserving property and the din, He follows that by 
mentioning the excuses which may prevent people from writing and 
enjoins them to leave a pledge in such cases. He clarifies what 
constitutes a valid excuse by mentioning a journey, which is the 
usual reason, especially since there were a lot of expeditions at that 
time. But included in that are all valid excuses. There are often times 
when a person is resident and cannot make use of a scribe, as occurs 
when people are at work or during the night. Another instance is 
when there is fear for the loss of what the debtor owes and the 
lender seeks a pledge from him for that reason. The Prophet # left 
his armour in pledge with a Jew whom he asked for an advance of 
barley. He said, ‘Muhammad wants to take away my property.’ The 
Prophet > said, ‘He lies. I am the one who is trustworthy on earth 
and trustworthy in heaven. If you trust me, I will pay. Take my 
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armour to him.’ He died with his armour still in pledge. 

Most scholars say that a pledge should be left when travelling, 
going by the text of the Revelation. It is confirmed while a person is 
resident by the sunnah of the Messenger >. This is sound. We 
already explained its permissibility when resident from the idea in 
the dyah since excuses arise when someone is a resident. Excuses 
arise when one is resident and its prohibition while a person is a 
resident is only related by Mujahid, ad-Dahhak and Dawud who 
hold to the aah. There is no argument in that because even though 
the wording is that of a precondition, what is meant is most 
circumstances. The fact that in the dyah the pledge is on a journey 
does not prevent it being used in other cases. As we stated, we find in 
the two Sahih collections and elsewhere from ‘A’ishah that the 
Prophet #? purchased food from a Jew on credit and left his iron 
armour as a pledge. An-Nasa’I transmitted that Ibn ‘Abbas said, 
‘The Messenger of Allah & died while his armour was in pledge 
with a Jew for thirty sa‘s of barley for his family.’ 

Most recite ‘writer (katb)’, meaning a man who can write, while 
Ibn ‘Abbas, Mujahid, ad-Dahhak, ‘Ikrimah, and Abv-l-‘Aliyah 
recited ‘kitab’ (writing). Abu Bakr al-Anbari said, ‘Mujahid explained 
it as meaning, ‘If you do not find ink,’ meaning with the scribes. Ibn 
‘Abbas related ‘kuttab (scribes). An-Nahhas said that it is an aberrant 
reading, and the common people do not have it. Rarely is something 
outside of the common recitation other than attacked. The context 
of the words indicates ‘writer’. Before this Allah said: ‘A writer should 
write it down between you justly.’ Kuttab demands a plural, but Ibn 
‘Attyyah said that ‘kuttab’ is good because every occurrence has a 
writer and so the plural is used, even if there are not ‘writers’ 
present. An-Nahhas and Makki said that it is the plural of kateb. Al- 
Mahdawi related that Abi’ ’l-‘Aliyah recited ‘kutub’, the plural of 
‘kitab’ (book) since there are different occurrences. Makki said that it 
means ‘when inkwell, pen and paper are not available.’ The lack of a 
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writer is also the lack of the implement. It also demands the lack of 
writing. So both readings are good except from the aspect of the 
written word. 

something can be left as a security. 

Instead of rihdn (security), Abu ‘Amr and Ibn Kathir recite ‘ruhun’, 
and ‘ruhn’ is also related from him. At-Tabari said that some people 
take rwhun to be the plural of mhan. Az-Zajjaj related that from al- 
Farra’. Al-Mahdawi said that ‘security’ is an inceptive whose 
predicate is elided. It means: ‘something left as security is sufficient 
for that.’ An-Nabhas said that ‘Asim ibn Abi-n-Nujid recited ‘ruhn’ 
and that is related from the people of Makkah. Rehan is like baghl and 
bighlan and kabsh and kibash. Ruhun is the plural of rihan like kutub and 
kitab. It is also said that it is the plural of ‘rahn’ like sagfand suquf, halq 
and fulug, and the like. The second dammah in ruhn has been elided 
because it 1s heavy. [BIT MORE OMITTED] 

The meaning of ‘leaving a security’ is that an item be kept by the 
lender as a guarantee against what is owed so that the amount can 
be paid in full from selling the security or renting it out, if the debt 
cannot be collected from the debtor. ‘That is how scholars define it. 
The root of the verb (rahana) means ‘to remain or last’. Ibn Sayyidah 
says that rahana means to make something last. It is as a poet says: 


Bread and meat make them last. 


The pot of coffee is poured. 


Al-Jawhari said that rahana means to make to make last. Arhana is 
used to make food and drink last. That which is rain continues and 
is fixed. Rahin also describes a thin camel and thin people. He said: 


Do you see my body is lean and has become emaciated (rahan)? 
The glory of men is not in plumpness. 


Ibn ‘Attyyah said that rahn is the security which is deposited. One of 
them said that the verb avhana 1s used for that. Abu ‘Ali said that 
arhana means to pay an excessive price either in a loan or a sale. Abu 
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Zayd also said that it is to buy for an excessive price. He says about a 
she-camel: 


An ‘Idiyyah camel for excessive (urhinaf) dinars. 


‘Id is a sub-tribe of Mahrah and their camels are described as 
noble. 

Az-Zajjaj said that one says about a security (ran), rahanat and 
arhanat. Ibn al-A‘rabi and al-Akhfash said that. ‘Abdullah ibn Hima 
as-Saluli said: 


When I feared their talons, 
I was saved and gave them your property as_ security 
(arhantuhum). 


Tha‘lab said that all transmitters say that it can be rahantu, except 
for al-Asma‘t who related arhantu as adding a future verb to a past 
verb. He said that it is like their words, ‘I stood and slapped his face.’ 
It is a good position because it 1s the waw of the hal in the sentence 
and so ‘slap’ is a hal modifying the first verb and it means ‘I stood, 
slapping his face.” [OMISSION] 

Ibn as-Sikkit said that the verb means to make an advance. A 
murtahin is someone who takes a pledge (ran). The thing is called 
marhin. ‘The dual is rahinah. Rahana is to make a wager (murahanah) 
with someone, and ‘arhantu bihi waladi’ means ‘I made my children a 
stake for it.’ Rahinah is the single of raha’in. All of that comes from al- 
Jawhart. 

Ibn ‘Atiyyah said that there is no disagreement about its use in 
loans and sales, and then the verbal noun is used for the object. 

Abu ‘Ali said that since the word means to be fixed and constant, 
the pledge is void according to the fugaha@ the moment it goes from 
the possession of the one who takes it to the one who pledged it. 
This is what we believe. If the pledge is taken from the possession of 
the one who accepted it and returned to the pledger by the choice of 
the one who has taken it on pledge, the pledge then becomes invalid. 
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Abu Hanifah says that, although he adds that if it is returned to his 
keeping, it is not invalid. Ash-Shafit also says that it is not 
invalidated. Our proof is that He says, ‘taken’. When it leaves the 
possession of the one who took it, then that term cannot be applied 
to it and it is not sound to base a ruling on it. This is clear. 

If the pledge is verbal and not actually taken, no ruling applies 
since the @ah says ‘taken’. Ash-Shafi says that Allah only gives a 
ruling to a pledge which is ‘taken’. Without that, there is no ruling. 
This is very literal. The Malikis say that the pledge is binding by the 
contract and the pledger must hand over the pledge to the keeping 
of the person who takes it by the words of the Almighty: ‘Fulfil _your 
contracts.’ (5:1, 17:34). This is a contract. The Prophet # said, “The 
believers abide by their conditions,’ and this is a condition. We 
believe that taking possession of the pledge is a precondition for its 
being operative. 

The word ‘taken’ (maqbidah) implies that the person accepting the 
pledge or his agent must clearly take it. They disagree about a third 
party with integrity taking it and whether that effects it or not. Malik 
and all his people and most other scholars say that the taking by any 
just person constitutes ‘taking’, while Ibn Abi Layla, Qatadah, al- 
Hakam, and ‘Ata’ said that it does not, and that it is only ‘taken’ 
when it is actually in the possession of the person accepting the 
pledge. They see it as an act of worship. The position of the majority 
is sounder because, if a just person takes it, it is still taken. If the 
pledge is in the possession of a just person who took it and he loses 
it, the pledgee is not liable since there is nothing in his possession for 
which he is liable. 

Our scholars have said that the literal and non-specific nature of 
the word ‘taken’ demands that it is permitted to have a pledge for 
shared property. This differs from Abt Hanifah and his people who 
do not permit a pledge for a third of a house, or half of a slave or a 
sword. Then they said that if a man owes something to two men, in 
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which they are partners, it is permitted to give them land as a pledge 
for that when they both take it. Ibn al-Mundhir said, “This permits a 
pledge for shared property because each of them is pledged half of a 
house.’ Ibn al-Mundhir further says, ‘A pledge of something jointly 
owned is permitted, just as it is permitted to sell it.’ 

Our scholars have said that it is permitted to leave a pledge of 
liability because it is ‘taken’. Others forbid this. An example of that 
is two men who do business together and one owes a debt to the 
other and his pledge is his debt which he owes. Ibn 
Khuwayzimandad said, ‘It is permitted to use as a pledge any goods 
which can be sold. This is why we permitted a pledge of liability 
because it is permitted to sell it and because it is property for which 
there is a receipt. It is analogous to available merchandise.’ ‘Those 
who forbid that say that it is forbidden because it cannot be properly 
taken and being taken is a precondition for the pledge to be binding 
because the right must be received in full at the place, and it must be 
able to be paid in full financially and that that is not conceivable 
with a debt. 

Al-Bukhari related from Abu Hurayrah that the Messenger of 
Allah # said, ‘A mount may be ridden when it is a pledge because 
of its upkeep. Its milk may be drunk when it is a pledge because of 
its upkeep. Someone who rides it or milks it must pay for its upkeep.’ 
Abu Dawud transmitted it with a different word for ‘drink’. Al- 
Khattabr said, “These are unclear words and it is not clear who is the 
one riding and milking and whether it is the pledger or the pledgee 
or the just purpose who has the pledge in his possession.’ 

The explanation of that is found in two hadiths, and it is because of 
them that scholars disagree about it. Ad-Daraqutni related from 
Abu Hurayrah that the Prophet # said, ‘When a riding animal is a 
pledge, then the pledgee must fodder it and may drink the milk. The 
one who drinks it is responsible for its upkeep.’ ‘This is transmitted 
from Ahmad ibn “Ali ibn al-Ala’ from Ziyad ibn Ayyub from 
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Hushaym from Zakartyya from ash-Sha‘bi from Abu Hurayrah. It is 
the position of Ahmad and Ishaq that the pledgee can use the pledge 
for milk and riding according to the cost of its upkeep. Abu Thawr 
said, ‘If it is the pledger that pays for its upkeep, then the pledgee 
cannot use it. If the pledger does not pay its upkeep and it remains 
in the possession of the pledgee and he pays for its upkeep, then he 
can ride it and he may also make use of a [pledged] slave.’ Al-Awza‘t 
and al-Layth said that. 

The second hadith was also transmitted by ad-Daraqutni, but 
there are things said about its asndd. It is related from Isma‘il ibn 
‘yyash from Ibn Abr Dhi’b from az-Zuhri from al-Magqburi from 
Abu Hurayrah that the Messenger of Allah # said, “The pledge 
does not become forfeit. He has its gain and bears its loss.’ That 1s 
the position of ash-Shafi‘l, ash-Sha‘bi and Ibn Sirin, and it is the 
position of Malik and his people. Ash-Shafiit said, “The pledger 
makes use of the pledge and must pay for its upkeep. The pledgee 
does not use any of the pledge except for preserving the security.’ Al- 
Khattabi said, “That is the soundest and most fitting position as 
evidenced by the words of the Prophet #.’ 

At-Tahawi said, “That was at a time when bd was still permitted, 
when it was not forbidden to have an interest-bearing loan or an 
unequal exchange of goods. Aiba was forbidden after that.’ The 
community agree that it is not permitted for the pledger to have sex 
with his slave-girl who has been given as a pledge nor may he use 
her as a servant. Ash-Sha‘bi said that he may not use any of the 
pledge. Ash-Sha‘bi transmitted this hadith but gave a fatwa which 
differed from it! That is not permitted for him until it is abrogated. 
Ibn ‘Abd al-Barr said that there is a consensus that the pledger can 
milk and ride the pledge. If the pledgee milks the pledge, it is either 
with or without the permission of the pledger. If it is without his 
permission, we find in a hadith that Ibn ‘Umar related from the 
Prophet #3: ‘No one should milk an animal without permission.’ 
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This refutes him and demands that it be abrogated. If it is with 
permission, then it is one of the fundamental principles agreed upon 
about forbidding what is unknown and risky, selling what is not in 
your possession and selling what has not yet be created. ‘That also 
refutes him. That was before the revelation of the prohibition of 
riba’. Allah knows best. 

Ibn Khuwayzimandad said, “There are two situations that can 
arise when a pledgee stipulates the use of the pledge. If it is part of a 
loan, then it is not permitted. If it is part of a sale or hire, then it is 
permitted because he becomes someone who sells the merchandise 
for the price that was mentioned as well as the use of the pledge for 
a known period. So it is like a sale and hire. In the case of a loan, it 
would turn it into an interest-bearing loan. That is because the loan 
is a good action. If there is a benefit from it, then it becomes an 
increase and that is riba.’ 

It is not permitted to take a pledge as forfeit. That is when the 
pledgee stipulates that he has a right to it if there is no payment at 
the end of the term. This was part of the action of the Jahiliyyah. 
The Prophet # declared it void when he said, “The pledge does not 
become forfeit.’ ‘A pledge being forfeit’ is when it is in the possession 
of the pledgee when it is not redeemed. 

Zuhayr said: 


She separated herself with a pledge which was not redeemed 
On the day of farewell, and so the pledge became forfeit. 


Ad-Daraqutni related from Sufyan ibn ‘Uyaynah from Ziyad ibn 
Sa‘d from az-Zuhri from Sa‘id ibn al-Musayyab from Abu Hurayrah 
that the Messenger of Allah #} said, “The pledge does not become 
forfeit. He has its gain and bears its loss.’ Ziyad ibn Sa‘d is one of the 
trustworthy keepers. This is a good zsndd. Malik transmitted from 
Ibn Shihab in a mursal transmission from Sa‘id ibn al-Musayyab that 
the Messenger of Allah # said, ‘A pledge does not become forfeit.’ 
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Abu ‘Umar said, ‘As far as I know, that is how it is related by all of 
those who relate the Muwatta’ from Malik except for Ma‘n ibn ‘Isa.’ 

He connected its transmission, and Ma‘n is trustworthy, although I 
fear that the error in it is from ‘Ali ibn ‘Abd al-Hamid al-Ghadari 
from Mujahid ibn Masa from Ma‘n ibn ‘Isa. In it he added from 
‘Abdullah ‘Amrus from al-Abhari with his zsndd, “He has its gain and 
bears its loss.’ ‘Transmitters disagree about this addition. Ibn Abi 
Layla, Ma‘mar and others removed it. 

Ibn Wahb related it and said, “Yunus said that Ibn Shihab said, 
“Sa‘id ibn al-Musayyab used to say, “The pledge belongs to the one 
who pledged it. He has its gain and bears its loss.” Ibn Shihab 
reported that this is part of what Sa‘id ibn al-Musayyab said, not 
what the Prophet # said. However, Ma‘mar did mention it marfii‘ 
from Ibn Shihab. Ma‘mar is the firmest of those who relate from Ibn 
Shihab. ‘Alt corroborated it marfi‘ from Yahya ibn Abi Unaysah, 
who is not strong. The basis of this hadith with the people of 
knowledge of transmission is that it mursal. Although it is connected 
by various paths, they find fault in them. Furthermore, no one 
makes this hadith marfi‘, but they disagree about its interpretation 
and meaning. 

Ad-Daraqutni also related it marfi‘ from Isma‘ll ibn ‘Ayyash from 
Ibn Abi Dh’ib from az-Zuhri from Sa‘id from Abu Hurayrah. Abu 
‘Umar said that Isma‘il did not hear it from Ibn Abi Dh’ib, but 
rather heard it from ‘Abbad ibn Kathir from Ibn Abr Dh’ib. We 
consider ‘Abbad to be weak and he is not used as an authority. We 
also believe that the hadiths of Isma‘ll are not accepted when they 
are reported from people other than those of his land. When he 
relates from Syrians, his hadiths are in order. When he relates from 
Madinans and others, there are many errors and much confusion in 
his hadiths. 

Growth in the pledge is part of it when it is not distinct, like 
clarified butter, or progeny, like infants of animals, and fruit. This 
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includes palm shoots and other sorts of produce, fruits, milk and 
wool. They are not included as part of the pledge unless that is 
stipulated. The difference is that infants follow mothers in zakat, but 
that is not the case with wool, milk and the fruit of trees because 
they do not follow their sources in zakat and do not have the same 
form or the same idea. They have their own ruling which is not the 
same ruling as their source. This is not the case with infants and 
progeny. Allah knows best what is correct regarding that. 

It is permitted for someone whose debts encompass all his property 
to leave a pledge, as long as he has not been declared bankrupt. The 
pledgee is more entitled to the pledge than the other creditors. Malik 
and a group of people stated that. Something different is also related 
from Malik which was stated by ‘Abd al-‘Aziz ibn Abi Salamah: it is 
that the rest of the creditors are included with him in that. ‘That is of 
no consequence because the transactions of someone who has not 
been debarred are sound in all circumstances, whether buying or 
selling. The creditors dealt with him in buying and selling and 
deciding. The position of Malik does not differ in this area. The 
same is true of the pledge, and Allah knows best. 

If you leave things on trust with one another the one who is trusted 
must deliver up his trust 

This is an order from Allah to hand over what was left in trust and 
not to procrastinate. The command here is mandatory and is 
connected to the consensus that it is mandatory to pay debts. The 
judge can confirm that and creditors can compel him to pay it. 
Furthermore there are sound hadiths which make another person’s 
property unlawful to him. The word for ‘amdnah’ (leave on trust) is a 
verbal noun meaning something for which one is responsible. ‘His’ 
refers to the one who owes the debt [and left the pledge]. 
and be fearful of Allah his Lord. 

He must not conceal anything that rightfully belongs to someone 
else. 
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Do not conceal testimony. 

This forbids a witness from causing harm by hiding the fact of his 
testimony. The prohibition is mandatory and a threat accompanies 
it. The prohibition applies to when the witness fears that the right 
will be lost. Ibn ‘Abbas said, ‘A witness must testify when he is called 
upon to testify and report when he is asked to report.’ If there are 
several witnesses, it 1s a fard kifayah that they testify. When two have 
satisfied it, the obligation falls from the rest of them. If they do not 
do it, then it is incumbent on the remaining witness to go and do it 
so that there is affirmation. This is known when he is called upon to 
do it when he says, ‘Ensure my right by conveying the testimony you 
have.’ Then it becomes incumbent on him to do it. 

If someone does conceal it, his heart commits a crime. 

The heart is mentioned since concealment is an action and the 
heart is that piece of flesh by whose soundness the entire body is 
sound, as the Prophet # said. One part of it designates the whole of 
it. This was mentioned at the beginning of the sérah. At-Tabari said, 
‘When a witness resolves not to convey his testimony and abandons 
performing it with the tongue, then he commits a sin in both ways.’ 
‘His heart commits a crime’ is metaphorical. It stresses the real 
nature of what occurs and indicates the threat. That is part of 
eloquence and fine use of language in expressing the meaning. It 1s 
said that the crime of the heart is the reason for its transformation. 
When Allah transforms the heart, He makes the person a hypocrite 
and seals it. We seek refuge from Allah. This was already mentioned 
at the beginning of the sarah. 

Know that Allah’s commands concerning testimony and writing 
are intended to rectify discord and to avoid disputes which might 
lead to conflict, thereby preventing Shaytan from enticing people to 
deny others their rights and exceed what the Shari‘ah has defined for 
them, or not to confine themselves to the amount they are owed. It 
is for this reason that the Shart‘ah forbids unknown sales which would 
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lead to disagreement and conflict and bring about mutual rancour 
and separation. One aspect of this is Allah’s prohibition of gambling 
and games of chance and drinking wine. Allah says: ‘Shaytan wants to 
stir up enmity and hatred between you by means of wine and gambling.’ (5:91) 
Whoever is guided by Allah in respect of His commands and 
restraints, obtains the good of this world and the dim. Allah Almighty 
says: ‘But if they had done what they were urged to do, it would have been better 
Jor them.’ (4:66) 

Al-Bukhari related from Abt Hurayrah that the Prophet > said, 
‘If someone takes something from another intending to repay it, 
Allah will repay it for him, and if someone takes it intending to 
destroy it, Allah will destroy him.’ An-Nasa’1 reported that 
Mayminah, the wife of the Prophet #, used to have a lot of debts, 
and she was asked, ‘Umm al-Mu’minin, do you incur debts when 
you have nothing with which to pay them?’ She replied, ‘I heard the 
Messenger of Allah # say, “If anyone takes on a debt intending to 
pay it, Allah will help him with it.”” 

At-Tahawi, Abu Ja‘far at-Tabari and al-Harith ibn Abi Usamah in 
his Musnad reported from ‘Uqbah ibn ‘Amir that the Messenger of 
Allah & said, ‘Do not frighten people when they are secure.’ They 
asked ‘Messenger of Allah, how can that happen?’ ‘By debts,’ he 
replied. 

Al-Bukhari reported from Anas that the Prophet “ said in a 
supplication, “O Allah, I seek refuge with You from worry, sorrow, 
incapacity, laziness, cowardice, miserliness, heavy debts and the 
oppression of men.’ Scholars say that heavy debts are those which 
the debtor can find no way to pay. The word for ‘heavy’ is taken 
from the Arabic expressions ‘himl mudi, an overburdening load, and 
‘dabah mudi°, an animal unable to bear its load. The author of 
al-‘Ayn said that. 

The Prophet # said, ‘A debt is the disgrace of the din.’ It is related 
that he said, ‘Debts are worry by night and abasement by day.’ Our 
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scholars say that debts are disgrace and abasement because they 
preoccupy the heart and mind, and one is always concerned about 
paying them. There is abasement to the creditor when he meets him 
and he continues to endure the burden of the creditor’s favour to 
him by delaying paying it to the end of its term. He may promise to 
pay and then put it off} or the creditor may abuse him because of it 
and he will lie, or he may give him an oath and then break it, and 
other such things. This is why the Prophet # sought refuge from it. 
It was said to the Messenger of Allah, ‘How often you seek refuge 
from debts!’ He said, “When a man is in debt, he will speak and lie 
and promise and break his promise.’ Furthermore, sometimes 
someone may die without paying the debt and then be left in pledge 
for it, for the Prophet “> said, “The soul of the believer is pledged in 
the grave for his debts until they are paid.’ All of these things are 
disgrace in the din which removes its beauty and perfection. Allah 
knows best. 

When Allah commands people to write down debts, to bear 
witness and to take pledges, that constitutes a clear text about 
preserving property and making it grow, refuting ignorant false Sufis 
and the riffraff who follow them who do not agree with that. They 
abandon all their wealth and do not leave enough for themselves 
and their families. Then, when they and their families are in need, 
they either turn to the generosity of brothers or friends, or take from 
the wealthy and unjust. This is blameworthy and forbidden. Abu-l- 
Faraj al-Jawzi said, ‘I do not wonder at those who practise asceticism 
when they are lacking in knowledge. I do wonder at how people who 
have knowledge and intellect encourage this and command it when 
it is contrary to the Shart‘ah and logic.’ Al-Muhasibi talked a lot 
about this and Abu Hamid al-Ghazali praised it as well. I think al- 
Muhasibi has more of an excuse than Abu Hamid because Abu 
Hamid had more figh, although his entry into tasawwuf obliged him 
to support what he had entered into. 
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Al-Muhasibi said, ‘I heard that when ‘Abd ar-Rahman ibn ‘Awf 
died, some of the Companions of Messenger of Allah > said, “We 
fear for ‘Abd ar-Rahman because of what he left.” Ka‘b said. “Glory 
be to Allah! What do you fear for ‘Abd ar-Rahman? He earned well, 
spent well and left well.” ‘That reached Abu Dharr who went out 
angrily after Ka‘b. He picked up the jawbone of a camel and then 
went to look for Ka‘b. Ka‘b was told, “Abu Dharr is looking for 
you.” So he ran to ‘Uthman asking him for his help and telling him 
the story. Abu Dharr tracked down Ka‘b until he came to ‘Uthman’s 
house. When he entered, Ka‘b got up and sat down behind 
‘Uthman, fleeing from Abu Dharr. Abu Dharr said to him, “Son of 
a Jewish woman, do you claim that there is no harm in what ‘Abd 
ar-Rahman left! The Messenger of Allah # went out one day and 
said, “The ones with the most will be the ones with the least on the 
Day of Rising except for those who say such-and-such.”” Al- 
Muhasibi said, ‘In spite of his excellence, ‘Abd ar-Rahman will still 
be made to stand in the courtyard on the Day of Rising because of 
his lawful earnings which he used for the sake of abstinence and acts 
of charity, and so he will be prevented from hastening to the Garden 
with the poor and will be have to crawl in behind them.’ 

Al-Ghazalit mentioned this and supported it by the hadith of 
Tha‘labah who was given money and then refused to pay zakat. He 
said, ‘If anyone examines the states of the Prophets and awliya’ and 
their statements, he will not doubt that the absence of wealth is 
better than its existence, even if it is directed towards good ends, 
since the least of the consequences of wealth is that attending to it 
distracts the Aimmah (aspiration) from remembrance of Allah. So a 
murid must leave his property so that he only has what he needs and 
not have a dirham to which his heart tums so that he is veiled from 
Allah.’ 

Al-Jawzi said, ‘All of this is contrary to the Shart‘ah and intelligence, 
and is poor understanding of what 1s desired in respect of property. 
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Allah honoured and esteemed it and commanded it to be preserved 
since He made it the support of the human being and that which is 
the support of the noble human being is also noble. ‘The Almighty 
says: “Do not hand over to the simple-minded any property of theirs for which 
Allah has made you responsible.” (4:5). He forbade property to be 
surrendered to someone without good sense and says: “If you perceive 
that they have sound judgment hand over their property to them.” (4:6) The 
Prophet @ forbade squandering property and told Sa‘d, “It is better 
to leave rich heirs than to leave them poor, begging from other 
people,” and he said, “Nothing helped me like the property of Abu 
Bakr.” He told ‘Amr ibn al-‘As, “The best of property is the good 
property of a righteous man.” He prayed for Anas, “O Allah, make 
his property and children plentiful and bless him in it.” Ka‘b said, 
“One thing I repent of is that I divested myself of my property as 
sadaqah for Allah and His Messenger.” He said, “Keep part of your 
property for yourself. That will be better for you.” 

Al-Jawzi continued, “These hadiths are found in the sound 
collections and are contrary to what false Sufis believe about a lot of 
wealth being a veil and a punishment and that having it is contrary 
to reliance on Allah. It cannot be denied that its temptation is 
something to be feared, that a lot of people avoid it out of fear of 
that, that amassing it properly rarely occurs, that the safety of the 
heart from temptation by it is rare and that it is unusual for a heart 
to be busy with it while still remembering the Next World. This is 
why its temptation is feared. As for earning property, when someone 
confines himself to what will suffice him of what is lawful, that is 
necessary. As for someone who intends to amass it and have a lot of 
the lawful, one looks to his intention. If his intention is to boast, that 
is evil. If he intends a modest income for himself and his family, to 
save up for changes of fortune and bad times, and intends to expand 
things for his brothers, enrich the poor and do righteous actions, his 


intention will be rewarded, and his amassing it with this intention is 
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better than many acts of obedience. 

“The intention of many of the Companions was to amass sound 
wealth for good ends and so they encouraged it and asked for more. 
When the Prophet #? gave az-Zubayr a land grant, he summoned 
his horse and ran his horse until it stopped, and then threw his whip 
and he said, “Give him up to where his whip lands.” Sa‘id ibn 
‘Ubadah said in his supplication, “O Allah, give me expansion.” 
The brothers of Yusuf said, “We can get an extra load.” (12:65) Shu‘ayb 
said to Musa, “Uf you complete ten, then that 1s up to_you.” (28:27) When 
Ayyub was healed and golden locusts began to fall on him, he began 
to collect them in his garment and collected a lot, he was asked, “Are 
you not full?” He said, “Lord, does a poor man have his fill of Your 
bounty?” 

“This is something embedded in human nature. ‘The words of al- 
Muhasibi are erroneous and indicate lack of knowledge. What he 
mentioned about Ka‘b and Abu Dharr is impossible and forged by 
the ignorant. Its lack of soundness is concealed because of their 
attachment to the People [i.e. Sufis]. Its zsv@d 1s not firm. The truth 
of the matter 1s that Abu Dharr died in 25 AH and ‘Abd ar-Rahman 
ibn ‘Awf died in 32 AH so he lived seven years after Abu Dharr. The 
actual words of the account indicate that it is forged. How could the 
Companions say, “We fear for ‘Abd ar-Rahman?” Is there not a 
consensus that it is permitted to amass lawful wealth, so what is the 
sense of fearing for someone because of something which is allowed? 
Would the Shari‘ah permit something and then punish someone for 
it? This is poor understanding. 

‘How would Abu Dharr disapprove of ‘Abd ar-Rahman when ‘Abd 
ar-Rahman was far more excellent than him? Is its attribution to 
‘Abd ar-Rahman alone evidence that he did not follow the path of 
the Companions? Talhah left three thousand measures and every 
measure weighed three hundredweight. Az-Zubayr left two hundred 
and fifty thousand. Ibn Mas‘ud left seventy thousand. Many of the 
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Companions amassed wealth and left it and no one objected to that. 
As for the words “‘Abd ar-Rahman will crawl on the Day of Rising,” 
this is proof that the transmitter does not know the hadith. I seek 
refuge with Allah from ‘Abd ar-Rahman crawling on the Day of 
Rising! Do you think that one of the ten promised the Garden, one 
of the people present at the Battle of Badr, and one of the people of 
the Shura, would have to crawl? 

“Then it was ‘Umarah ibn Zadhan who related the hadith and al- 
Bukhari said that his hadiths are shaky. Ahmad said that he reported 
many denounced hadiths from Anas. Abu Hatim ar-Razi said that 
he is not authoritative. Ad-Daraqutni said that he is weak. 

“The statement, “It is better to abandon lawful wealth than to 
amass it” is not true. When the intention is sound, then amassing it 
is better without any disagreement among the scholars. Sa‘id ibn al- 
Musayyab said, “There is no good in one who does not seek wealth 
with which to pay his debts and protect his reputation. If he dies, he 
leaves inheritance for those after him.” He himself left four hundred 
dinars. Sufyan left two hundred. He used to say. “Wealth in this time 
is an armour.” The Salaf continued to praise wealth and collect it for 
recommended things and to help the poor. Some people shun it 
since they prefer to devote themselves to worship. ‘They have strong 
aspiration and are content with only a little. If someone says this, 
then this small amount is better for him than approaching the 
business, but he is close to the level of sin.’ 

Part of what indicates that preserving property and caring for it is 
correct is that one can fight for it and over it. The Prophet # said, 
‘If someone is killed in defence of his property, he is a martyr.’ This 
will be mentioned further in Sérat al-Maidah, Allah willing. 
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284 Everything in the heavens and everything in the 
earth belongs to Allah. Whether you divulge what is in 
yourselves or keep it hidden, Allah will still call you to 
account for it. He forgives whomever He wills and He 
punishes whomever He wills. Allah has power over all 
things. 

Whether you divulge what is in yourselves or keep it hidden, Allah 

will still call you to account for it. 

People disagree about this statement and there are five different 
positions about it: 

— One group say that it is abrogated. Ibn ‘Abbas, Ibn Mas‘ud, 
‘A’ishah, Aba Hurayrah, ash-Sha‘bi, ‘Ata’, Muhammad ibn Sirin, 
Muhammad ibn Ka‘b, Musa ibn ‘Ubaydah and a group of 
Companions and Tabi‘un said that. This degree of accountability 
remained until Allah revealed: ‘Allah does not impose on any self any more 
than it can bear.’ (2:286) We find in Sahih Muslim that Ibn ‘Abbas said, 
‘When the dyah was revealed: “Whether you dwulge what is in_yourselves or 
keep it hidden, Allah will still call_you to account for it,” something of [fear 
of that] entered their hearts that had never entered them before. 
The Prophet # said, “Say: ‘We hear and obey and submit.” So 
Allah cast faith into their hearts and then Allah Almighty revealed: 
“Allah does not umpose on any self any more than it can bear. For it, 1s what tt 
has earned, and against it 1s what it has merited. Our Lord, do not take us to 
task if we forget or make a mistake!” and He said, “I have done it.” “Our 
Lord, do not place on us a load like the one You place on those before us!” and 
He said, “I have done it.” “Our Lord, do not place on us a load we have not 
the strength to bear! And pardon us, and_forgwe us and have mercy on us. You 
are our Master, so help us against the people of the believers.” (2:286) He said, 
“I have done it.”’? One variant has: ‘When they did that, Allah 
abrogated it for them and then revealed: “Allah does not impose on any 
self any more than tt can bear.”” 

— Ibn ‘Abbas, ‘Ikrimah, ash-Sha‘bi and Mujahid said that it is an 
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ayah of judgment specifically about the testimony referred to earlier, 
which it is forbidden to conceal and for which the person will be 
called to account. Allah informs us in this dyaf that a person will be 
called to account for what he conceals inside himself: 

— The @yah is about doubt and certainty which comes to the heart. 
Mujahid said that. 

— It is a general ruling and not abrogated. Allah will call His 
creatures to account for their actions and for things they did not do, 
which were settled in themselves and which they concealed, desired 
and intended. He will forgive the believers and punish the people of 
disbelief and hypocrisy for that. At-Tabart mentioned this position, 
and related something similar from Ibn ‘Abbas. It is related from ‘Ali 
ibn Abi Talhah that Ibn ‘Abbas said, ‘It was not abrogated. But 
when Allah gathers the creatures, He will say, “I will tell you what 
you concealed in yourselves.” He will tell the believers and then 
forgive them. As for the people of doubt and uncertainty, He will tell 
them of the denial they concealed. That is what He means when He 
says: “He forgives whomever He wills and He punishes whomever He wills,” 
and the meaning of His words: “He will take you to task for the intention 
your hearts have made” (2:225) referring to doubt and hypocrisy.’ 

Ad-Dabhak said, ‘On the Day of Rising Allah will tell each person 
what he was concealing so that he knows that he does not have to 
fear on account of it.’ In a report we read, ‘Allah Almighty will say 
on the Day of Rising: “This is the Day on which secrets are revealed 
and consciences probed. My scribes only record your actions which 
appear on your limbs and tongues. I know what they do not know 
and know what they do not report or write down. I will inform you 
of that and reckon you for it and then | will forgive whoever I wish 
and punish whomever I wish.” So He will forgive the believers and 
punish the unbelievers.’ 

This is the soundest position on this matter. It is indicated by the 
hadith in which the Prophet # said, ‘Allah will pardon My 
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Community for what their selves suggest to them when they do not 
articulate that nor act on it.’ We say that this refers to the judgments 
of this world, like divorce, emancipation and sales whose rulings are 
not binding as long as they are not spoken. That which it mentioned 
in the dah is what is between the servant and Allah in the Next 
World. 

— Al-Hasan said that the ayah is one whose ruling is not abrogated. 
At-Tabari mentioned that other scholars said things similar to what 
has been quoted from Ibn ‘Abbas, although they added that the 
punishment, repaying people for what occurs within their selves and 
is accompanied by thought, is manifested through the misfortunes 
that befall them in this world, its pains and all the things which are 
disliked in it. Something similar to this is reported in a chain of 
transmission from ‘A’ishah. That is the fifth view. At-Tabari 
preferred that it is a judgment whose ruling is not abrogated. Ibn 
‘Ata’ said, “This [that it is not abrogated] is correct. Allah’s words: 
“Whether you dwulge what is in yourselves or keep tt hidden...” refer to things 
which are within your capacity and ability accompanied by 
conviction and thought, since the words of the dyah include thoughts 
which worried the Companions and the Prophet # and so Allah 
explained to them what He meant by revealing another gah and 
stipulated that the ruling is that a person is only obliged to do what 
he is capable of doing. It is not possible to repel thoughts. They 
predominate and they are not part of what people are held 
accountable for. This explanation gave them relief and alleviated 
their anxiety.’ 

The rest of the aah is one of judgment and is not abrogated. One 
thing which refutes the claim of abrogation is that the aah is a 
report, not an order or instruction, and abrogation does not occur in 
respect of reports. If someone believes that there is abrogation, it can 
only be in the ruling which was connected to the Companions when 
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‘Say, “We hear and obey.” That conveys the command to be firm in 
this and cling to Allah and see the kindness of Allah in His 
forgiveness. If this is the case, the ruling can be abrogated and the 
ayah is similar to Allah’s words: ‘Uf there are twenty of you who are steadfast, 
they will overcome two hundred.’ (8:65) This is also in the form of a 
report, but the meaning demands: ‘Hold to this, be firm on it and 
steadfast accordingly.’ Then it was abrogated after that. As far as I 
know, the consensus of the people is that this aah about jihad was 
abrogated by a hundred being required to be firm against two 
hundred. Ibn ‘Attyyah said that this @ah in al-Bagarah is the most 
similar thing to it. It is said that there is allusion and specification in 
the words and that the words imply: Allah will call you to account 
for that if He wishes. According to this, there is no abrogation. 

An-Nabhas said, ‘Part of the best of what is said about this dyah, 
and most similar to the literal meaning, is what Ibn ‘Abbas said: it is 
universal and undefined. Then one adds the hadith of Ibn ‘Umar 
about intimate conversation which al-Bukhari, Muslim and others 
transmitted. In Muslim’s variant, he said, “I heard the Messenger of 
Allah # say, ‘On the Day of Rising, the believer will draw near to 
his Almighty Lord until He puts His veil over him and will have to 
admit to his wrong actions. He will say, ‘Do you admit to this?’ He 
will reply, ‘O Lord, I admit to them.’ Allah will say, ‘I concealed 
them for you in the world and today I forgive you for them.’ He will 
be given the page containing his good deeds. There will be an 
announcement about unbelievers and hypocrites in front of people: 
“These people lied about Allah.” 

It is said that the dah was revealed about those who took the 
unbelievers as friends rather than the believers. It means: ‘O 
believers, if you make known or conceal what is in yourselves about 
taking the unbelievers as protectors and friends, Allah will take you 
to account for it.” Al-Wagqidi and Muqatil said that. For evidence of 
this, they recite Allah’s words in Al Imran: ‘Say: “Whether you conceal 


195 


what is in_your breasts or make tt known [in taking the unbelievers as 
friends], Allah knows it.” (3:29) It is also indicated by the aah before 
it: “The believers should not take unbelievers as friends rather than believers.’ 
(2:28) 

This is unlikely because the context of the dah does not demand it. 
It will be explained in Al ‘imran, Allah willing. Sufyan ibn ‘Uyaynah 
said, ‘I heard that the Prophets used to bring this dah to their 
people.’ 

He forgives whomever He wills and He punishes whomever He wills. 

Ibn Kathir, Nafi‘. Abt ‘Amr, Hamzah and al-Kisa‘t recited in the 
apocopate form, yaghfir — yu‘adhdhib, while Ibn ‘Amir and ‘Asim read 
it yaghfiru — yu‘adhdhibu. It is related that Ibn ‘Abbas, al-A‘raj, Abu- 
|-‘Aliyah, and ‘Asim al-Jahdari recited them as yaghfira — yu ‘adhdhiba, 
implying an elided ‘an’*. The truth is that it is added to the meaning 
as is seen in 2:285. Adding to the word is better because of the 
resemblance. 

An-Nahhas said that it is related from ‘Talhah ibn Musarrif without 
the f@ before “He forgives’ as an appositive. Ibn ‘Atiyyah said that it 
is recited that way by al-Ju‘fi and Khallad. It is related that it is like 
that in the copy of the Qur’an of Ibn Mas‘td. Ibn Jinni said that it is 
an appositive for ‘call you to account’? and it explains the calling to 
account. [ILLUSTRATIVE POEM OMITTED] An-Nahhas said 


that it is better than the jussive. 
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285 The Messenger believes in what has been sent 
down to him from his Lord, and so do the believers. 
Each one believes in Allah and His angels and His 
Books and His Messengers. We do not differentiate 
between any of His Messengers. They say, ‘We hear and 
we obey. Forgive us, our Lord! You are our journey’s 
end.’ 286 Allah does not impose on any self any more 
than it can bear. For it is what it has earned; against it, 
what it has merited. Our Lord, do not take us to task if 
we forget or make a mistake! Our Lord, do not place on 
us a load like the one You placed on those before us! 
Our Lord, do not place on us a load we have not the 
strength to bear! And pardon us; and forgive us; and 
have mercy on us. You are our Master, so help us 
against the people of the unbelievers. 

The Messenger believes in what has been sent down to him from his 

Lord. 

It is related from al-Hasan, Mujahid and ad-Dahhak that this aah 
is about the Night Journey (a/-M‘rq). The same tafstr is transmitted 
from Ibn ‘Abbas. Some of them say that the entire Qur’an was 
brought down to Muhammad #} by Jibril except for this one dah. 
One of them said, ‘It is what he heard during the Mi7q.’ Others say 
that it was not about the Mi‘7q because the Night Journey occurred 
in Makkah while this entire siirah is Madinan. 

As for those who say that this @ah 1s about the Night Journey, they 
say, ‘When the Prophet & ascended and reached a high place in the 
heavens, Jibril accompanied him until he reached the Lote Tree of 
the Furthest Limit. Then Jibril said to him, “I cannot go beyond this 
place. No one except you has been commanded to go beyond it.” So 
the Prophet #? went beyond the Lote Tree until he reached what 
Allah wished. Jibril had indicated that the Prophet # should greet 
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his Lord and so he said. “Greetings are for Allah and prayers and 
good words.” Allah said, “Peace be upon you, O Prophet and the 
mercy of Allah and His blessings.” The Prophet #} desired that his 
Community should have a share of the greeting and so he said. 
“Peace be upon us and on the righteous slaves of Allah.” Jibril and 
all the people of the heavens said, “I bear witness that there is no 
god except Allah alone without partner and I bear witness that 
Muhammad is His slave and Messenger,” and then Allah Almighty 
said: “The Messenger believes...”, meaning that he is thankful and that 
the Messenger affirms “what has been sent down to him from his Lord.” 
The Prophet # wanted his Community to share in the honour and 
said, “And so do the believers. Each one believes in Allah and Mis angels and 
Es Books and His Messengers. We do not differentiate between any of His 


3999 


Messengers.’ ‘This means that they say, ‘We believe in all the 
Messengers and do not disbelieve in any of them and do not 
differentiate between any of them as the Jews and Christians did.’ 

So his Lord said to him, ‘How do they accept the dyahs We have 
revealed?’ ‘That is inherent in His words: ‘Whether you dwulge what 1s in 
yourselves.” The Messenger of Allah said, ‘They say, “We hear and 
obey. Forgwe us, our Lord! You are our journey’s end.”” That means the 
source to which they will return. Then Allah said: ‘Allah does not 
impose on any self any more than it can bear,’ 1.e. more than it is capable 
of. ‘For it, what it has earned’ of good and ‘against it what it has merited’ of 
evil. At that point Jibril said, ‘Ask and it will be given to you.’ So the 
Prophet # said, ‘Our Lord, do not take us to task if we forget? and do 
something in ignorance ‘or make a mistake’ in what we do deliberately. 
It is said that we do things both forgetfully and in error. Jibril said, ‘If 
you are granted that, then error and forgetfulness will be removed 
from your community. Ask for something else. He said , ‘Our Lord, 
do not place on us a load like the one You placed on those before us!’ That was 
when good things were made unlawful for them because of their 
wrongdoing. When they sinned at night, they found it written on 
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their doors. Fifty prayers were imposed on them and then Allah 
lightened it for this community and reduced it after fifty prayers 
were imposed. Then he said #3, ‘Our Lord, do not place on us a load we 
have not the strength to bear’ He was saying, ‘Do not burden us with 
actions which we will not be able to do and so incur punishment.’ It 
is said that it means: ‘What is hard for us.’ That is because if they 
had been commanded to perform fifty prayers, they would have 
been able to do that, but it would have been very difficult for them 
and they would not have been able to persevere in it. ‘And pardon us’ 
and spare us from being transmogrified ‘and forgiwe us’ and do not let 
us be swallowed up by the earth ‘and have mercy on us’? and do not 
bombard us. ‘You are our Master’ and Protector and Preserver, ‘so help 
us against the people of the unbelievers.’ His supplication was answered. 

In defining the extent of Allah’s help, the Prophet # reported, ‘I 
was helped by terror going before me for the distance of a month.’ It 
is said that when those going on a military expedition leave their 
houses with a sincere intention and beat the drums, terror and awe 
falls into the hearts of the unbelievers the distance of a month away, 
whether they know that they have set out or not. When the Prophet 
returned from his Night Journey, Allah revealed these dyahs so 
that he could inform his Community of these things. 

There is another aspect to the interpretation of this aah. Az-Zaqjaj 
said, ‘In this siirah, after Allah has mentioned the obligation of the 
prayer and zakat and clarified the principles of hajj, the ruling of 
menstruation, divorce, 7a’, the stories of the Prophets and clarified 
the ruling on usury, He mentions His own worth by saying: 
“Everything in the heavens and everything in the earth belongs to Allah.” ‘Then 
He mentions that all this is affirmed by the Prophet #} and the 
believers: “The Messenger believes in what has been sent down to him from his 
Lord.” ‘This means that the Messenger affirms all of these things 
which were mentioned as do all of the believers who affirm Allah, 
His angels, His Books and His Messengers.’ 
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It is said that the reason for its revelation was the dyah before it. 
When the former dyah was revealed to the Prophet #3, it was hard 
on the Companions of the Messenger of Allah, so they went to the 
Messenger of Allah @} and then knelt and said, ‘Messenger of Allah, 
we have been given as obligations actions we can do: prayer, fasting, 
jihad and sadaqah, but in this dah Allah has revealed something that it 
is impossible for us to do.’ The Messenger of Allah # said, “Do you 
mean to say what the people of the two Books before you said: “We 
hear and we disobey”? Say: “We hear and we obey. Forgive us, our 
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Lord! You are our journey’s end.” When the people recited it, their 
tongues were humbled and then Allah revealed this aah: ‘The 
Messenger believes in what has been sent down to him from his Lord...’ When 
they said that, Allah abrogated the dyah and revealed: ‘Allah does not 
impose on any self any more than it can bear. For tt, 1s what tt has earned, and 
against it, 1s what it has merited. Our Lord, do not take us to task uf we forget or 
make a mistake’ He said, ‘Yes.’ ‘Our Lord, do not place on us a load like the 
one You placed on those before us!’ He said, ‘Yes.’ ‘Our Lord, do not place on 
us a load we have not the strength to bear!’ He said, “Yes.” ‘And pardon us, and 
forgwe us, and have mercy on us. You are our Master, so help us against the 
people of the unbelievers.’ He said, “Yes.” Muslim transmitted this from 
Abu Hurayah. 

Our scholars said that the fact that the first variant has ‘I have 
done it’ while this one has ‘Yes’ indicates the hadith was transmitted 
by its meaning. When the matter was confirmed by their saying ‘We 
hear and obey,’ Allah praised them in this aah and removed from 
them the hardship they experienced about thoughts which occur to 
them. This favour is the fruit of obedience and devotion to Allah. 
What happened to the tribe of Israel was the opposite of that. They 
were censured and made to endure the hardships of abasement, 
wretchedness and exile because they said, ‘We hear and we disobey.’ 
Such is the result of disobedience and recalcitrance towards Allah. 
We seek refuge with Allah from His vengeance by His grace and 
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generosity! 

The Prophet > was told, “The house of Thabit ibn Qays is 
adorned with lamps every night.’ He replied, ‘Perhaps he is reciting 
Strat al-Baqarah.’ Thabit was told about this and said, ‘I recite: “The 
Messenger believes...” from Surat al-Baqarah.’ It was revealed when the 
Companions of the Prophet were experiencing hardship because 
Allah threatened to call them to account for what their selves 
concealed. They complained about that to the Prophet #} and he 
said, ‘Perhaps you say, “We hear and we disobey” as the tribe of 
Israel said?’ ‘They said, ‘We hear and we obey!’ and so Allah 
revealed this dah to him. The Prophet #} said, “They should 
believe.’ 

‘Believe? means to affirm, as has already been mentioned. That 
which was sent down is the Qur’an. The reading of Ibn Mas‘ud has 
the word ‘believe’ after ‘believers’: ‘and the believers believe...’ 
Nafi‘, Ibn Kathir, ‘Asim in the transmission of Abu Bakr and Ibn 
‘Amir recite ‘kutubihi’ (books) in the plural and recite ‘kitabihi’ in the 
singular in at-Tahrim. Here and in at-Tahrim Abu ‘Amr recites 
‘kutubthi’ in the plural. Hamzah and al-Kisa’l recite ‘kitabshi’ in the 
singular in both places. If it is in the plural, it means all Books. If it is 
in the singular, it is the verbal noun which includes all that is written 
which is sent down from Allah. If it is recited in the singular, it can 
mean all Books and futab is a generic noun. So both readings are the 
same. Allah says: “Then Allah sent out Prophets bringing good news and 
giving warning, and with them He sent down the Book (kitab).’ (2:213) 

Most recite ‘Messengers’ as ‘rusulihi’ as well as ‘rusulina’, ‘rusultkum’ 
and ‘rusuluka’, except for Abu ‘Amr from whom ‘rus/hi’ is related. He 
relates ‘ruslina’, ‘rushkum’ but both ‘rusuluka’ and ‘rusluka’. Abu ‘Ali 
said that if someone recites ‘rusulikum’, it is the root of the word. If it 
is vusl, then it is as a lightening occurs in singular words like ‘ung and 
tunb, and then it is more proper in the plural which is heavier. Makki 
said something to that effect. 
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Most people recite ‘differentiate’ with the nin of the first person 
plural. It means: “They say, “We do not differentiate.”’ So ‘they say’ 
is elided. This usage is seen in other dyahs like 13:23 and 3:191. Sa‘id 
ibn Jubayr, Yahya ibn Ya‘mur, Abu Zur‘ah ibn ‘Amr ibn Jarir and 
Ya‘qub recited it in the third person with ya’. This refers back to 
‘each’ (Kull). Harun said that the mode (haf) of Ibn Mas‘td has 
“yufarriquna’. 

‘One’ (ahad) is in the singular rather than the plural because ‘ahaa’ 
can be used of both the singular and the plural as we see elsewhere, 
as in 69:47. It is an adjective of one, while the plural is meant. The 
Prophet & said, ‘Booty was not made to anyone (ahad),’ meaning to 
any of the rulers but you. Ru’bah said: 


The affairs of people become your din. 
They do not fear anyone (ahad) but you. 


This dah shows that the believers are not like the Jews and 
Christians who believe in some of the revelation and reject some of 
it. 

They say, ‘We hear and we obey.’ 

This suggests some elision such as ‘We hear as those who accept 
hear.’ It is said that ‘hear’ means ‘accept’ as in the prayer when it is 
said, ‘Allah hears whoever praises Him,’ and so there is no elision. 
This entails praise of the speaker. Obedience is acceptance of the 
command. 

Forgive us, our Lord! 

The word ‘ghufran’ (forgive) is a verbal noun and the object of it is 
implied, so what is literally “Your forgiveness’ means “grant us Your 
forgiveness,’ as az-Zajjaj said. Others say that it means, ‘We ask (or I 
ask) for Your forgiveness.’ 

You are our journey’s end.’ 

This is an affirmation of the Resurrection and the fact that we will 

stand before Allah. It is related that when this dyah was revealed, 
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Jibril told the Prophet #, ‘Allah has allowed praise of you and your 
community. Ask and you will be given,’ and the following dyah was 
what he asked. 
Allah does not impose on any self any more than it can bear. 
Imposition implies a command to do something which is difficult 
and entails hardship. Al-Jawhari related that. The word ‘wus (bear) 
denotes capacity and effort. This is a definite report and it is a 
declaration from Allah that, from the moment of the revelation of 
the dah, He has not imposed on His slaves any kind of worship, 
demanded of the hearts or the limbs, which is not within the 
capacity of the one on whom it is imposed. Through this dyah, 
anxiety was removed from the Muslims with regard to the matter 
concerning their thoughts. There is something related from Abu 
Hurayrah which conveys the meaning of this dyah. He said, ‘I would 
not wish to be anyone whose mother bore him except for Ja‘far ibn 
Abi Talib. I followed him one day when I was hungry. When he 
reached his house, all he found in it was a churn for butter in which 
only a few traces remained. He broke it up between us and we 
began licking what was on it. He said: 


“Allah does not impose on any self more than it can bear, 
and a hand can only be generous with what it has.” 


People disagree about whether it is permissible for a ruling about 
worldly matters to be imposed on someone when it is not within his 
capacity to carry it out. They do, however, agree that there is no 
imposition in the din which is beyond a person’s capacity. This dyah 
informs us that such an imposition does not occur in the Shari‘ah. 
Abu-l-Hasan al-Ash‘ari and a group of mutakallimiin say that it is 
logically permissible for someone to be charged with doing 
something he is not capable of doing, and that does not detract at all 
from the tenets of belief (‘agidah) in the Shari‘ah. That sort of 
command can be meant to be a punishment for the person on 
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whom it is imposed, as when someone who made images is ordered 
to create a barley-seed on the Day of Judgment. Those who say that 
it is permitted disagree about whether it occurred in respect of the 
Message of Muhammad > or not. 

One group say that such an imposition occurred in the case of Abu 
Lahab, because he was obliged to believe in all of the Shari‘ah and 
yet part of the revelation was that he would never believe because 
the judgment on him was that his hands would be ruined and he 
would burn in the Fire. It was announced that he would not believe 
and so he was charged with believing something which he could not 
believe. Another group says that such an imposition does not occur 
at all and report that there is a consensus on that. They say the 
words: ‘He will bum in a Flaming Fire’? (111:3) mean ‘He will be 
brought to it.’ Ibn ‘Attyyah related that. 

The word ‘yukallifw (ampose) is a transitive verb with two objects 
one of which is elided so that ‘worship’ or ‘something’ is implied. By 
Allah’s kindness and blessing to us, even though He imposed on us 
what is hard and difficult — such as odds of one against ten and 
hyrah, which entails leaving one’s homeland and separation from 
family, homeland and traditions — Allah did not impose on us 
burdensome hardships or painful matters, such as those He imposed 
on those before us which involved killing themselves and cutting out 
the patch soiled by urine on clothes and skins. Rather He made 
things easy for us and reduced the burden and the chains which He 
had placed on those before us. ‘To Allah belongs praise, grace, favour 
and blessing. 

For it is what it has earned; against it, what it has merited. 

The words refer to good actions and bad actions, according to as- 
Suddi. The majority of scholars do not disagree with that. Ibn 
‘Atiyyah stated that. It is similar to Allah’s words: ‘No bearer of a burden 
can bear the burden of another’ (6:164) and ‘What each self earns is for uself 
alone.’ (6:164) ‘Thoughts and their like are not part of what a human 
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being earns. The expression for good actions is in the words ‘for it’ 
since a person rejoices in earning them and adds them to his 
property. Bad actions are ‘against it? since they are weights and 
burdens and hard to bear, as one says, ‘I have (lit. for me) property,’ 
and “There is a debt against me.’ The root kasaba, which has the 
basic meaning of acquisition, is repeated and the meaning differs 
according to the form the word takes [kasabat = earned, thtasabat = 
merited]. Ibn ‘Attyyah said, ‘It is clear to me regarding this that good 
actions are part of what is acquired without being a burden since 
their acquirer is following the path of Allah’s command and His 
Sharv‘ah. Evil deeds are acquired since their acquirer burdens himself 
through them by rending the veil which Allah has forbidden. So the 
ayah utilises both usages.’ 

This @ah indicates that it is valid to call people’s actions 
‘acquisitions’. People do not create them. If one were to say that a 
person created his actions, that is simply metaphorical. Al-Mahdaw1 
and others said that it is said that this q@ah means that no one is 
taken to task for the actions of another. Ibn ‘Atiyyah said, “This is 
sound in itself, but it is not an aspect of this ayah.’ 

At-Tabari said that the dyah is evidence that someone who kills 
someone else by crushing, choking or drowning is personally 
responsible in respect of retaliation or blood money as opposed to 
someone whose blood money is the responsibility of their clan 
(‘aqilah). That differs from the literal words of the aah. It indicates 
that the fact that there is no retaliation against a father does not 
demand that it is also cancelled for someone who is jointly 
responsible. It indicates the obligation of the hadd against the ‘aqilah 
when they enable someone who is insane. Qadi Abu Bakr ibn 
al-‘Arabi said, ‘Our scholars mentioned that this dah is about 
retaliation being mandatory against the partner of a father, differing 
from Abu Hanifah, and against someone who shares in accidental 
homicide, differing from ash-Shafi‘T and Abu Hanifah, because each 
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of them has merited killing. They said that joint participation by 
someone on whom retaliation is not obliged is not an argument for 
averting what is averted by doubt.’ 

Our Lord, do not take us to task if we forget or make a mistake! 

This dah means: ‘Pardon our wrong actions if we forget and make 
a mistake or simply forget or simply make a mistake,’ as the Prophet 
s said, ‘Error and forgetfulness have been removed from my 
Community and from what they are forced to do, Le. its being a 
wrong action in those cases. There is no disagreement that the 
wrong action is cancelled out. There is disagreement about the 
rulings connected to that action. Does that cancellation of the action 
mean that the action has no legal consequences or does it still entail 
all its legal consequences? There is disagreement about that, and the 
sound position is that it varies according to the circumstances. It is 
agreed that some consequences are not cancelled, like penalties, 
blood money and obligatory prayers, and others are agreed to be 
cancelled, like retaliation and speaking words which can _ be 
considered to be disbelief. There is disagreement about a third 
category, like eating out of forgetfulness in Ramadan or breaking an 
oath out of forgetfulness. 

Our Lord, do not place on us a load we have not the strength to bear! 

This ‘/oad’ is a weighty burden. Malik and ar-Rabi‘ say that the 
word ‘sr’ (load) denotes a difficult, onerous thing. Sa‘id ibn Jubayr 
said that it refers to stringent commands and what was hard for the 
tribe of Israel regarding urine and the like. Ad-Dahhak said, “They 
endured hard things.’ This is similar to what the others said. An- 
Nabighah said: 


You who protected the side of the mountain from the descent of 
their riders, 
bearing the burden (sr) for them after they recognised it. 


‘Ata’ said that it refers to being turned into pigs and monkeys. Ibn 
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Zayd also said that. He also said that it means wrong actions for 
which there is no repentance or expiation. 

The word linguistically means ‘charge or undertaking’, as when 
Allah says: ‘Do you agree and undertake my charge (isri) on that condition?’ 
(3:81) Another form of the word means constriction, wrong action 
and burdensomeness. The word zsar denotes a short rope which is 
used to bind loads and the like. The verb means ‘to confine.’ 
According to al-Jawhari, place of confinement is called a ma’sir. 

Ibn Khuwayzimandad said, ‘It is possible to infer from the literal 
meaning of this dyah that it refers to the burden which opponents 
claim that every act of worship entails. ‘That resembles the words of 
Allah: “He has not placed any constraint on_you in the din,” (22:78) and the 
words of the Prophet #}: “The din is ease, so make things easy. Do 
not make things difficult.”” O Allah, be hard on those who are hard 
on the Community of Muhammad #+! At-Tabari said something 
similar and said that it is used as an argument for lack of injury and 
constriction. 

Qatadah said that Allah’s words: ‘Our Lord, do not place on us a load we 
have not the strength to bear,’ mean, ‘Do not make things hard for us as 
You made them hard for those before us.” Ad-Dahhak said, ‘Do not 
impose on us actions which we cannot do.’ Ibn Zayd said the same. 
Ibn Jurayj said, ‘Do not turn us into apes or pigs.’ Sallam ibn 
Shabur said, ““What we do not have the strength to bear” refers to 
lust.” An-Naqqash related it from Mujahid and ‘Ata’. It is related 
that Abu-d-Darda’ used to say in his supplication, ‘I seek refuge with 
You from lust against which one cannot resist.’ As-Suddzr said, ‘It is 
the strengthening of the shackles which were on the tribe of Israel.’ 
And pardon us; and forgive us; and have mercy on us. You are our 
Master, so help us against the people of the unbelievers. 

‘And pardon us’ for our wrong actions. One pardons a wrong action 
by overlooking it and not punishing for it. ‘And forgive us’, meaning 
conceal our wrong actions. Ghajfr is covering and concealing. ‘Have 
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mercy on us’ means ‘Bestow Your mercy on us.’ “You are our Master’ 
means “You are our Protector and Helper.’ This is instructing people 
on how best to make supplication. 

It is related that when Mu‘adh ibn Jabal finished reciting this sirah, 
he said, ‘Amin.’ Ibn ‘Atiyyah said, ‘It is thought that he related that 
from the Prophet >. If that is the case, it is completion. Ifit is based 
on analogy with the Sirah of Praise (the Fatihah) since that is a 
supplication and this is a supplication, that is good. ‘Ali ibn Abi 
Talib said, “I do not think anyone with intelligence, who has found 
Islam, will sleep until he has recited both of them.” 

Muslim related this idea from Abu Mas‘ud al-Ansari who said that 
the Messenger of Allah > said, ‘If someone recites these two dyahs at 
the end of al-Bagarah in the night, they will spare him,’ meaning 
from rising at night to pray. 

It is also related from Ibn ‘Umar that he heard the Prophet > say, 
‘Allah revealed to me two dyahs from the treasures of the Garden. He 
sealed Swrat al-Baqarah with them. The All-Merciful wrote them with 
His hand a thousand years before He created creation. If someone 
reads them after ‘Ysha’ twice, they will spare him from rising at night 
to pray: “The Messenger believes...” to the end of the sirah.’ It is said 
that they spare him the evil of Shaytan so that he does not have any 
power over him. 

Abu ‘Amr ad-Dani related from Hudhayfah ibn al-Yaman that the 
Messenger of Allah #} said, ‘Allah Almighty wrote a Book a 
thousand years before He created the heavens and the earth. He 
sent down from it these three dyahs which conclude al-Baqarah. If 
someone recites them in his house, Shaytan will not approach his 
house for three nights.’ It is related that the Prophet > said, ‘I was 
given these dyahs at the end of Swrat al-Baqarah from the treasure 
under the Throne. No Prophet before me was given them.’ This is 


sound. 
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3. Soran AL SIMRAN 
THE FAMILY OF SIMRAN 1 — 95 


1 Alif Lam Mim. 2. Allah, there is no god but Him, the Living, the Self- 
Sustaining. 

There is a consensus that this sarah is Madinan. An-Naqqash 
related that its name in the Torah was ‘Taybah’ [‘Good’]. Al-Hasan, 
‘Amr ibn ‘Ubayd, ‘Asim ibn Abi an-Nujid, and Abu Ja‘far ar-Ru’asi 
recited it with a break between Mim and Allah and so one stops at 
Mim, just as they also stop at the names of the numbers even if they 
are connected. Al-Akhfash Sa‘id said that it is permitted to read it 
with a kasrah on the mim since two silent letters meet, but az-Zajjaj 
says that this is a mistake and the Arabs do not do that because it 1s 
heavy. An-Nahhas says that the first reading is the common one and 
the early grammarians discussed it. Sibawayh believed that Mim has 
a fathah because of he meeting of two silent letters. They preferred 
for it to have a fathah so that one does not join a kasrah, a ya’, and the 
kasrah before it. 

Al-Kisa’t said when the letters of the alphabet meet, the connective 
alifis elided and takes on the vowel of the alifin the following word 
and so you say, ‘Alif Lam Mima-llah’, ‘Alf Lam Mimu-dhkur’ and ‘Alif 
Lam Mimi-qtarabat. Al-Farra’ said that the root is ‘Alif Lam Mim. 
Allah’ as ar-Ru’asi said. The vowel of the hamzah 1s put on the mim. 
‘Umar ibn al-Khattab recited ‘al-Hayyu-l-Qayyam’. Kharyah said that 
the copy of the Qur’an of ‘Abdullah has ‘al-Hayyu-l-Qayyum’. 

What scholars said about the letters themselves at the beginning of 
the siirahs was already discussed in al-Baqarah. As ‘Allah, there 1s no god 
but Him, the Lwing, the Self-Sustaming’ is an independent sentence, all 
the views about the letters are possible. 
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An-Nasa’l related that ‘Umar ibn al-Khattab prayed the ‘sha’ 
prayer, beginning with A/ Imran and recited a hundred dyahs in the 
first rak‘ah and a hundred in the second. Our scholars say that one 
should not recite an entire sirah in two rak‘ahs, but it is allowed if 
someone does so. In al-Mamit‘ah, Malik said that there is no harm in 
it and it is not a significant matter. The sound position is that it is 
allowed. The Prophet recited al-A‘af in Maghrib and divided it 
between the two rak‘ahs. An-Nasa’1 transmitted that. Abu 
Muhammad ‘Abd al-Haqq said that it is sound. 

There are various reports about the excellence of this siérah. One 
report states that it is protection against snakes and a treasure for the 
destitute, and that it will argue in the Next World on behalf of the 
one who recites it. If someone recites the end of it in the night, it will 
be recorded as if he has prayed the entire night. Other things are 
said as well. Abu Muhammad ad-Darimi mentioned in his Musnad 
from Abt ‘Ubayd al-Qasim ibn Salam from ‘Ubaydullah al-Ashja1 
from Mis‘ar from Jabir, before what happened to him had 
happened, from ash-Sha‘bi that ‘Abdullah said, ‘Al “Imran is an 
excellent treasure for someone destitute when he stands in prayer 
reciting it in the last part of the night.” Muhammad ibn Sa‘id related 
from ‘Abd as-Salam from al-Jurayri that Abu-s-Salil said, ‘A man was 
the target of a blood vendetta and took refuge in the wadi of 
Mayjannah, a wadi which no one went into without being bitten by a 
snake. There were two monks at the edge of the wadi. In the 
evening, one of them said to his companion, “By Allah, the man is 
destroyed!” So he began to recite Sarah Al ‘Imran. They remarked: 
“He recites Sarat Taybah. Perhaps he will be saved.” He was safe in 
the morning.’ 

It is reported that Makhil said, ‘If someone recites Sirah Al ‘Imran 
on Friday, the angels pray for him until nightfall.” ‘Uthman ibn 
‘Affan said, ‘If anyone recites the end of Sizrah Al ‘Imran in the night, 
it will be written for him that he prayed for the whole night.’ Ibn 
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Lahi‘ah is in its path of transmission. Muslim transmitted from an- 
Nawwas ibn Sam‘an al-Kilabr: ‘I heard the Prophet # say, “The 
Qur’an will be brought on the Day of Rising along with the people 
who acted by it, preceded by Sirat al-Bagarah and Al ‘Imran.” The 
Messenger of Allah made three metaphors for these surahs which 
I have not forgotten: they were like two dark clouds or like canopies 
with light in them or like two flocks of birds in rows, interceding for 
the one who recited them.’ It is also transmitted that Abu Umamah 
said, ‘I heard the Messenger of Allah # say, “Recite the Qur’an. It 
will come on the Day of Rising to intercede for people who recite it. 
Recite the two brilliant ones: al-Bagarah and Al ‘Imran. They will 
come on the Day of Rising like two clouds or two canopies, or like 
two flocks of birds in ranks, interceding for the one who recited 
them. Recite Sirah al-Bagarah. Using it is a blessing and leaving it is 
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regret, and the sorcerers cannot breach it.”’ Mu‘awiyah said, ‘I 
heard that “batalah” are sorcerers.’ 

There are three statements about why al-Baqarah and Al ‘Imran are 
called ‘the two brilliant ones’ (zahrawayn). The first is because they 
are two lights, derived from the essence of the brilliance of flowers. 
They guide the one who recites them by their brilliant lights, i.e. 
their meanings. The second is because their recitation will bring 
great light on the Day of Rising. The third is that they are called that 
because they are partners in containing the Greatest Name of Allah, 
as Abu Dawud and others mentioned from Asma’ bint Yazid, who 
reported that the Messenger of Allah # said, “The Greatest Name 
of Allah is found in these two ayahs: “Your God is one God. There is no 
god but Him, the All-Merciful, Most Merciful,” (2:163) and that which is 
in Al ‘Imran is “Allah, there is no god but Him, the Living, the Self- 
Sustaining.” Ibn Majah transmitted it. 

Clouds (ghamam) are clouds which are piled up and give shade to 
one’s head. That shade 1s also called zudlah. It means that the person 
who recites them is in the shade of the reward for them, in the same 
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way that it is said, ‘A man is in the shade of his sadaqah.’ ‘Interceding’ 
in the hadith means that Allah will create angels who will intercede 
for them to receive the reward for reciting them, as we find in the 
hadith: ‘If someone recites ‘Allah bears witness that there 1s no god but 
Fim...’ (3:18), Allah will create seventy angels who will ask 
forgiveness for him until the Day of Rising.’ “With light in them’ [in 
the hadith] is sharg, which calls attention to the light because when 
he & said ‘two dark clouds’, it might be imagined to refer to 
darkness. He # negated that by mentioning the light in them. Their 
being ‘dark’ means that they are dense and so come between those 
under them and the heat of the sun and its intense rays. Allah knows 
best. 

The reason for the revelation of the beginning of siérah was the 
arrival of the delegation from Najran according to Muhammad ibn 
Ishaq. The Christians of Najran came to the Messenger of Allah &} 
in Madina in a delegation of sixty riders, including fourteen of their 
nobles. Among the fourteen were three who were in charge of their 
affair: the ‘Aqib — the leader of the people and the one who decided 
their policy — whose name was ‘Abd al-Masih; the Sayyid — the 
administrator of their affairs and the one who saw to their transport 
and arrangements — whose name as al-Ayham; and Abu Harithah 
ibn ‘Alqamah of Banu Bakr ibn Wa’il — their bishop and scholar. 
They went to the Messenger of Allah # after the sr prayer. They 
were wearing silken shawls, cloaks and mantles. The Companions 
said, ‘We have not seen any delegation with such beauty and 
majesty. The time of their prayer came and they stood in the 
mosque of the Prophet # and prayed to the east. The Prophet & 
said, ‘Let them be.’ They stayed for some days debating with the 
Messenger of Allah @ about ‘Isa, claiming that he was the son of 
God and other atrocious, confused statements. ‘The Messenger of 
Allah # answered them with cutting arguments but they did not 
see. The first eighty a@ahs or so of this siirah were revealed about 
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them, up to the point when the Prophet # invited them to perform 
the mutual curse. The full story can be found in Ibn Ishaq and 
elsewhere. 
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3 He has sent down the Book to you with truth, 
confirming what was there before it. And He sent down 
the Torah and the Gospel, 4 previously, as guidance for 
mankind, and He has sent down the Furqan. Those who 
reject Allah’s Signs will have a terrible punishment. 
Allah is Almighty, Exactor of Revenge. 

The Book is the Qur’an. ‘77uth’ is said to mean speaking the truth 
or the overpowering argument. The Qur’an was sent down in 
instalments, bit by bit, which is why Allah uses the form ‘tanzil’ (form 
II), denoting that it occurred time after time. The Torah and Gospel 
were sent down in one go which is why the form ‘anzala’ (form IV) of 
the verb is used. The ba’ that is connected to ‘truth’ is adverbial, 
modifying ‘Book’ and is connected to something elided, meaning 
‘bringing the truth’. It is not connected to ‘send down’. 

‘What was there before it? means Revealed Books. Torah means ‘light’. 
It is derived from striking (ward or wariya) a flint-stone and its root is 
‘tawraya, on the measure of taf‘alah or tafilah. Al-Khalil said that its 
root is faw‘alah and the root is warayah and the first waw has become 
a ta’. This happens in other Arabic words. It is also said that it is 
derived from tarwiyah, which is alluding to one thing and concealing 
something else. Most of the ‘Torah consists of allusions and 
indications rather than explicit clarification, as an historical account. 
The majority take the first view, as the Almighty says: ‘We gave to 
Musa and Hariin the Furqan and a shining Laght and a Reminder for those who 
are godfearing.’ (21:48) He means the Torah. 
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The root of Injil (Gospel) is the form ift derived from nal, the 
plural of which is ang@il. The root of the Torah is based on 
concealing (tawari) and the Injil is a source of knowledge and 
wisdom. The word n@ilan is used for parents, since they are a 
person’s root. Ngala is used for extracting something and so 
knowledge and wisdom can be extracted from the Injil. Nal is used 
for a child and descendants since they are brought forth as 1s said: 


To the clan whose ancestor did not bequeath blame 
to their children. All are stations and they have progeny (najl). 


Nal is also used for water which oozes out of the ground. It is used 
for swampland and it there is the opening (nyal) from which water 
oozes. So it is called Injil because by it Allah brings forth that which 
teaches the truth. Nala’ also describes a wide opening in a spring 
and a spear thrust that makes a wide wound. It is said: 


Often a blow with a sharp sword 
Is between being open and wide (najla’). 


So the Injil is called that because it is a source of expansion and 
light for them. Tangala means fighting together and so the people 
fight about the Injil from which it takes its name. Shamir related that 
one of them said that Injil is a term describing every book full of 
comprehensive writing. It is said that the verb najala means to act 
and make. It is said that it is from a Syriac word, evangelion, as ath- 
Tha‘labi said. 

Al-Jawhari said, ‘The Injil is the Scripture of ‘Isa. The word can be 
masculine or feminine. If it is feminine, it means ‘page’ and if it is 
masculine, it means the Book.’ Others have said that the Qur’an is 
also called an ‘Injil’ as we find in the story of Musa who said, ‘O 
Lord, I see in the Tablets that there are people with “Gospels” 
(anq@jil) in their hearts. Make them my community!’ Allah Almighty 
told him, “That is the community of Ahmad.’ The word ‘Gospels’ 
(angil) therefore meant the Qur’an. 
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Al-Hasan recited ‘al-Anji? but the rest have Jnjil. There are two 
dialectical forms. It is possible that it is named that because of the 
manner in which the Arabs arabicise foreign nouns. 

‘Previously means before the Qur’an. Ibn Furak says that ‘ewidance for 
mankind’ implies godfearing people as indicated by ‘guidance for the 
godfearing’ (2:3). So the general term is, in fact, specific. ‘Furqan’ here 
is the Qur’an. 
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5 Allah — Him from Whom nothing is hidden, either on 
earth or in heaven. 

This is a report about Allah’s knowledge of all things in detail, and 
examples of this are numerous in the Qur’an. He knows what was, 
what is and will be, and what is not. How could ‘Isa be divine or a 
son of God when many things were hidden from him? 
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6 It is He who forms you in the womb however He wills. 
There is no god but Him, the Almighty, the All-Wise. 
It is He who forms you in the womb however He wills. 

Here Allah reports about the forming of the human being in the 
womb. The root of the word for womb (rim) is mercy (rahmah) 
because it is part of mutual mercy between people. Form (sirah) is 
derived from sara, which is going to something to which one inclines. 
So a form inclines to a shape or likeness. 

This dyah exalts Allah and contains a refutation of the Christians of 
Najran and that ‘Isa was one of those who create form. This cannot 
be denied by anyone with intelligence. The Almighty indicates the 
explanation of formation in the womb in Sérat al-Hay and Sirat al- 
Mu’miniin. The Prophet # explained it in the hadith of Ibn Mas‘td 
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as will be explained, Allah willing. It also refutes the scientists who 
claim that natural development is an autonomous process. This 
refutation of them was discussed previously in the commentary on 
the Ayah of Tahwid. In his Musnad, Muhammad ibn Sanjar reports 
the following hadith: ‘Allah Almighty creates the bones and cartilage 
of the foetus from the sperm of the man and its fat and flesh and 
from the liquid of the woman.’ This is evidence that the child is a 
combination of the sperm of the man and the liquid of the mother, 
as we read explicitly stated in the following aah: ‘O mankind, We 
created you from a male and female.’ (49:13) 

We find in Sahih Muslim from Thawban that a Jew came to the 
Prophet # and said, ‘I came to ask you about something which 
none of the people of the earth know except a Prophet or a couple of 
men.’ He asked, ‘Will it help you if I tell you?’ He answered, ‘T will 
listen with my ears.’ He asked him about the genesis of children and 
the Prophet # said, “The emission of the man is white and that of 
the woman is yellow. When they combine and the sperm of the man 
dominates that of the woman, it is a male by Allah’s permission, and 
if the liquid of the woman dominates that of the man it is female 
with Allah’s permission.’ More of this will be dealt with in Surat ash- 
Shura, Allah willing. 

‘However He wills’ means the child may be beautiful or ugly, black or 
white, tall or short, happy or wretched, sound or defective, and so 
forth, to the point of wretchedness and happiness. It is reported that 
reciters gathered around Ibrahim ibn Adham to listen to the hadiths 
which he had. He told them, ‘I am distracted from you by four 
things and so I am not free to transmit hadiths.’ He was asked, 
‘What are they?’ He answered, ‘One is that I reflect on the day of 
the covenant when Allah said, “Those are in the Garden and I do 
not care, and those are in the Fire and I do not care.” I do not know 
which of the two groups I will be among on that day. The second is 
that when I was formed in the womb, the angel entrusted with the 
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wombs said, “O Lord, wretched or happy?” and I do not know what 
the answer that was given. The third is that when the Angel of 
Death takes my soul, he will ask, “O Lord, with disbelief or faith?” 
and I do not know what the answer will be. The fourth is that Allah 
says: “Keep yourselves apart today, you evildoers.” (36:59) and I do not 
know in which of the two groups I will be in.’ 

There is no god but Him, the Almighty, the All-Wise. 

There is no creator or fashioner but Him. That indicates His 
Oneness; so how can ‘Isa be a creator when he is created? ‘The 
Almghty’ is the One who cannot be overcome and ‘the All-Wise’ 
possesses wisdom or is perfect in what He does. This applies to 
formation. 
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7 It is He who sent down the Book to you from Him: 
ayahs containing clear judgments — they are the core of 
the Book — and others which are open to interpretation. 
Those with deviation in their hearts follow what is open 
to interpretation in it, desiring conflict, seeking its inner 
meaning. No one knows its inner meaning but Allah. 
Those firmly rooted in knowledge say, ‘We believe in it. 
All of it is from our Lord.’ But only people of intelligence 
pay heed. 
It is He who sent down the Book to you from Him: 

Muslim transmitted that ‘A’ishah said, ‘The Prophet & recited, “It 
1s He who sent down the Book to you from Him...(to the end of the a@yah).” 
Then the Messenger of Allah said, “When you see those who 
follow what is open to interpretation in it, they are the ones whom 
Allah has named, so beware of them.”’ Abu Ghalib said, ‘I was 
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walking with Abu Umamah while he was riding his donkey. When 
we reached the road to the mosque of Damascus, there were some 
heads set up. He asked, “Whose heads are these?” The reply was, 
“Those are the leaders of the Khariites who were brought from 
Iraq.” Abu Umamah said, “The dogs of the Fire! The dogs of the 
Fire! The dogs of the Fire! The worst to be killed under heaven! Bliss 
to those who killed them and those they killed!” He repeated that 
three times and then wept. I asked, “Why are you weeping, Abu 
Umamah?” He replied, “Out of compassion for them. They were 
among the people of Islam and then they left it.’ Then he recited, 
“Do not be like those who split up and differed after the Clear Signs came to 
them.” (3:105) I asked, “Abu Umamah, are they them?” “Yes,” he 
replied. I asked, “Is that something you say from your opinion or 
something you heard from the Messenger of Allah #3?” He replied, 
“Then I would indeed be bold! I would indeed be bold! Rather I 
heard it from the Messenger of Allah # more than once, twice, 
three times, four times, five times, six times, or seven times.” He put 
his fingers in his ears. “Otherwise we are deaf!” He said that three 
times and then he said, “I heard the Messenger of Allah # say, “The 
tribe of Israel split up into seventy-one sects, one of which will be in 
the Garden and the rest in the Fire, and this Community will have 
one more than them. One will be in the Garden and the rest in the 
Fire.” 

ayahs containing clear judgments — they are the core of the Book — 
and others which are open to interpretation. 

Scholars disagree about the muhkamat and the mutashabihat verses. 
There are numerous positions regarding this point. The position 
taken by Jabir ibn ‘Abdullah and followed by ash-Sha‘bi, Sufyan ath- 
Thawri and others is that the muhkamat are those @ahs of the Qur’an 
whose interpretation is known and whose meaning and explanation 
is understood, while there is no way to the knowledge of the 
mutashabthat verses and knowledge of them is the sole prerogative of 
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Allah rather than His creation. That is things like the time of the 
Final Hour, the emergence of Ya‘jaj and Ma‘jiij, the Dajjal and ‘Isa 
and the letters at the beginnings of the sirahs. 

This is the best that I have heard about the mutashabihat. It was 
already mentioned at the beginning of Swat al-Baqarah that ar-Rabr° 
ibn Khaytham said, ‘Allah Almighty revealed this Qur’an and He 
kept the knowledge of whatever He wishes for Himself...’ Abu 
‘Uthman said that muhkam is the Fatihah of the Book and no prayer is 
allowed without it. Muhammad ibn al-Fadl said that it is Saat al- 
Ikhlas because there is only tawhid in it. 

It is said that the whole Qur’an is muhkam since Allah says: ‘A Book 
whose verses are perfectly constructed’ (11:1) and it is said that it is all 
mutashabih since He says: ‘a mutashabih Book.’ (39:23) This statement 
has nothing to do with the meaning of this dah. The first dah refers 
to the construction and order and that it is truly from Allah. The 
meaning of the second is that its parts resemble one another and 
confirm one another. That is not what is meant here. In this dyah the 
word mutashabih means containing probability and that whose 
meaning is ambivalent, as when the Jews said, ‘Cows are all much the 
same for us.’ (2:70) It is possible that it means different species of cows. 

What is meant by muhkam is the opposite of this. It is that in which 
there is no ambiguity and that which can only have one meaning, It 
is also said that the mutashabth can have several meanings. When the 
possibilities are restricted to one meaning and the rest are invalid, 
then it is muhkam. The muhkam 1s always a fundamental from which 
there are branches, and the mutashabth is a branch. Ibn ‘Abbas said, 
“The muhkamat are exemplified in the words of Allah in Sarat al- 
An’am: “Say: ‘Come and I will recite to.you what your Lord has made unlawful 
for you’...” (6:151-153) and in Al-Isra’: “Your Lord has decreed: that you 
should worship none but Him, and that you should show kindness to your 
parents...” (17:23) Ibn ‘Attyyah remarked, “This is what I consider to 
be examples of the muhkamat.’ 
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Ibn ‘Abbas also said, “The muhkamat verses are those which 
abrogate, state the haram, the obligations, and what is believed and 
what is acted upon. ‘The mutashabihat are those which are abrogated 
and which are advanced and deferred, examples, oaths, and what is 
believed but not acted upon.’ Ibn Mas‘ud and others said that the 
muhkamat are abrogating and mutashabihat are abrogated. That was 
stated by Qatadah, ar-Rabi‘ and ad-Dahhak. Muhammad ibn Ja‘far 
ibn az-Zubayr said, “The muhkamat are those which contain the 
decisive argument of the Lord, the protection of His slaves, and 
refute opponents and falsehood. They cannot be altered nor twisted 
from their place. The mutashabihat can be diverted, twisted and 
interpreted. Allah tests the slaves through them.’ Mujahid and Ibn 
Ishaq said that. Ibn ‘Atiyyah said, “This is the best statement about 
this dyah.’ 

An-Nahhas said, “Che best that is said about this is that the 
muhkamat are self-evident and do not require reference to anything 
else, such as: “And no one is comparable to Him” (112:4) and “But I am 
Ever-Forgwing to anyone who turns in repentance.” (20:82) The mutashabthat 
are dyahs like: “Truly Allah forgives all wrong actions” (39:53), which 
refers to His words: “Z am Ever-Forgwing to anyone who turns in 
repentance” (20:82) and “Allah does not forgwe partners being attributed to 
Hm.” (4:48). What an-Nahhas said clarifies what Ibn ‘Attyyah 
preferred. 

Linguistically, muhkam is a passive participle from ahkama. Ihkam is 
exactitude. There is no doubt about that whose meaning is clear and 
in which there is no uncertainty or vacillation. That is due to the 
clarity of its individual words and perfect structure which otherwise 
might result in ambiguity. Allah knows best. 

Ibn Khuwayzimandad said, “There are various aspects to the 
mutashabih. ‘That to which a ruling is connected and on which 
scholars disagree is which aah abrogates the other. An example of 
this is found in the words of ‘Ali and Ibn ‘Abbas about a pregnant 
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woman whose husband dies: they said that she observes the shorter 
of the two terms. ‘Umar, Zayd ibn Thabit, Ibn Mas‘ud and others 
said that it ends when she gives birth. ‘They said, “The Lesser Sirah 
of Women (65:4) abrogated the period of four months and ten days.” 
Ibn ‘Abbas and ‘Ali said that it did not. That was like their 
disagreement about a bequest to an heir and whether or not it was 
abrogated. That is when there is a conflict between two dyahs about 
which of them is advanced when abrogation is not known and its 
preconditions are not met. An example of that is: “Apart from that He 
has made all other women lawful for you.” (4:24) That would include 
combining it with slaves, while the words of Allah: “Not marrying two 
sosters at the same time except for what took place in the past” (4:23) forbid it. 
The same principle applies when there is an apparent conflict 
between hadiths or analogies. That is considered to be mutashabth. 
Not part of mutashabth, however, is reciting an dyah with two readings. 
Reciting both is like acting by all that they entail as in 5:6.’ 

We find in al-Bukhari that Sa‘id ibn Jubayr said, ‘A man said to Ibn 
‘Abbas, “I find things in the Qur’an which seem contradictory to 
me.” He asked, “What are they?” He said: “‘That Day there will be no 
family ties between them and they will not be able to question one another’ 
(23:101) and ‘They will confront each other, questioning one another.’ (37:27) 
‘They will not be able to hide a single circumstance from Allah’ (4:42) and 
‘They say, “By Allah, our Lord, We were not tdolaters.”” (6:23) and in this 
ayah they are hiding something. In an-Nazi’at: ‘He built heaven ... After 
that He smoothed out the earth.’ (79: 27-30). So Allah mentions the 
creation of the heaven before the earth. Then He says, ‘Do you reject 
Him who created the earth in two days ... Then He turned to heaven.’ (41:9- 
11) Here He mentions the creation of the earth before heaven. And 
He says: ‘Allah 1s Ever-Forgwing, Most Merciful’ (4:100), ‘Allah ts 
Almighty, All-Wise’ (4:158) and ‘Allah ts All-Hearing, All-Seeing.’ (4:134) 
and He uses the past tense.” 

‘Ibn ‘Abbas replied, “‘No family tres between them’ refers to the first 
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blast. Then there will be the second blast and all those who are in 
the heavens and the earth will swoon except for whomever Allah 
wishes. There will be no ties between them then and they will not to 
able to question one another. Then there will be another blast and 
they will begin to question one another. As for the words: ‘We were 
not idolaters’ and “They will not be able to hide a single cwrcumstance from 
Allah,’ Allah will forgive the people of sincerity for their wrong 
actions and the idolaters will say, ‘Let us say, “We were not 
idolaters.”” So Allah will seal their mouths and their limbs will say 
what they did. Then it will be known that not a single circumstance 
will be hidden from Allah. Then those who rejected will wish that 
they had been Muslims. Allah created the earth in two days and 
then turned to heaven and arranged it into seven heavens in two 
days. ‘Then He smoothed out the earth and brought forth water and 
plants from it and created in it mountains, trees and hills and what is 
between them in another two days. ‘That is His words, ‘Afler that He 
smoothed out the earth.’ So He created the earth and what is in it in four 
days and the heaven in two days. His words: ‘Allah is Ever-Forgwing, 
Most Merciful’ mean Himself. He was, and continues to be, like that. 
Allah did not intend anything except that He did exactly what He 
desired. Woe to you! ‘The Qur’an is not contradictory! It 1s all from 
Allah.” 
Those with deviation in their hearts 

In the phrase ‘those with deviation in their hearts’ the word zaygh means 
inclination, as when the sun inclines or the eyes incline. It is used for 
when someone deviates by abandoning the goal they were aiming 
for, as when Allah says: ‘So when they deviated, Allah made their hearts 
deviate (azagha).’ (61:5) This dyah embraces every group: unbelievers, 
zimdigqs, the ignorant and those involved in innovation. At the time it 
was revealed, it was specifically referring to the Christians of Najran. 
Qatadah said about this, ‘If this is not the Haruriyyah and other 
Kharijites, I do not know who it 1s.’ ‘This interpretation is reported 
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from Abu Umamah which is marfi* It is enough for you. 
follow what is open to interpretation in it, desiring conflict, seeking 
its inner meaning. 

Our shaykh, Abu-l-‘Abbas, said, “hose who follow the mutashabihat 
follow them and collect them, seeking to create doubt about the 
Qur’an and to misguide the common people, as was done by the 
zmdigs and Qarmatians who attacked the Qur’an, or seeking to 
believe in the literal sense of the mutashabihat, as was done by the 
anthropomorphists who took literally those words in the Qur’an and 
Sunnah that are apparently anthropomorphist, to such an extent 
that they actually believed that the Creator had a physical body and 
form, a face, eye, hand, side, foot and finger. Allah is exalted above 
any such ascription! Or they follow it and begin to interpret it and 
explain its meanings, or do what Sabigh did when he asked ‘Umar a 
lot of questions. So there are four categories of people listed here. 

There is no doubt about the disbelief of the first group, and Allah 
judged that they should be killed without being asked to repent. 

The sound position about the second group is that they are 
unbelievers since there is no difference between them and those who 
worship idols and forms. They are asked to repent. If they do not 
repent, they are killed as is done with apostates. 

In the case of the third group, there is disagreement about the 
permissibility of doing that in accordance with the disagreement 
about the permissibility of interpreting such dyahs. It is known that 
the position of the early generations was not to undertake 
interpretation (ta’wil) while at the same time they absolutely stated 
that the literal meaning was impossible. They said, “Leave it as it has 
come.’ Some believed that interpretation was possible and could be 
applied to a sound meaning linguistically without making that 
definitive in any way. 

The judgment regarding the fourth group is to strongly discipline 
them, as was done by ‘Umar to Sabigh. Abu Bakr al-Anbari said, 
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“The imams of the early generations used to punish those who asked 
about the explanation of the obscure letters in the Qur’an because, if 
the one who asked meant by his question to perpetuate innovation 
and cause sedition, then he deserves reproach and a strong 
punishment. If it this was not his aim, he merits rebuke for 
committing a wrong action since at the time it provided atheistic 
hypocrites with a means to achieve their desire to weaken the 
Muslims through doubt and misguidance by diverting the Qur’an 
from the paths of revelation and true interpretation.’ 

Referring to that is what Qadi Isma‘ll ibn Ishaq reported from 
Sulayman ibn Harb ibn Zayd from Yazid ibn Hazim from 
Sulayman ibn Yasar that Sabigh ibn ‘Isl came to Madinah and 
began to ask about the mutashabih parts of the Qur’an and other 
things. “Umar heard about that and sent for him. He was brought 
and ‘Umar had prepared for him some palm branches. When he got 
there, ‘Umar asked, ‘Who are you?’ He replied, ‘I am the slave of 
Allah, Sabigh.’ ‘Umar said, ‘And I am the slave of Allah, ‘Umar.’ 
Then he went to him and hit his head with a branch and split it, and 
he continued to beat him until the blood ran down his face. He said, 
‘Enough, Amir al-Mu’minin! By Allah, what I found in my head has 
gone!’ There are various transmissions about how he was disciplined 
and that will be mentioned in Sérat adh-Dharyat. Then Allah inspired 
him to repent and cast that into his heart and he repented. 

The meaning of ‘seeking conflict? is to seek out and convey the 
unclear and uncertain matters to the believers so that they become 
disunited and people turn to deviation. Az-Zajjaj said that ‘seeking its 
inner meaning’ means to seek the explanation of people’s resurrection 
and revivification, and Allah informs us that the interpretation of 
that and its time are only known by Him. The evidence for that is 
the words of the Almighty: ‘What are they waiting for but its fulfilment 
(ta’wilahu)? The Day its fulfilment occurs (i.e. the Day when they see the 
resurrection, gathering and punishment they were promised), those 
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who forgot it before will say, “The Messengers of our Lord came with the 
Truth.’” (7:53) It means: “We have been shown the true interpretation 
of what the Messengers told us’ He said, ‘So the reciter stops at the 
words of Allah: “No one knows its inner meaning but Allah,” in other 
words no one knows about the Resurrection but Allah alone.’ 

No one knows its inner meaning but Allah. 

It is said that a group of Jews, including Huyayy ibn Ahtab, came 
to the Messenger of Allah and said, ‘We heard that “Alf Lam- 
Mim’” has been revealed to you. If you are speaking the truth, the 
domain of your kingdom will last seventy-one years because in the 
reckoning of the letters, alifis 1, lam is 30 and mim 1s 40.’ Then: ‘No 
one knows its inner meaning but Allah’ was revealed. Ta’wil can mean 
explanation and it can mean what something refers back to. It is 
derived from the verb dla, meaning ‘to refer back to’. Some fugaha@’ 
define ta’wil as the production of a probable meaning of a literal 
expression when there is other evidence to support that departure 
from its normal meaning. Tafsir is the explanation of the expression 
itself and ¢a’wil is to explain the meaning. An example of this 1s ‘rayb’ 
in 2:2. The ¢afsir is that it means ‘doubt’ and its ¢awil is that it means 
‘no doubt in the believers’ or ‘it is true in itself and does not admit of 
any doubt. “Doubt” describes the doubter.’ 

Those firmly rooted in knowledge 

Scholars disagree about this and whether it is a new sentence or 
connected to what is before it, in which case the waw is connective. 
Most say that it is a new sentence. This is what Ibn ‘Umar, Ibn 
‘Abbas, ‘A’ishah, ‘Urwah ibn az-Zubayr, ‘Umar ibn ‘Abd al-‘Aziz 
and others said. It is the position of al-Kisa’1, al-Akhfash, al-Farra’, 
Abu ‘Ubayd and others. Abu Nuhayk al-Asadi said, “hey used to 
connect this dyah to what is before it, but it is separate. The 
knowledge of those firmly rooted in knowledge only reaches their 
words, ‘We believe in it. All of it is from our Lord.’ ‘Umar ibn ‘Abd 
al-‘Aziz said something similar. At-Tabari related the like of it from 
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Yunus ibn Ashhab from Malik ibn Anas. According to this, ‘they 
say is the predicate of ‘those firmly rooted’. 

Al-Khattabr said, ‘Allah has divided the ayahs of His Book one is 
commanded to believe in and affirm into two parts: muhkam and 
mutashabih. He reported that the mutashabihat of the Book are those 
whose interpretation Allah alone knows; no one else knows their 
interpretation. Then Allah praised those who are firmly rooted in 
knowledge since they say, “We believe in it.” If it had not been for 
the soundness of their faith, they would not deserve praise.’ The 
position of most scholars is to have a full stop in this dyah after 
Allah’s words: ‘except Allah.’ ‘That is related from Ibn Mas‘ud, Ubayy 
ibn Ka‘b, Ibn ‘Abbas and ‘A’ishah. It is related that Mujahid said 
that the words ‘those firmly rooted in knowledge’ are connected to what is 
before it and mean that they too know it. 

One of the linguists used this as evidence and said that the 
meaning is: “Chose firmly rooted in knowledge know it, saying, “We 
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believe.”’ making ‘they say’ an adverb. Most linguistic scholars, 
however, deny that and think that it is unlikely because the Arabs do 
not elide both the verb and the object, and do not use an adverb in 
the form of a hal without the verb. If that had been permitted, it 
would be permitted to say, “Abdullah riding,’ meaning “Abdullah 
came riding.’ ‘That is permitted when the verb is mentioned and is 
used adverbially. What most scholars say — confirmed by the schools 
of the grammarians — is more appropriate than the isolated 
statement of Mujahid. It is also not permitted for Allah to negate 
something in respect of His creation and then affirm it for Himself 
and then be a partner in that. Do you not see that Allah says: ‘Say: 
“No one in the heavens and the earth knows the Unseen except Allah” (2:65), 
‘He alone will reveal it at tts proper time’ (7:187) and ‘All things are passing 
except Fis Face’ (28:88). All of this is part of what only Allah knows 
and no one else shares it with Him. That is like His words: ‘No one 
knows tts inner meaning except Allah.’ If the waw connected to ‘firmly 
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rooted’ had been for the order, there would be no point in the words: 
‘All of it 1s from our Lord.’ Allah knows best. 

What al-Khattabi said about not taking the view of Mujahid — that 
‘firmly rooted’ is added to the name of Allah and they are included in 
knowledge of the mutashabihat — is related from Ibn ‘Abbas. In 
Mujahid’s view in addition to their knowledge of it, they say, ‘We 
believe in it.” Ar-Rabi‘, Muhammad ibn Ja‘far ibn az-Zubayr, al- 
Qasim ibn Muhammad and others also said that. According to that 
‘say’ is an adverb. [POEM TO ILLUSTRATE} Those who take 
this view argue that Allah praised them for being firm in knowledge, 
so how could He praise them for being ignorant? Ibn ‘Abbas said, ‘I 
am one of those who know its interpretation.’ Mujahid recited this 
ayah and also said, ‘I am one of those who know its interpretation.’ 
The Imam of the Haramayn, Abu-l-Mu‘ali, related that from him. 

Some scholars, however, refer this back to the first statement and 
say, ‘It implies that what is meant by stopping at “except Allah” means 
that no one knows the interpretation of the mutashabihat except Allah, 
while those firmly rooted in knowledge know some of it and say, “We 
believe in it. All is from our Lord” by the proofs which are set up in the 
verses which are muhkam, and those who refer to them are made 
firm. When they know the interpretation of some of them but not 
others, they say, “We believe in it. All of it is from our Lord, and our 
knowledge does not encompass the hidden things in His sound 
Sharv‘ah. Its knowledge is with Allah.” If someone says, ‘Some 
explanation is obscure even for those “firmly rooted’, so that Ibn 
‘Abbas said, “I do not know what is meant by al-awwah or ghislin,”’ 
the answer is “This is not necessary because Ibn ‘Abbas learned it 
after that and explained it.’ The answer is more definitive than that. 
That is because Allah did not say that everyone ‘firmly rooted’ must 
have this knowledge. If one person does not know it, another can 
teach him. 

Ibn Furak preferred that the ‘firmly rooted’ know the interpretation 
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and are firm in that. The Prophet # said to Ibn ‘Abbas, ‘O Allah, 
give him understanding in the dim and teach him interpretation 
(ta’wil),’ 1.e. ‘teach him the meanings of Your Book.’ If you look at it 
in this way, the stop could be after ‘firmly rooted in knowledge.’ Shaykh 
Abu-l-‘Abbas Ahmad ibn ‘Umar said, “This is sound. Calling them 
“firmly rooted’ demands that they know more than the muhkam which 
is known equally by all of those who understand the words of the 
Arabs. In what way would they be “firmly rooted” if they only knew 
what everyone knows?’ 

There are different categories of mutashabihat. Some are definitively 
only known by Allah, such as the matter of the ri and the Last 
Hour, and no one is given knowledge of these things, not Ibn ‘Abbas 
or anyone else. As for those which can have several senses 
linguistically and different forms in Arabic, their correct 
interpretation can be known and one can remove incorrect 
interpretations, such as Allah’s words about ‘Isa being, ‘a spirit from 
Him,’ (4:181) and similar things. No one should be called ‘firmly 
rooted’ unless they know a lot of this type of interpretation according 
to what they are enabled to discover. As for those who say that the 
mutashabih things are abrogated, on that basis it 1s correct to include 
the ‘firmly rooted’ in the knowledge of interpretation, but it is not valid 
to consider the mutashabihat to be only of this category. 

Rusikh is firmness in a thing. That which is firm is described as 
‘rastkh’. Its root in physical bodies is the firm rootedness of 
mountains and trees in the earth. A poet said: 


Love was firm in my heart for Layla. 
Its signs refuse to alter. 


In the same way, faith can be firmly rooted in the heart. The verb 
is rasakha, yarsakhu. Some said that a pool is firm (rasakha) when its 
water settles. Ibn Faris related that. It is a word which has opposite 
meanings. Rasakha, rasakha, rasuna and rasaba are all confirmed. The 
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Prophet + was asked about those ‘firmly rooted in knowledge’ and said 
that it is: ‘ 
heart is straight.’ If it is asked how there can be something mutashabih 


...whoever fulfils his oath, speaks the truth and whose 


in the Qur’an when Allah says: ‘We have sent down the Reminder to you so 
that _you can make clear to mankind what has been sent down to them’ (16:44) 
and how it can be that He did not make all of it clear, the answer is 
that there is wisdom in that — and Allah knows best — in displaying 
the superiority of scholars. If all of it had been clear, their superiority 
in relation to one another would not appear. That is how it is done 
when someone makes a classification: he makes some of it clear and 
some of it unclear, and a place is left for experience because when 
the existence of something is of no importance, its radiance is little. 
Allah knows best. 

All of it is from our Lord.’ 

This refers to the Book of Allah, and all its parts, both those that 
are clear and those that are open to interpretation. 
But only people of intelligence pay heed 

and say this and believe and stop where it stops and do not follow 
the mutashabthat. Lubb is intelligence and the lubb of anything is its 
core which is why it is used to denote the intellect. ‘Udi’ is the plural 
of dhii. 

EA IES audh yl CANES 3 LAGE BSN Gy 
O65\ 
8 ‘Our Lord, do not make our hearts swerve aside after 
You have guided us. And give us mercy from You. You 
are the Ever-Giving. 
‘Our Lord, do not make our hearts swerve aside’ 

Something is elided and ‘they say’ is implied here. This is talking 
about about those firmly rooted in knowledge. It is possible that it 
means: ‘Say, “O Muhammad.” It is said that the swerving of the 
heart is towards corruption and inclination away from the din. Do 
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they fear that, when they have been guided, Allah will turn them to 
corruption? The answer is that they asked, after Allah had guided 
them, for Him not to test them by actions which would be 
burdensome for them which they would be unable to do like those 
referred to in His words: If We had directed them kill themselves or leave 
their homes.’ (4:64) Ibn Kaysan said, “They asked not to swerve lest 
Allah would make their hearts swerve as in His words: “So when they 
deviated, Allah made their hearts deviate” (61:5), in other words, “Make us 
firm in the guidance You have granted to us. Otherwise we might 
swerve and deserve our hearts to swerve.” 

It is said that this is separate from what came before it. That is 
because after Allah mentioned the people who swerve, He taught 
His slaves to call on Him so that they would not be among the 
censured party who are mentioned: the people who do swerve. We 
find in the Muwatta’ that Abu ‘Abdullah as-Sanabihi is reported to 
have said, ‘I arrived in Madinah during the caliphate of Abu Bakr 
as-Siddiq and I prayed maghrib behind him. He recited the Umm al- 
Qur’an and two of the shorter sirahs from the Mufassal in the first two 
rak‘ahs. ‘Then he stood up in the third and I drew so near to him that 
my clothes were almost touching his clothes. I heard him reciting the 
Umm al-Qur’an and this adyah: “Our Lord, do not make our hearts swerve 
aside after You have guided us, and gwe us mercy from You. You are Ever- 
Gwing.”” Scholars say that his recitation of this dah was a kind of 
gunut and supplication since that was at the time of the Riddah. 
Qunit is permitted in maghrib according to a group of people of 
knowledge, and it is also permitted in every prayer when a terrible 
matter comes upon the Muslims which alarms them and because of 
which they fear for themselves. 

At-Tirmidhi related that Shahr ibn Hawshab said, ‘I asked Umm 
Salamah, “Umm al-Mu’minin, what was the most frequent 
supplication used by the Messenger of Allah # when he was with 
you?” She replied, “His most frequent supplication was, ‘O 
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Overturner of hearts, make my heart firm in your din.’ I said, 
‘Messenger of Allah, the supplication you use the most is “O 
Overturner of hearts, make my heart firm in your din!” He said, 
‘Umm Salamah, there is no human being whose heart is not 
between two of Allah’s fingers. If He wishes, He makes him go 
straight, and, if he wishes, He makes him swerve.’” Mu‘adh recited, 
“Our Lord, do not make our hearts swerve aside after You have guided us.’*” He 
said that it is a hasan hadith. This is evidence against the Mu‘tazilites 
who say that Allah does not misguide His slaves. If there had not 
been swerving away from Him, it would not be permitted ask Him 
for what is not possible in respect of Him to be repelled. Abu Waqid 
and al-Jarrah recited ‘tazigh’ with the action attributed to the hearts. 
This is desire for Allah. Both readings mean that swerving is created 
by Allah and He makes them swerve. 

And give us mercy from You. 

This means ‘directly from You and Your presence,’ as a favour 
from You, not on account of anything that has come from us or any 
action of ours. This involves submission and casting off. There are 
four dialectical forms of ‘/adun’: ladun, which is the most eloquent; 
ladu; laduni, and ladna. Some false Sufis and esoteric zindigs grab on 
to this aah and others like it and say: ‘You see, knowledge is what 
Allah gives direct without any need for acquisition or studying of 
books. Pages are but a veil.’ This is refuted as will be explained 
elsewhere. The dyah means: ‘Give us a blessing which issues from 
Your mercy’ because mercy is one of the attributes of the Essence 
and so a direct gift of it is inconceivable. The verb for give is wahaba, 
yahabu. The root is yahibu. It is an error if someone says that the root 
is yawhaba. 


9 Our Lord, You are the Gatherer of mankind to a Day of 
which there is no doubt. Allah will not break His 
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promise.’ 

It means: “You are the Resurrector and Reviver of them after they 
have been dispersed.’ It is affirmation of the resurrection on the Day 
of Rising. Az-Zajjaj said, “This is the interpretation which the ‘firmly 
rooted know and affirm. Those who follow what is open to 
interpretation about the business of the resurrection disagree about 
it to the point that they end up denying it.’ ‘Rayb’ is doubt and was 
discussed in Sérat al-Baqarah. Mi‘ad 1s the form mif‘al from wa ‘d. 


aE NE MGS BA reas SSG) 
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10 As for those who disbelieve, their wealth and children 
will not help them against Allah in any way. They are 
fuel for the Fire, 

The meaning is clear: neither their wealth nor children will avail 
them against Allah’s punishment in any way. As-Sulami recited 
‘yughna’ (rather than ‘tughna’) because of the sentence structure 
indicating something coming between the noun and the verb. Al- 
Hasan recited ‘yughni’ in order to make it lighter. The ‘mzn’ means ‘in 
the face of? (‘nda) according to Abu ‘Ubaydah. 

They are fuel for the Fire. 

‘Waqud (fuel) is a name for firewood. This was already mentioned 
in Sarat al-Baqarah. Al-Hasan, Mujahid and Talhah ibn Musarrif 
read it as wugiid which is a verbal noun, meaning ‘fuel for the 
burning of the Fire’. In Arabic, waw can have the vowel dammah. 
Wugid is the verbal noun for the burning of a fire from the verb 
wagqada. 

Ibn al-Mubarak transmitted from the hadith of al-‘Abbas ibn ‘Abd 
al-Muttalib that the Messenger of Allah & said, “This din will be 
victorious until the seas are crossed and you plunge into the sea on 
horses in the way of Allah Almighty. Then there will come some 
people who recite the Qur’an and when they recite it, they will say, 
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“Who knows the most recitation among us? Which of us has the 
most knowledge?” He turned to his Companions and asked, “Do 
you think that there is any good in those people?” “No,” they 
answered. He said, “Those are from you and they are from this 
community, and they are fuel for the Fire.” 
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11 as was the case with the people of Pharaoh and 
those before them. They denied Our Signs so Allah 
seized them for their wrong actions. Allah is fierce in 
retribution. 

Da’b designates ‘custom, habit and business.” The verb da’aba 
yad’abu means to exert oneself and toil, and Form IV means to 
pursue a journey with energy. It is used for making a camel travel 
hard. Daiban means night and day. Abu Hatim said, ‘I heard Ya‘qub 
say, “ka-da’ab” with a fathah on the hamzah. He asked me, a young 
boy at that time, “On what basis is it permitted to say ‘ka-da’ab??” I 
told him, “I think that it comes from the verb da’tha, yad’abu, da’b.” 
He accepted that from me and was surprised at my ability in spite of 
my youth. I do not know whether it is said or not.’ An-Nahhas said 
that this is an error and that one never says ‘da’iba’, but rather 
‘da’aba’. That is what the grammarians have said, including al-Farra’ 
who related it in Aztab al-Masadir. Da’abah is also permitted because it 
contains a throat letter. There is disagreement about the ‘df. It is 
said that it is in the nominative, implying, “Their custom is like that 
of the people of Pharaoh,’ meaning that ‘what the unbelievers are 
doing to you is like what the people of Pharaoh did to Musa.’ Al- 
Farra’ said that the meaning 1s: “The Arabs have disbelieved like the 
people of Pharaoh disbelieved.’ 

An-Nahhas said that ‘like’ cannot be connected to ‘disbelieve’ 
because ‘disbelieve’ is in the connective. It is said that it is connected 
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to ‘seized them’, in other words, ‘Allah seized them like He seized 
the people of Pharaoh.’ It is also said that it is connected to the 
phrase ‘their wealth and children will not help them’, meaning that wealth 
will not help them like wealth and children did not help the people 
of Pharaoh. This is a rebuttal directed at those who failed to go out 
to perform jihad, claiming that they were distracted by wealth and 
family. It can also refer to them being fuel for the Fire and the 
similarity lies in burning. 

This idea is supported by the dyah: ‘A most evil torment engulfed 
Pharaoh’s people — the Fare, morning and night, to which they are exposed; and 
on the Day the Hour takes place: “Admit Pharaoh’s people to the harshest 
punishment!” (40:45-46) ‘The first position is the most likely and more 
than one scholar has said that. Ibn ‘Arafah said that the expression 
*...the case with the people of Pharaoh’ means ‘the custom of the people of 
Pharaoh’. He said, “Those unbelievers made a habit of abandoning 
and harassing the Prophet #} just as the habit of the people of 
Pharaoh was to harass the Prophets.’ Al-Azhari said that it means 
that. The words in al-Anfal: ‘Such was the case with Pharaoh’s people’ 
(8:52), mean what happened to the people of Pharaoh. It means that 
they will be repaid with killing and capture in the same way that the 
people of Pharaoh were repaid with drowning and destruction. 

‘Our Signs’ can refer to the dyahs recited in the Qur’an or the signs 
which are set up in creation as evidence of His Oneness. 


ONS Fu5 EES Gy 3 AER KG ahs 
12 Say to those who disbelieve: ‘You will be 
overwhelmed and crowded into Hell. What an evil 
resting-place!’ 
This refers to the Jews. Muhammad ibn Ishaq said, ‘When the 
Messenger of Allah #} defeated Quraysh at Badr and came back to 
Madinah, he gathered the Jews and said, “Company of Jews! Be 
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warned by Allah of what happened to Quraysh at Badr before the 
same thing as befell them befalls you. You know that I am a sent 
Prophet. You will find that in your Book and in Allah’s covenant 
with you.” They said, “Muhammad, do not be deluded by the fact 
that you killed some foolish people who have no knowledge of war 
and grasped your opportunity to defeat them! By Allah, if you fight 
us, you will find out that we are the true people!” Then Allah 
revealed this.’ 

Another variant reads it with yd’ instead of fa’, meaning “They 
(Quraysh) will be overwhelmed.’ ‘You wll be crowded into Hell’ means 
in the Next World. This is transmitted from ‘Ikrimah and Sa‘id ibn 
Jubayr from Ibn ‘Abbas. In Abu Salih’s variant from him is that it 
was revealed when the Jews were happy with what happened in the 
Battle of Uhud. This coincides with the reading of Nafi‘ who has a 
y@ referring to Quraysh in both verbs: “They will be overwhelmed 
and crowded.’ 

What an evil resting-place! 

This means Hell, taking the dyah literally. Mujahid said, ‘It means: 
“what you have prepared for yourselves is evil,” as if the meaning 
was ‘Evil are your actions which have led you to Hell.’ 
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13 There was a sign for you in the two parties which met 
face to face, one party fighting in the Way of Allah and 
the other unbelievers. You saw them as twice their 
number with your own eyes. Allah reinforces with His 
help whoever He wills. There is instruction in that for 
people of insight. 
There was a sign for you in the two parties 
The reason that the verb is sana and not kanat is that ‘sign’ (aah) is 
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not a true feminine. It is said that it refers to the clarification, in 
other words ‘you have clarification,’ indicating the meaning rather 
than the actual words. It is like the words of Imru’ al-Qays: 


White, beautiful, tender, 
Like the shoot of a bean-tree breaking out with leaves. 


He did not use the feminine form of ‘breaking out’ because it refers 
to the stalk. Al-Farra’ said that it is masculine because of the 
adjective. When the adjective comes between the noun and the verb, 
then the verb is masculine. This usage was mentioned in al-Baqarah 
(2:180). 

The two parties referred to are the Muslims and the idolaters at the 
Battle of Badr. Most recite ‘fr’atun’ in the nominative, meaning one of 
the parties. Al-Hasan and Mujahid recite it in the genitive and ‘the 
other’ is an appositive. Ibn Abi ‘Ablah recite both in the accusative, 
and Ahmad ibn Yahya said that it is permitted as an adverbial hal, 
meaning the two different parties meet: one believing and one 
disbelieving. 

A group of people is called a_fi’ah (party) because one returns (yufa’) 
to it in times of difficulty. Az-Zajjaj that said f’’ah is a group, taken 
from ‘fa’w’, which means to cleave the head with the sword. The 
verb 1s used for cleaving through a person. There is no disagreement 
that this refers to the two groups in the Battle of Badr, but there is 
disagreement about who is addressed here. It is said that it might be 
the believers that are addressed and it might be the unbelievers. It is 
also possible that it is the Jews of Madinah who are being addressed. 
Each view has those who espouse it. If it is addressed to the 
believers, it is meant to strengthen their souls and encourage them to 
advance against twice their number as indeed happened. 

You saw them as twice their number with your own eyes. 

Abu ‘Ali said that the seeing here is actually seeing with the eyes. 
Makki and al-Mahdawi said that it what the eye sees. Nafi‘ reads it 
with a fa’ as “You saw them’ while the rest read it with a ya’: “They 
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saw them.’ The majority believe that the subject in ‘you see them’ is 
the believers and ‘them’ refers to the unbelievers. Abu ‘Amr disliked 
reciting it with ¢@ and said, ‘If it had been like that, it would have 
been twice their number.’ An-Nahhas said, “That is not necessary, 
but it can be twice the number of your companions.’ Makki said that 
‘you saw’ is addressed to the Muslims and ‘them’ refers to the 
idolaters. This would mean that it would have to be ‘twice your 
number’ and that is not permitted because it differs from the script, 
but the words can move from the second person to the third person 
as in other places in the Qur’an like 10:22 and 30:39 in which Allah 
returns to the third person. So the ‘them’ can refer to the idolaters, 
i.e. ‘O believers, you see the idolaters as twice their number.’ This is 
an unlikely meaning because Allah would not make the idolaters 
multiply in the eyes of the Muslims. Rather He tells us that He 
reduces their number in the eyes of the believers, and so the 
meaning would be: ‘O believers, you saw the idolaters as twice your 
number when they were three times your number.’ So Allah lessened 
them in the eyes of the Muslims and showed them to be only twice 
their number to strengthen their spirits. They knew that a hundred 
of them would overcome two hundred of the unbelievers. He 
lessened the number of the Muslims in the eyes of the idolaters so 
that they would be bold and the judgment of Allah would be carried 
out on them. 

It is possible that the pronoun ‘thei’ refers to the Muslims, in other 
words you, the Muslims, saw yourselves as twice your number. Allah 
did that to strengthen their spirits in the encounter. The first view is 
more likely. That is indicated by the words of Allah: ‘Remember when 
Allah showed you them in your dream as only a few’ (8:43) and ‘Remember 
when Allah made you see them as few when you met them.’ (8:44) It is related 
that Ibn Mas‘ud said, ‘I asked a man beside me, “Do you see 
seventy?” He said, “I think that there are a hundred.” When we 
took captives, they told us that they were a thousand.’ 
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At-Tabari reported that some people said, ‘Allah made the number 
of believers increase in the eyes of the unbelievers so that they were 
twice their size. At-Tabari thought this weak. Ibn ‘Atiyyah said, 
“That is rejected for several reasons. Rather Allah made the idolaters 
seem less in the eyes of the believers as was stated.’ According to this 
interpretation, “You saw’ refers to the unbelievers, 1.e. “You, O 
unbelievers, saw the Muslims as twice their number.’ Al-Farra’ said 
that it means: “You saw them as twice your number when they were 
three times your number. This is unlikely and not known 
linguistically. Az-Zajjaj says that it is an error because we understand 
the ‘like’ of a thing to be the same size as it and ‘twice’ to be two 
times as many. 

Ibn Kaysan said, ‘Al-Farra’ explains it in the following manner: ‘It 
is as when you say when you have a slave, “He needs another one 
like him.” You need him and one like him and you say, “I need two 
like him.” So you need three. The meaning is different to what you 
say and to the language. So in this case al-Farra’ is saying that the 
number of the idolaters was three times that of the Muslims in the 
Battle of Badr. He imagined that it was not permitted for them to 
see them except as the same number as them. This is highly unlikely 
and meaningless. Allah made them see them as other than their 
actual number for two reasons. One is that their best interests lay in 
that because the hearts of the believers were strengthened by it. The 
other is that it was a Sign for the Prophet #. The Battle of Badr will 
be mentioned later, Allah willing. 

If it is recited with ya’, Ibn Kaysan said that ‘them’ refers to ‘the 
unbelievers’ and ‘their number’ refers to ‘the party fighting in the 
Way of Allah’ as indicated by the context. That is confirmed by the 
words: ‘Allah reinforces with His help whomever He wills.’ This, as we said, 
would mean that the idolaters were three times the number of the 
Muslims and appeared as only twice their number in their eyes. He 
said that the seeing refers to the Jews. Makki said that the seeing 
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refers to the party fighting in the Way of Allah and the group seen 
were the unbelievers. ‘This means that the party fighting in the Way 
of Allah saw the unbelievers as twice the number of the believers 
while the unbelievers were actually three times their number, but 
Allah made them appear as less to them and ‘you’ is addressed to 
the Jews. Ibn ‘Abbas and Talhah recited ‘ywrawnahum’ and as-Sulami 
has it with a ¢a@’ and dammah in the passive. 
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14 To mankind the love of worldly appetites is painted in 
glowing colours: women and children, and heaped-up 
mounds of gold and silver, and grazing horses with fine 
markings, and livestock and fertile farmland. All that is 
merely the enjoyment of the life of this world. The best 
homecoming is in the presence of Allah. 

To mankind the love of worldly appetites is painted in glowing 

colours: 

‘Painted in glowing colours’ means ‘adorned’, and people disagree 
about who is the adorner is. One group say that it is Allah who 
adorns, and that is the apparent meaning of what ‘Umar ibn al- 
Khattab said, and which al-Bukhari mentioned. We read in the 
Revelation: ‘We made everything on the earth an adornment for it.’ (18:7) 
When ‘Umar said, ‘Now, O Lord, when You have adorned it for us!’ 
there was revealed: ‘Say, “Shall I tell you of something better than that?’” 
(3:15) 

Another group said, “The adorner is Shaytan.’ This is the apparent 
position of al-Hasan. He said, ‘Who then makes it seem attractive? 
No one is stronger in censure of it than its Creator.” So the 
adornment of Allah is by bringing into existence and preparation for 
use and producing natures disposed to these things. The adornment 
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of Shaytan is by whispering, deceit and making it seem good to them 
to take in an improper way. This ayah, according to both views, is a 
warning for all people. That contains rebuke for the contemporaries 
of Muhammad #?: the Jews and others. 

Most recite ‘zuyyina’ in the passive tense with ‘love’ in the 
nominative. Ad-Dahhak and Mujahid recited ‘zayyana’ with ‘love’ in 
the accusative. ‘The vowel on ‘appetites’ is different when it is a noun 
or an adjective. Shahawat is the plural of shahwah. A man who is 
shahwan is greedy for something. Something which is shahiy is 
desirable. Following appetites is ruin and obeying them is 
destruction. We find in Sahth Muslim that the Prophet # said: “The 
Garden is surrounded by disliked things and the Fire is surrounded 
by appetites.’ Anas related it from the Prophet #}. The point of this 
illustration is that the Garden is only obtained by crossing the deserts 
of disliked things and putting up with them. One is only saved from 
the Fire by abandoning one’s appetites and weaning the self from 
them. It is related that the Prophet # said, “The Path of the Garden 
is sorrow on a hill and the Path of the Fire is easy on the flat.’ It 
means that the Path to the Garden is difficult to travel since it goes 
by the tops of the hills and the Path to the Fire is easy without 
hardness and exposure. 
women 

He begins with women because men’s lower selves often look 
longingly at them. They are the snares of shaytan and temptation for 
men. The Messenger of Allah > said, ‘I have not left after me any 
trial greater for men than women.’ Al-Buhkart and Muslim 
transmitted it. The trial of women is greater than all other things. 

It is said that there are two kinds of trial in women and only one in 
children. As for the two in women, one is that it can lead to severing 
of kinship because the woman may order her husband to cut himself 
off from his mother and sisters. The second is the trial of amassing 
both lawful and unlawful property. As for children, the single trial is 
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amassing wealth for them. ‘Abdullah ibn Mas‘td reported that the 
Messenger of Allah # said, ‘Do not put your women in upper 
rooms nor teach them writing.” The Messenger of Allah & 
cautioned them in this way because to put them in upper rooms is to 
be on the look out for men and there is no protection or 
concealment for them in that because they are close to men and 
constitute a trial and temptation for them, and because they are 
created from men, and so they desire men. Man has lust created in 
him and she is the focus of it. Therefore, neither of them is safe from 
the other. The comment about teaching writing is on account of 
temptation. The Prophet # is reported by Abu Hurayrah as saying, 
“You should have a woman with religion. May your hands be dusty.’ 
Muslim transmitted it from Abu Hurayrah. We find in the Sunan of 
Ibn Majah that Ibn ‘Umar reported that the Messenger of Allah & 
said, ‘Do not marry women for their beauty. Their beauty might 
ruin you. Do not marry them for their wealth. Their wealth might 
make you oppress them. Marry them for their dm. A black slavegirl 
with religion would be better for you even if she has a split nose.’ 
and children 

Baniin is the plural of zbn (son). Allah reported that Nuh said, ‘My 
son 1s part of my family.’ The diminutive is bunayy as Luqman said. It is 
reported that the Prophet + asked al-Ash‘ath ibn Qays. “Do you 
have any children by Hamzah’s daughter?’ He answered, ‘Yes, and I 
wish that had a bowl of food which I could give her from those that 
remain of the Bani Jabalah.’ The Prophet #} said, ‘If you say that, 
they are the fruit of the hearts and delight of the eyes. ‘They are also 
a source of cowardice, miserliness and sorrow.’ 
and heaped-up mounds of gold and silver 

Qanatir is the plural of gintar. It is a large heap of money as Allah 
says: ‘...and have given your original wife a large amount.’ (4:20) It is said 
that it is the name of a measure, like rit/ and rub‘ It is also used when 
something reaches that weight, meaning that it is equal to it. The 
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verb is used for a man who has a lot of wealth such that it reaches 
that level. Az-Zajjaj said, ‘Qzntar is derived from the verb meaning to 
make something firm. A bridge is called gantarah because it 1s firmly 
made. So it is as if the gintar were a contract of property.’ Tarafah 
said: 


Like the bridge of the Romans, her lord swears 
that she will be surrounded until it is strengthened with bricks. 


Scholars disagree about exactly how much it is and there are 
several positions regarding it. Ubayy ibn Ka‘b related that Prophet 
> said, ‘A qintar is 1200 aquyyahs.’ Mu‘adh ibn Jabal, ‘Abdullah ibn 
‘Amr, Abu Hurayrah and a group of scholars said that, and Ibn 
‘Attyyah said that it is the soundest position, but the gitar varies in 
different lands according to the size of the agzyyah. It is said to be 
12,000 aguyyahs. In his sound Musnad, al-Busti transmitted from Abu 
Hurayrah that the Messenger of Allah # said, ‘A gintar is 12,000 
ugiyyahs. It is better than what is between heaven and the earth.’ Abu 
Hurayrah also took that view. We find in the Musnad of Abu 
Muhammad ad-Darimi that Abu Sa‘id al-Khudri said, ‘Whoever 
recites ten @ahs in the night will be written among those who 
remember. Whoever recites a hundred @yahs will be written among 
the obedient. Whoever recites from five hundred to a thousand dyahs 
will have the reward of a gintar in the morning.’ He was asked, ‘What 
is the qintar?’ and he replied, ‘Enough gold to fill a bull’s hide.’ It is 
mawgquf. Abu Nadrah al-‘Abdi said that. 

It is said to be derived from Syriac. An-Naqqash said that al-Kalbi 
said that it is Greek. Ibn ‘Abbas, ad-Dahhak and al-Hasan said that 
is 1200 mithqals of silver. Al-Hasan says that that is marfi‘*. Ibn ‘Abbas 
also said that it is 12,000 dirhams of silver and 1000 dinars of gold, 
which is the blood money for a Muslim man. That is reported from 
al-Hasan and ad-Dahhak. Sa‘id ibn al-Musayyab said that it is 
80,000. Qatadah said it is 100 mils of gold or 80,000 dirhams of 
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silver. Abu Hamzah ath-Thumali said that the gintar in North Africa 
and Andalusia is 80,000 muthgals of gold or silver. As-Suddi said that 
it 1s 4000 muzthgals. Mujahid said that is 70,000 muthgals. That is 
related from Ibn ‘Umar. Makki related one view that a gintar 1s forty 
ugwyyahs of gold or silver. Ibn Sidah said that in al-Muhkam. He said, 
“The gintar is a thousand mithqals.’ Ar-Rabr‘ ibn Anas said, ‘A qintar 1s 
a lot of wealth piled up.’ This was known among the Arabs. Part of it 
is the above-mentioned dyah: ‘...and have given your original wife a large 
amount.’ (4:20) Part of that is the hadith: ‘Safwan ibn Umayyah had a 
gintar in the Jahiliyyah as did his father.’ This refers to his wealth. Al- 
Hakam said that it is what is between heaven and earth. 

‘Heaped up’: there is disagreement about the meaning of muqantarah. 
At-Tabari and others said that it means multiplied, as if a gintar is 3 
and mugantarah is 9. It is related that al-Farra’ said that it is the plural 
of the plural and so it is 9. As-Suddi said that it means minted (i.e. 
dirhams and dinars.) Makki says that it means ‘complete’. Al- 
Harawi said that the form is a verbal usage. One of them said that 
gantarah is used for a bridge because the density of its structure. Ibn 
Kaysan and al-Farra’ said that it is not less than nine qzntars. It is said 
that it indicates the presence of ready and available wealth. We find 
in the Sahih of al-Busti from ‘Abdullah ibn ‘Umar that the Messenger 
of Allah 2 said, ‘Anyone who prays at night with ten dahs will not 
be written among the heedless. Anyone who prays at night with a 
hundred will be written among the obedient. Anyone who prays at 
night with a thousand will be written among the mugantirin.’ 

‘Gold and silver’: dhahab (gold) is a feminine noun. Its plurals are 
dhab and dhuhiib. Dhahaba describes someone taking a good 
direction (madhhab). Dhahab is also a measure used in Yemen. The 
verb dhahiba describes a man who sees a gold mine and is astonished 
(dhahiba). Fiddah (silver) is well known and its plural 1s f¢dad. ‘Dhahab’ 1s 
derived from dhahab (departure) and silver (fiddah) from infadda, which 
means ‘to be scattered’. The derivation makes one aware of the fact 
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that they will disappear and are not firm as we see in the world. 
How excellent is what one of them said about this: 


“The Fire’ is the last thing that the dinar says. 
‘Worry’ is the end of the dirham. 
Even if he is wary, between them a man 

has his heart tormented by the Fire and worry. 


grazing horses with fine markings, 

The word for horses is khayl. Ibn Kaysan said that he was told by 
Abu ‘“Ubaydah that the singular is ‘hal. A horse is called that 
because it is proud (ckAtala) in its gait. Others said that it is a 
collective noun without a singular and one horse is ‘faras’. We find in 
a hadith from ‘Ali that the Prophet # said: ‘Allah created the horse 
from the wind which is why it flies without wings.’ Wahb ibn 
Munabbih said, ‘He created it from the south wind.’ Wahb said, 
‘There is no glorification, takbir or shahddah said by the owner of a 
horse but that it hears it and answers with the like of it.” More 
mention of horses will come in Sérat al-Anfal. It 1s reported in a 
tradition, ‘Allah showed Adam all the animals and he was told, 
“Choose one of them.” He chose the horse. He was told, “You have 
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chosen your might.” This is the source of the name khayl. They are 
also called khayl because they are marked with might. If anyone rides 
one, he is exalted by Allah’s gift to him and by it is arrogant (ekhtala) 
towards the enemies of Allah. A horse 1s called Jaras’ because covers 
(iflarasa) the distance of the air like a lion and captures it. It crosses 
the distance with its hooves as if it swallowed it up. It is called an 
Arabian horse because it was brought after Adam to Isma‘il as a 
reward for raising the foundations of the House. Isma‘ll was an 
Arab. It was a gift from Allah to him and so the horse was called 
‘Arabian’. 

The Prophet # said, “Shaytan will not enter a house with a noble 
horse in it.’ A horse is called ‘noble’ when it is free of defects. Abu 
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Qatadah said that the Prophet # said, “The best of horses are black 
ones with white blazes and a white spot on the nose, then black ones 
with white blazes and white legs, except on an offside one. If it is not 
black, then a bay one with these markings.’ At-Tirmidhi transmitted 
it from Abu Qatadah. It is reported in the Musnad of ad-Darimi that 
a man said, ‘Messenger of Allah, I want to buy a horse. What sort 
should I buy?’ He answered #*, ‘Buy a black one with a white spot 
on the nose and white legs, except on an offside one, or a bay with 
these markings. You will get booty and be safe.’ An-Nasa’l reported 
from Anas: “There was nothing which the Messenger of Allah # 
loved more, after women, than horses.’ The imams related from Abu 
Hurayrah that the Messenger of Allah # said, “There are three 
kinds of horses: those which are a reward for a man, those which are 
a protection for a man and those which contain a burden for a man.’ 
It is so famous that it need not be mentioned. The rulings 
concerning horses will be mentioned adequately in al-Anfal and an- 
Naal. 

‘With fine markings’ (musawwamah) means grazing in the meadows 
and pasture according to Sa‘id ibn Jubayr. One uses s@ma to mean 
camels and sheep grazing where they like. The verb from which the 
noun is taken means to release animals to graze and so they are 
called ‘musawwamah’. We find in the Sunan of Ibn Majah that ‘Ali 
said, “The Messenger of Allah #$ forbade letting animals graze 
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(sawm) before sunrise and to slaughter animals with milk.’ ‘“Sawm 
© 


means grazing here. Allah says: ‘...among which you graze (tusimuna) 
your herds.’ (16:10) Al-Akhtal said: 


Someone like Ibn Baz‘ah or another like him, 
more fitting for is the son of the camel herder. 


Sawam are any grazing animals. It is also said that it means made 
ready for jzhad. Ibn Zayd said that. 
Mujahid said that it means ‘marked and beautiful.’ ‘Ikrimah said, 
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“They are marked by beauty,’ and an-Nahhas preferred that, taking 
it from the words ‘a handsome (wastm) man’. Ibn ‘Abbas said that it 
means marked with colours, (like blazes) on their faces. It then 
comes from sima@ which is a sign. This is what al-Kisa’1 and Abu 
‘Ubaydah said. All of this is allowed by the term: they are freely 
grazing, ready for war and marked so that they are recognised from 
other horses when grazing. Abu Zayd said that the basis for that 1s 
putting a piece of wool or a marker to distinguish them from other 
horses which are grazing. The linguist Ibn Faris said in al-Muymal 
that they are released with riders on them. Al-Mu‘arrj said that it 
means branded. Al-Mubarrad said that they are known in the lands. 
Ibn Kaysan said that it means piebald. All of the ideas are similar in 
respect of demarcation. 
and livestock 

An‘am it is used for camels and all grazing animals according to Ibn 
Kaysan whereas na‘am is only for camels. Al-Farra’ said that the 
word is masculine rather than feminine while al-Harawi says that it 
can be either. An‘am are livestock: camels, cattle, sheep and goats. 
Na‘am are just camels. Ibn Majah reports from ‘Urwa al-Bariqi: 
‘Camels are might for their people, sheep are blessing and good is 
tied up in the forelocks of horses until the Day of Rising” Ibn ‘Umar 
reports that the Messenger of Allah #} said, “Sheep are among the 
animals of the Garden.’ Abu Hurayrah said: “The Messenger of 
Allah #} instructed the rich to have sheep and the poor to have 
chickens.’ He said that when the rich have chickens Allah gives 
permission for the destruction of the cities. Umm Hani’ reported 
that the Prophet # said to her, ‘Keep sheep. There is blessing in 
them.’ He transmitted it from Abu Bakr ibn Abi Shaybah from 
Waki‘ from Hisham ibn ‘Urwah from his father from Umm Hany’ 
with a sound zsndd. 
fertile farmland. 

Harth is a word used for all land that is tilled. It is a verbal noun 
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used for designation. Haratha is the verb used when someone ploughs 
the land for farming. Hirathah is used for the cultivation of grains, 
gardens and other types of agriculture. Using it the hadith states: 
‘Cultivate for this world as if you were going to live forever.’ We find 
in a hadith from ‘Abdullah: ‘Cultivate this Qur’an,’ Le. study it 
thoroughly, and Ibn al-A‘rabi said that arth is studying in depth. 
Another hadith states: “Che truest of names is al-Harith’, because 
the one who cultivates earns. /htirath means to acquire wealth. 
Mihrath is kindling for a fire and harath is the thread of the bow- 
string, Ahratha is to make a camel lean. We find in the hadith of 
Mu‘awiyah: ‘What did your watering camels do?’ The answer was, 
‘We made them lean on the Day of Badr.’ Abu ‘Ubayd said that it 
means “we made them lean’. 

We find in Sahih al-Bukhavi that Abu Umamah al-Bahili said that he 
saw a ploughshare and some agricultural implements and remarked, 
‘I heard the Messenger of Allah # say, “Whenever this enters a 
house abasement enters it.”’ It is said that abasement is what 
adheres to those involved agricultural labour on account of the 
duties due on the land which are demanded by rulers. Al-Muhallab 
said, “he meaning of this hadith, and Allah knows best, is to 
encourage elevated circumstances and seeking one’s provision from 
the noblest of crafts. That is because the Messenger of Allah 
feared that his community would become preoccupied with farming 
and abandon riding horses and doing jhad in the Way of Allah 
because they were too occupied with agriculture, and then those 
nations who ride horses and live off what they bring them would 
conquer them. Therefore, he encouraged people to gain their 
livelihood from jzhad rather than gravitating to cultivation of the 
earth and humble occupations. Do you not see that ‘Umar said, 
‘Imitate the people of Ma‘d (who were energetic) and wear coarse 
clothing. Cut off stirrups and leap onto horses. Then the camel- 
herders will not defeat you.’ He commanded them to keep horses 
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and train their bodies by leaping onto them. We find in the two 
Sahth collections from Anas ibn Malik, however, that the Prophet &} 
said, ‘If any Muslim plants a plant or sows a crop and a bird, person 
or animal eat from it, it 1s sadagah for him.’ 

Scholars say that Allah mentioned four types of wealth, and each 
type of wealth is the source of wealth for a certain group of people. 
Gold and silver enrich merchants. Fine horses are the wealth of 
kings. Flocks are the wealth of the people of the desert, and 
farmland is the wealth of the people of estates. So the trial of each 
group lies in the category by which he enriches himself. Women and 
children apply to all off them. 

All that is merely the enjoyment of the life of this world. 

This means that what they enjoy in it will vanish and not remain. 
Consequently one should be abstinent in this world and desire the 
Next World. Ibn Majah and others reported from Ibn ‘Umar that 
the Messenger of Allah # said, “This world is enjoyment, and the 
best of its enjoyment is a righteous woman.’ We find in a hadith: 
‘Make do with little of this world and Allah will love you,’ referring 
to enjoying rank and wealth beyond what is absolutely necessary. 
The Prophet @ said, ‘The son of Adam only has a right to these 
three things: a house in which to live, a garment with which to 
clothe his nakedness, and plain bread and water. At-Tirmidhi 
transmitted it from al-Miqdam ibn Ma‘dikarib. Sahl ibn ‘Abdullah 
was asked, ‘What makes it easy for a person to leave this world and 
all appetites?’ He replied, ‘His busying himself with that he is 
commanded to do.’ 

The best homecoming is in the presence of Allah. 
Ma’ab is a place of return from the verb dba, ya’tibu. A poet said: 


Everyone absent returns 


but the one absent through death does not return. 


The root of mab is ma’wab and the vowel of the waw has been 
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changed into a hamzah and the alif has replaced the waw as in the 
word maqal. ‘The entire dah is meant to show the smallness and 
insignificance of this world and to encourage hope for a good return 
to Allah in the Next World. 
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15 Say, ‘Shall | tell you of something better than that?’ 
The godfearing will have Gardens with their Lord, with 
rivers flowing under them, remaining in them timelessly, 
for ever, and purified wives, and the Pleasure of Allah. 
Allah sees His slaves: 

The question ends at ‘that’. “The godfearing’ is an advanced 
predicate and ‘Gardens’ is in the nominative by the inceptive. It is 
said that it ends at ‘with their Lord’ and ‘Gardens’ is in the 
nominative by an implied inceptive. It implies: ‘those are Gardens.’ 
By this interpretation ‘Gardens’ can be in the genitive instead of 
‘better’. That is not permitted in the first interpretation. 

Ibn ‘Atiyyah said, “This aah and the one before it are like the 
words of the Prophet : “A woman can be married for four reasons: 
her wealth, her lineage, her beauty, and her religion. Seek the one 
with religion. May your hands be in the dust!” Muslim and others 
transmitted it. “Seek the one with religion” is an illustration of this 
ayah. Allah mentioned this ayah as solace for lack of this world and to 
strengthen the souls in abandoning it.’ ‘The meaning of the words in 
this dyah were already discussed in al-Bagarah. 

Ridwan (pleasure) is a verbal noun derived from rida. That is 
because when the people of the Garden enter it, Allah will say to 
them, ‘Do you want me to give you more?’ and they will answer, 
‘Our Lord, what is better than this?’ He will say, ‘My pleasure so 
that I will never be angry with you again.’ Muslim transmitted it. 
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‘Allah sees His slaves’ is a promise and a threat. 
OMe (Gag ESSA as Ei EY 3) a Gall 
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16 those who say, ‘Our Lord, we believe, so forgive us 
our wrong actions and safeguard us from _ the 
punishment of the Fire.’ 17 The steadfast, the truthful, 
the obedient, the givers, and those who _ seek 
forgiveness before dawn. 

‘Those is an appositive for the prior ‘godfearing’. It can be in the 
nominative, meaning, ‘they are those,’ or in the accusative for praise. 
‘Our Lord means ‘O Our Lord’. ‘We believe’ is ‘We assent and 
confirm’. Then there is a prayer for forgiveness, 

The ‘steadfast’ are those who refrain from disobedience and their 
lower appetites. It is also said that it refers to being steadfast in acts 
of obedience. The ‘truthful are those who are true in both word and 
deed. The ‘gdnitin’ are the obedient. The ‘gwers’ are those who spend 
in the Way of Allah. This was discussed in full in Sérat al-Baqarah. 

In this dah Allah Almighty explains the states of the godfearing 
who are promised the Garden. There is disagreement about the 
meaning of ‘those who seek forgweness before dawn.’ Anas ibn Malik said 
that they are those who ask for forgiveness. Qatadah said that they 
are simply those who pray at that time. There is no contradiction 
here. Both groups both pray and ask for forgiveness. Dawn 1s singled 
out for mention because it is a time when the prayer is most likely to 
be accepted and a time when it is answered. The Messenger of Allah 
#} said in the explanation of the words of the Almighty reporting 
from Ya‘qub to his sons: TJ well ask my Lord for forgiveness for you’ 
(12:98), that he delayed that until dawn. At-Tirmidhi transmitted it. 

The Prophet # asked Jibril, “Which part of the night is best for 
being heard?’ He replied, ‘I do not know, but the Throne trembles at 
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dawn.’ ‘Dawn’ 1s either sahar or sahr. Az-Zayjaj said, “Sahar is the time 
when the night retreats until the second dawn rises.’ Ibn Zayd said 
that it is the last sixth of last night. 

The soundest of what is related by the Imams is from Abu 
Hurayrah that the Prophet # said, ‘Allah descends to the lowest 
heaven every night when the first third of the night has passed and 
says, “I am the King. I am the King. Who is there who calls on Me 
so that I can answer him? Who is there who asks me so that I can 
give to him? Who is there who asks My forgiveness so that I can 
forgive him?” That continues until dawn rises.’ (Muslim) There is 
disagreement about its interpretation. The best of what is said on it 
is what has come in an-Nasa’l from Abu Hurayrah and Abu Sa‘td: 
“The Messenger of Allah # said, “Allah waits until the end of the 
first half of the night and then commands a caller who says, “Is there 
a caller who can be answered? Is there someone who asks for 
forgiveness so that he can be forgiven?” Abu Muhammad ‘Abd al- 
Haqq says that it is sound and removes any ambiguity and clarifies 
any possibility. There is something elided after ‘first half of the night’ 
which is ‘an angel descends’. Success is by Allah. We dealt with this 
in Kitab al-Asna. 

Additional point: Asking forgiveness is recommended and Allah 
praises those who ask forgiveness in this aah and others, as in: “They 
would seek forgweness before dawn.’ (51:18) Anas ibn Malik said, ‘We 
were instructed to ask forgiveness seventy times at dawn.’ Sufyan 
ath-Thawri said, ‘I have heard that in the first part of the night a 
caller calls for the obedient to stand, and they stand and pray until 
dawn. At dawn there is a call: “Where are those who ask for 
forgiveness?” and so those people ask for forgiveness. Other people 
rise and pray and join them. When dawn has entered, there is 
another call: “Will the heedless not rise?” and they rise from their 
beds like the dead are brought out of their graves.’ 

It is related that Anas said that he heard the Prophet 2} say, ‘Allah 
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said, “I intended to punish the people of the earth and when I 
looked at those making My houses flourish, those who love one 
another for My sake, those who pray tahayud at night and those who 
ask for forgiveness at dawn, I averted the punishment from them.” 
Makhul said, “When there are fifteen men in a community asking 
forgiveness of Allah every day twenty-five times, Allah will not seize 
that community with a general punishment.’ Abu Nu‘aym 
mentioned that in al-Hilyah. Nafi‘ said, ‘Ibn ‘Umar used to pray at 
night. He would ask, “Nafi‘, is it dawn yet?” “No,” I would answer. 
He would continue to pray and then ask that question. When I said, 
“Yes,” he would sit asking for forgiveness.’ Ibrahim ibn Hatib related 
that his father said, ‘I heard a man in the corner of the mosque at 
dawn say, “O Lord! You commanded me and I obeyed. This is 
dawn, so forgive me.” I looked and it was Ibn Mas‘ud.’ 

All the reports indicate that asking forgiveness should be done with 
the tongue and presence of the heart, and it does not mean, as Ibn 
Zayd said, those who pray the Suwbh prayer in the group. Allah knows 
best. Luqman said to his son, ‘My son, do not let the cock be 
cleverer than you, calling at dawn while you are still asleep.’ 

The preferred form of asking forgiveness is reported by al-Bukhari 
via Shaddad ibn Aws from the Prophet #: “The best way to ask 
forgiveness is to say, “O Allah, You are my Lord. There is no god but 
You. You created me and I am Your slave. I comply with Your 
covenant and Your promise as much as I can. I seek refuge with you 
from the evil of what I have done. I acknowledge my sin, so forgive 
me. No one can forgive sins but You alone.” He continued, ‘Anyone 
who says this during the day having confidence in it and dies on that 
day before evening will be among the people of the Garden. Anyone 
who says it during the night having confidence in it and dies before 
morning will be among the people of the Garden.’ It is only in his 
Collection. 

Abu Muhammad ‘Abd al-Ghani ibn Sa‘id related from Ibn Lahi‘ah 
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from Abu Sakhr from Abu Mu‘awtyah from Sa‘td ibn Jubayr from 
as-Sahba’ al-Bakri from ‘Ali ibn Abi Talib that the Messenger of 
Allah took ‘Ali’s hand and said, ‘Shall I teach you some words 
which, if you say them and your sins are as many as the tracks of 
ants, or the tracks of tiny ants, Allah will forgive you for them and 
you will be completely forgiven. ‘They are: “O Allah, there is no god 
but You. Glory be to You. I have done evil and wronged myself, so 
forgive me. None can forgive wrong actions but You alone.” 
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18 Allah bears witness that there is no god but Him, as 
do the angels and the people of knowledge, upholding 
justice. There is no god but Him, the Almighty, the All- 
Wise. 

Sa‘id ibn Jubayr said, “There were three hundred and sixty idols 
around the Ka‘bah, and when this dah was revealed, they fell down 
in prostration.’ Al-Kalbi said, ‘When the Messenger of Allah 
appeared in Madinah, two of the rabbis of Syria travelled to him 
and when they saw Madinah, one of them said to the other, “This 
city closely resembles the description of the city of the Prophet who 
will come at the end of time!” When they went to the Prophet &, 
they recognised him by his description and asked him, “Are you 
Muhammad?” “Yes,” he replied. “You are Ahmad?” they asked, and 
he said, “Yes.” They said, “We ask you about the clear testimony. If 
you tell it to us, we will believe in you and affirm you.” The 
Messenger of Allah @} said to them, “Ask me.” They said, “Tell us 
the greatest testimony in the Book of Allah.” So Allah Almighty 
revealed to His Prophet “>, “Allah bears witness that there ts no god but 
Em, as do the angels and the people of knowledge, upholding justice,” and the 
two men became Muslim and affirmed the Messenger of Allah 2.’ 

It is said that ‘the people of knowledge’ means the Prophets. Ibn 
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Kaysan said, ‘It is the Muhajirun and Ansar.’ Muqatil said, ‘It is the 
believers of the People of the Book,’ and as-Suddi and al-Kalbi said 
that it is all believers. That is most likely because it is general. 

This dah is evidence of the excellence of knowledge and the 
nobility and excellence of scholars. If anyone had been nobler than 
scholars, Allah would have connected them to His name and the 
name of his angels, as He did scholars. He said to His Prophet 
about the excellence of knowledge: ‘Say: “Lord, increase me in 
knowledge.” (20:114) If there had been anything nobler than 
knowledge, then Allah would have commanded His Prophet #} to 
ask for increase in it. The Prophet # said, ‘Scholars are the heirs of 
the Prophets,’ and ‘Scholars are the trustees of Allah over His 
creation.’ This honour for scholars is immense and their place in the 
din is important. 

Hafiz Abu Muhammad ‘Abd al-Ghani transmitted from Barakah 
ibn Nashit, who is ‘Ankal ibn Hakarik, while the commentary is that 
of Barakah ibn Nashit who was a /dfiz, from ‘Umar ibn al- 
Mu’ammil from Muhammad ibn Abi-l-Khasib from ‘Ankal from 
Muhammad ibn Ishaq from Sharik from Abu Ishaq from al-Bara’ 
that the Messenger of Allah > said, “The people of knowledge are 
the heirs of the Prophets. ‘The people of the heavens love them and 
the fish in the sea ask for their forgiveness from the time they die up 
until the Day of Rising.’ There is also a hadith about this from Abu- 
d-Darda’ that Abu Dawtd transmitted. 

Ghalib al-Qattan reported, ‘I came to Kufa to trade and camped 
near al-A‘mash and I used to go and visit him. On the night when I 
wanted to go to Basra he was standing doing tahayud reciting this 
ayah: “Allah bears witness that there 1s no god but Him...(to) Islam.” (3:18- 
19) Al-A‘mash said, “I testify to what Allah testified and I entrust to 
Allah this shahadah, and it is in Allah’s custody for me. The din with 
Allah is Islam.” He repeated that several times. I went to him and 
said good-bye and then said, “I heard you recite this dah. What 
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have you heard about it? I have been with you for a year and you 
did not convey it to me.” He said, “By Allah, I will tell it to you in a 
year’s time.” I got up and wrote that day on his door. When a year 
had passed, I said, “Abu Muhammad, the year has passed.” He said, 
“Abu Wa’il reported to me from ‘Abdullah ibn Mas‘ud that the 
Messenger of Allah # said, “he one who has it will be brought on 
the Day of Rising and Allah will say, “My slave entrusted it to me 
and I am more entitled to fulfil it. Admit My slave to the 
Garden.””” 

Abu-l-Faraj al-Jawzi said that Ghalib is Ghalib ibn Khattaf al- 
Qattan. He related this hadith from al-A‘mash and it is mu‘dal 
(perplexing). Ibn ‘Adi said that it is weak. Ahmad ibn Hanbal said 
that Ghalib ibn Khattaf al-Oattan is very trustworthy. Ibn Ma‘tn 
said that he is trustworthy and Abu Hatim is righteous and truthful. 
You have enough proof of his integrity and trustworthiness in the 
fact that both al-Bukhari and Muslim transmit from him in their 
books. 

A hadith is reported from Anas in which the Prophet & said, ‘If 
someone recites: “Allah bears witness that there 1s no god but Him, as do the 
angels and the people of knowledge, upholding justice. There 1s no god but Him, 
the Almghty, the All-Wise” when he goes to sleep, Allah will create 
70,000 angels asking forgiveness for him until the Day of Rising.’ It 
is said that whoever affirms this testimony firmly in his heart has 
established justice. It is related that Sa‘id ibn Jubayr said, “There 
were three hundred and sixty idols around the Ka‘bah. Each sub- 
tribe of the Arabs had one or two idols. When this dyah was revealed, 
the idols fell in prostration to Allah.’ 

Allah bears witness that there is no god but Him, 

‘Allah bears witness’ means ‘explains and informs.’ Someone testifies 
before a judge when he makes it clear and informs about someone 
who owes something and who is owed it. Az-Zajjaj said, “The 
witness is the one who informs about the thing and makes it clear. 
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So Allah directs us to His Oneness by what He created and made 
clear. Abu ‘Ubaydah said that it means, ‘Allah decides,’ i.e. informs. 
Ibn ‘Attyyah, however, says that this is rejected for various reasons. 

Al-Kisa’l recited ‘annahu’ and later ‘anna’d-din’. Al-Mubarrad said, 
‘What it implied is: “The dim with Allah is Islam which is that there 
is no god but Allah.” A ba’ which would normally be in the sentence 
(b2-anna) 1s elided. Islam explains the meaning of tawhid. According to 
al-Kisa’t, Ibn ‘Abbas recited ‘¢nnahu, anna’d-din’, implying ‘Allah bears 
witness that the din in the sight of Allah is Islam.’ Then he begins a 
new sentence. Abu ”l-Muhallab, a reciter, recited ‘shuhada’a lillah’ in 
the accusative for the hal, but ‘shuhada’w’ is also reported from him. 
Shu‘bah related from ‘Asim from Zirr that Ubayy related that the 
Prophet # used to recite, “The di with Allah is the Hanifiyyah, not 
Judaism, Christianity or Magianism.’ Abu Bakr al-Anbari said, ‘It is 
evident to anyone with discrimination that these words spoken by 
the Prophet @ are explanation and some of those who transmitted 
the hadith included it in the Qur’an.’ 

‘Upholding’ is in the accusative for the fal which reinforces His 
Name in ‘Allah bears witness’ or ‘but Him’. Al-Farra’ said that it is in 
the accusative for the break and so it is like the root, al-gaim. When 
the alif-lam is cut off, then it is in the accusative. The reading of 
‘Abdullah has ‘al-qga’imu bi’l-qist’ as an adjective. Qrst is justice. 

“There is no god but Him’ is repeated because the first is in the position 
of a claim and testimony and the second is in the position of a ruling. 
Ja‘far as-Sadiq said, “The first is a description and tawhid and the 
second is the notice and information, 1.e. “Say: “There is no god but 
Allah, the Almighty, the All-Wise.””’ 
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19 The din with Allah is Islam. Those given the Book 
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only differed after knowledge had come to them, 
envying one another. As for those who reject Allah’s 
Signs, Allah is swift at reckoning. 

The din with Allah is Islam. 

In this dyah ‘din’ means obedience and religion (millah). Islam means 
faith and acts of obedience. Abu-l-‘Aliyah said that and most 
mutakallmun believe that. The basis for the different names for faith 
(tman) and Islam is based on the hadith of Jibril. They can be used as 
synonyms, and so each of them is used for the other as we see in the 
hadith about the delegation of ‘Abd al-Qays in which he & 
commanded them to believe in Allah alone. He asked, “Do you 
know what faith is?’ They answered, ‘Allah and His Messenger know 
best.’ He said, ‘It is to testify that there is no god but Allah and that 
Muhammad is the Messenger of Allah, perform the prayer, pay 
zakat, fast Ramadan and to pay a fifth of booty.’ It is the same when 
he # says, “There are about seventy branches of faith: the least of 
which is to remove something harmful from the road and the 
highest of which is the words: “There is no god but Allah.” At- 
Tirmidhi transmitted it. Muslim added, ‘Modesty is a branch of 
faith.’ They also blend together, so that one is used and the other is 
meant, just as this dah includes affirmation and actions, and as the 
Prophet #» said, ‘Faith is affirmation with the heart, expression on 
the tongue and implementation of the pillars.’ Ibn Mayjah 
transmitted it. It has already been mentioned. What 1s true is the 
first statement where the basic facts and the Shariah are concerned. 
Anything further than that is just elaboration and Allah knows best. 
Those given the Book only differed after knowledge had come to 
them. 

Allah reports about the disagreement of the People of the Book 
and that it occurred when they already had knowledge of the truth 
and that it was due to envy and seeking this world. Ibn ‘Umar and 
others said that. There is change in the normal linguistic order here. 
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Al-Akhfash said that means: those who were given the Book only 
differed out of envy of one another after knowledge had come to 
them. 

Muhammad ibn Ja‘far ibn az-Zubayr said, ‘It is the Christians who 
are being referred to in this dyah. It is to rebuke the Christians of 
Najran.’ Ar-Rabr ibn Anas said, ‘What is meant are the Jews.’ The 
expression ‘those given the Book’ includes both Jews and Christians. 
They only differed about the Prophethood of Muhammad #} ‘after 
knowledge had come to them,’ meaning the clarification of his description 
and Prophethood in their Books. It is also said that it means: ‘those 
who were given the Gospel only differed about ‘Isa, and split into 
sects, after the knowledge had reached them that Allah is one and 
‘Isa is the slave of Allah and His Messenger.’ 

‘Baghyan’ is in the accusative for the direct object or as a hal 
modifying ‘those’. Allah knows best. 
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20 If they argue with you, say, ‘I have submitted myself 
completely to Allah, and so have all who follow me.’ Say 
to those given the Book and those who have no Book, 
‘Have you become Muslim?’ If they become Muslim, 
they have been guided. If they turn away, you are only 
responsible for transmission. Allah sees His slaves. 
If they argue with you, say, ‘| have submitted myself (lit. my face) 
completely to Allah’ 

This means: ‘If they argue using false statements and errors, then 
base yourself on what you are duty bound to believe and convey, and 
Allah will help you.’ ‘My face’ means ‘myself’ as in the hadith, ‘I 
(literally “my face”) have prostrated to the One who created me and 
formed me.’ It is said that here ‘face’ means intention. This was 
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already discussed in full in al-Bagarah. The first is more likely. ‘Face’ 
is used to designate the entire Essence since it is the noblest part of 
the person and the focus of the senses. A poet said: 


I have submitted myself (‘my face’) to the One to Whom 
the clouds bearing rain submit. 


Proficient mutakallimin say that His words ‘the Face of your Lord will 
remain’ (55:27) mean the Essence. It is said that it is action by which 
His pleasure (face) is intended. 

In ‘who follow me’ the ‘who’ is in the position of the nominative, 
added to the ‘T in ‘I have submitted’, meaning ‘those who follow me 
have submitted’. It is possible that it is added to the nominative 
pronoun without stressing the gap between them. Nafi‘, Abu ‘Amr 
and Ya‘qub keep the ya’ in ‘follow me’ as in the root. The rest elide 
it, following the written Qur’an where it is written without a ya’. 

Say to those given the Book and those who have no Book, ‘Have you 
become Muslim?’ 

“Those gwen the Book” means the Jews and Christians and “those who 
have no Book” means those who have no Scripture, in other words the 
Arab idolaters. ‘Have you become Muslim?’ is a question which needs 
affirmation and also implies a command, meaning, “Become 
Muslim.’ At-Tabari and others said that. Az-Zajjaj says that it is a 
threat, and this is good because the meaning then is: ‘Have you 
become Muslim or not?’ The expression is then used in the past 
tense to stress the report about them being guided. It is said that the 
words ‘you are only responsible for transmission’ were abrogated by jehad. 
Ibn ‘Attyyah said that this requires having knowledge of the history 
of its revelation. As for the apparent meaning of the revelation of 
these dahs about the delegation of Najran, the meaning is: ‘You 
must convey what has been revealed to you about fighting and other 
things.’ 
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21 As for those who reject Allah’s Signs, and kill the 
Prophets without any right to do so, and kill those who 
command justice, give them news of a painful 
punishment. 22 They are the ones whose actions come 
to nothing in this world or the Next World. They will 
have no helpers. 
As for those who reject Allah’s Signs and kill the Prophets 
Abu-l-‘Abbas al-Mubarrad said, ‘Some of the tribe of Israel had 
Prophets come to them and call them to Allah, but they killed them. 
Some believers came afterwards and commanded them to submit 
and they killed them too. It was about them that this aah was 
revealed.’ So Ma‘qil ibn Abi Miskin said, “Che Prophets used to 
come to the tribe of Israel without a Book and they killed them. 
Some people who followed them stood and commanded justice and 
were killed.’ Ibn Mas‘td reported that the Messenger of Allah 
said, ‘Evil are people who kill other people who command to justice. 
Evil are people who do not command the right and forbid the 
wrong. Evil are people among whom a believer has to dissemble.’ 
Abu ‘Ubaydah ibn al-Jarrah reported that the Prophet # said, “The 
tribe of Israel killed forty-three Prophets at the beginning of the day 
in one hour; one hundred and twelve of the worshippers of the tribe 
of Israel rose and commanded the right and forbade the wrong and 
they killed them all at the end of the day. They are mentioned in this 
ayah.’ Al-Mahdawi and others mentioned this. Shu‘bah related from 
Abu Ishaq from Abu ‘Ubaydah that ‘Abdullah said, “The tribe of 
Israel used to kill seventy Prophets on a single day and then set up 
their vegetable market at the end of the day. If someone says that 
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those who were being warned about this did not actually kill a 
Prophet, the answer is that they agreed with those who did the 
killing and so they were in the same position as them. They also 
sought the Prophet #? and his Companions and wanted to kill them. 
Allah says about them: “When those who disbelieve were plotting against you 
to imprison you or kill you.” (8:30)’ 

This dyah indicates that commanding the right and forbidding the 
wrong was mandatory for past nations. It is the lesson of the 
Message and the caliphal task of Prophethood. Al-Hasan reported 
that the Messenger of Allah > said, ‘Whoever commands the right 
or forbids the wrong is Allah’s caliph on His earth and the caliph of 
His Messenger and the caliph of his Book.’ Durrah bint Abi Lahab 
said, ‘A man came to the Prophet #} when he was on the minbar 
and asked, “Who is the best of people, Messenger of Allah?” He 
replied, “The one who commands the right and forbids the wrong, 
has the most fear of Allah, and maintains his ties of kinship.” 

We read in the Revelation: “The men and women of the hypocrites are as 
bad as one another. They command what is wrong and forbid what ts right.’ 
(9:67) Then Allah says: “The men and women of the believers are frends of 
one another. They command what is right and forbid what 1s wrong.’ (9:71) 
Allah made the fact of commanding the right and forbidding the 
wrong the measure of the difference between the believers and the 
hypocrites. This indicates that the most specific of the believer’s 
qualities is commanding the right and forbidding the wrong, and 
their summit is calling to Islam and fighting for it. Commanding the 
right is not suitable for everyone. The ruler undertakes it since he 
establishes the Audid and he punishes according to his opinion and 
imprisons, exiles or banishes. In every town he sets up a strong 
righteous man with knowledge and trustworthiness and commands 
him to see that the fudid are carried out, but without excess. Allah 
says: ‘...those who, if We establish them firmly on the earth, will establish the 
prayer and pay zakat, and command the right and forbid the wrong.’ (22:41) 
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The people of the Sunnah say that it is not a precondition for the 
one who forbids the wrong to be upright, as opposed to innovators 
who say, “Only the upright can do it.’ This is discarded because 
justice is only found in a few people while commanding the right 
and forbidding the wrong is general to all people. If they counter 
with the words of Allah: ‘Do you order people to devoutness and forget 
yourselves?” (2:44) and: ‘It is abhorrent to Allah that you should say what_you 
do not do’ (61:3) and the like, they are told, ‘Censure here is about 
committing what is forbidden, not forbidding the wrong, There is no 
doubt that the prohibition is uglier when it comes from someone 
who does what is prohibited than from someone who does not do it.’ 
That is why he will go around in Hell like a donkey around a 
millstone as we explained in al-Bagqarah (2:44). 

The Muslims agree about what Ibn ‘Abd al-Barr mentioned: that 
when there is something wrong, it is an obligation on everyone who 
is able to do it to change it. If changing it is only a matter of censure 
which does not lead to harm that should not prevent them from 
changing it. If someone cannot change it physically, then they should 
do so with their tongue. If they cannot do that, then with their heart 
if they can do no more than that. If someone objects with their 
heart, they have done what they must do if they cannot do more 
than that. 

The hadiths from the Prophet #} very often stress commanding the 
right and forbidding the wrong, but that is limited to one’s ability. 
Al-Hasan said, ‘If someone speaks to a believer, he hopes for a good 
result. If he speaks to someone ignorant, it is to teach him. If 
someone draws his sword or whip and says, “Fear me! Fear me!” 
then you should have nothing to do with him.’ Ibn Mas‘ud said, ‘It is 
enough for a man, when he sees something objectionable which he 
cannot change, that Allah knows that he dislikes it in his heart.’ Ibn 
Lahi‘ah related from al-A‘raj from Abu MHurayrah that the 


Messenger of Allah & said, ‘It is not lawful for a believer to humble 
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himself.’ They asked, ‘Messenger of Allah, what is humbling 
oneself?’ He replied, ‘Exposing himself to affliction which he cannot 
bear. Ibn Majah transmitted this from ‘Ali ibn Zayd ibn Jid‘an from 
al-Hasan ibn Jundub from Hudhayfah from the Prophet #. 
Something can be said about both transmissions. 

It is related that one of the Companions said, ‘When a man sees 
something wrong which he cannot do anything about, he should say 
three times, “O Allah, this is wrong.” Then he has done what he 
must.’ Ibn al-‘Arabi claimed that if someone hopes to remove a 
wrong but fears that if he does that he will be beaten or killed, most 
scholars say that he 1s permitted to embark on that in the face of that 
uncertainty. If he does not hope to remove it, then what is the point? 
‘Then he added, ‘What I believe is that if someone is sincere in his 
intention, he should embark on doing it without caring about the 
consequences.’ This differs from the consensus which Abu ‘Umar 
mentioned. This dyah indicates that it is permitted to command the 
good and forbid the wrong even if one fears being killed. The 
Almighty says: ‘Command what is right and forbid what is wrong and be 
steadfast in the face of all that happens to_you.’ (31:17) This alludes to being 
harmed. 

The Imams relate that Abu Sa‘id al-Khudri said, ‘I heard the 
Messenger of Allah } say, “Whoever of you sees something wrong 
should change it with his hand; if he cannot, then with his tongue; if 
he cannot, then with his heart, and that is the weakest form of 
belief.” 

Scholars say that changing with the hand is for the rulers, with the 
tongue for the scholars and with the heart for the weak, i.e. common 
people. If the wrong can be removed with the tongue by forbidding 
it, then one should do that. If the only way to achieve it is through 
punishment and killing, it should be done. If it can be removed 
without killing, then it is not permissible to kill. This is taken from 
the words of the Almighty: ‘Fight the attackers until they revert to Allah’s 
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command.’ (49:9) That is the basis for what scholars say about when a 
person defends himself against someone who attacks their person, or 
property, or the person and property of someone else: someone may 
do that and nothing can be held against him. If Zayd sees ‘Umar 
trying to take Bakr’s property, he must defend it if the owner is 
unable to do so or is not happy about it. It is said that the people of 
any town containing the following four individuals are protected 
from affliction: a just ruler who does not wrong, a scholar who is on 
the path of guidance, shaykhs who command the right and forbid 
the wrong and encourage seeking knowledge and the Qur’an, and 
women who are covered and do not display themselves in the way 
they used to in the Jahiliyyah. 

Anas ibn Malik said, “The Messenger of Allah # was asked, 
“When will we abandon commanding the right and forbidding the 
wrong?” He replied, “When there appears among you what 
appeared among earlier communities.” We asked, “Messenger of 
Allah, what appeared among the nations before us?” He replied, 
“When power is in the hands of your young people, lewdness in your 
great people, and knowledge in your base people.” Zayd said that 
this means that knowledge is with the impious. Ibn Majah 
transmitted it. More about this will come in al-Ma@idah, Allah willing. 
The meaning of the expression ‘come to nothing’ was mentioned in al- 
Bagarah. 
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23 Do you not see those who have been given a portion 
of the Book being invited to let Allah’s Book be the 
judge between them? But then a group of them turn 
away. 
Ibn ‘Abbas said, “This dah was revealed because the Messenger of 
Allah # entered the Jewish study house where there was a group of 
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Jews and called them to Allah. Nu‘aym ibn ‘Umar and al-Harith ibn 
Zayd asked him, “What religion are you following, Muhammad?” 
The Prophet replied, “I follow the religion of Ibrahim.” They 
said, “Ibrahim was a Jew.” The Prophet # said, “Bring the Torah. 
It is between us and you.” They refused and this dah was revealed.’ 

An-Naqqash mentioned that it was revealed because a group of 
Jews denied the Prophethood of Muhammad #. The Prophet # 
told them, “Bring the Torah. There is a description of me in it.’ They 
refused. Most recite ‘Judge’ as ‘yahkuma’ while Abu Ja‘far Yazid ibn 
al-Qa‘qa‘ recited ‘yuhkama’. The first reading is better because of 
what 1s in 45:29. 

This dah contains proof of the obligation of someone summoned 
to present his case before the judge because he has been called to the 
Book of Allah. If he does not do it, he opposes what is specifically 
incumbent on him in terms of restraining people by discipline. ‘This 
occurs with us in Andalusia and the Maghrib, but not in Egypt. ‘This 
ruling is explained in Sérat an-Nir: ‘When they are summoned to Allah and 
Es Messenger so that he can judge between them, a group of them immediately 
turn away ... No, it rs simply that they are wrongdoers.’ (24:48-50) 

Az-Zahrawi reported from al-Hasan that the Messenger of Allah 
«> said, ‘If someone’s opponent calls him to a Muslim judge and he 
does not respond, he is a wrongdoer with no right.’ Ibn al-‘Arabi 
said that this hadith is false but the words ‘he is a wrongdoer’ are 
sound but the words ‘with no right’ are not sound. It is possible that 
it means he is based on something that is not right. Ibn 
Khuwayzimandad al-Maliki said, ‘It is mandatory for everyone who 
is summoned to the assembly of the judge to respond as long as he 
does not know the judge to be impious or known to have enmity 
towards the claimant or defendant.’ 

It contains evidence that the laws of the Shart‘ahs that came before 
us are binding on us except for what we know to be abrogated, and 
it is mandatory for us to judge by the laws of the Prophets before us 
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as will be clarified. We do not read the ‘Torah or act on what is in it 
because it is not in the possession of those who are trustworthy 
regarding it and because they have changed it. If we know that 
something in it has not been altered or changed, then it would be 
permitted for us to recite it. It is related that ‘Umar said to Ka‘b, ‘If 
you know that it is the Torah which was revealed to Musa ibn 
‘Imran, I will recite it.. He knew what had not been changed in it 
and that is why he called them to judge by it. It is said that the aah 
was revealed about that and Allah knows best. 
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24 That is because they say, ‘The Fire will only touch us 
for a number of days.’ Their inventions have deluded 
them in their din. 

This indicates their turning away, turning their backs and being 
deluded in what they said, as in their words, ‘We are Allah’s children 
and Fits loved ones.’ (5:18) The meaning of the expression ‘a number of 
days’ was discussed in al-Bagarah. 
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25 But how will it be when We gather them all together 
for a Day about which there is no doubt? Every self will 
be paid in full for what it earned. They will not be 
wronged. 

This is addressed to the Prophet # and his community by way of 
restraint and wonder: ‘How will they be, or what will they do, when 
they are gathered on the Day of Rising and the falseness of those lies 
they told in this world is unmasked and they are repaid for what they 
earned by their disbelief, audacity and wrongdoing?’ The lam 
connected to ‘Day’ means ‘on (a Day)’ according to al-Kisa’1. The 
Basrans say that it means ‘for the reckoning of a Day’. At-Tabari 
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said: ‘for what will happen on a Day.’ 
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26 Say, ‘O Allah! Master of the Kingdom! You give 
sovereignty to whomever You will You take sovereignty 
from whomever You will. You exalt whomever You will 
You abase whomever You will. All good is in Your 
hands. You have power over all things. 
‘Ali reported that the Prophet # said, ‘When Allah wanted to 
reveal the Fatihah of the Book, the Ayat al-Kursi, and “Say, ‘O Allah! 
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Master of the Kingdom ...’ to ‘... without any reckoning’,” they were 
suspended from the Throne and there was no veil between them 
and Allah. They said, “Our Lord, do not send us down to the abode 
of wrongdoing and to those who disobey You.” Allah said, “By My 
Sight and My Majesty, no one will recite you after every prayer, but 
that I will make him dwell in the Preserve of Sanctity for doing that 
and look at him with My hidden Eye seventy times day and grant 
seventy of his needs every day, the least of which is forgiveness, and 
give him refuge from every enemy and help him, and nothing but 
death keeps him from entering the Garden.” 

Mu‘adh ibn Jabal said, “One day I was prevented from being with 
the Prophet #} and did not pray Jumu‘ah with him. He asked, 
“Mu‘adh! What kept you from the Jumu‘ah prayer?” I answered, 
“Messenger of Allah, I owe the Jew, Yuhanna ibn Bara, an diqzyyah of 
gold and he is waiting for me at my door. I feared he would keep me 
from you.” He said, “Mu‘adh, do you want Allah to settle your debt 
for you?” “Yes,” I replied. He said, “Say every day: ‘Say, “O Allah! 
Master of the Kingdom ...to... without any reckoning” (3:27), You are the 
All-Merciful and Most Merciful to this world and the Next. You give 
of them to whomever You wish and deny them to whomever You 
wish. Settle My debt for me!” Even if you owe the like of this world 
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in gold, Allah will settle it for you.” 

Hafiz Abu Nu‘aym transmitted that ‘Ata’ al-Khurasani reported 
that Mu‘adh ibn Jabal said, “he Messenger of Allah @ taught me 
some d@yahs of the Qur’an — or words — which are such that there is 
no Muslim on the earth who uses them for supplication when he is 
distressed by debt, but that Allah will settle it for him and alleviate 
his worry. I reckon that he mentioned it from the Prophet >.’ It is a 
gharib hadith of ‘Ata’ who has it mursal from Mu‘adh. 

Ibn ‘Abbas and Anas ibn Malik said, ‘When the Messenger of 
Allah # conquered Makkah and promised his community the 
kingdoms of Persia and Byzantium, the hypocrites and Jews said, 
“Unlikely! Unlikely! How can Muhammad lay claim to Persia and 
Byzantium! They are too mighty and unassailable for that! Are not 
Makkah and Madinah enough for Muhammad so that now he 
desires the kingdoms of Persia and Byzantium?” Then Allah 
revealed this ayah.’ 

It is said that it was revealed to refute the falsehood of the 
Christians of Najran when they said that ‘Isa was God. That is 
because it is evident to every person with a sound nature that ‘Isa 
did not possess any of these qualities. Ibn Ishaq said, and Allah 
knows best, that this dah is about their obstinacy and disbelief and 
that ‘Isa was given Signs from Allah as proof of his Prophethood that 
took the form of bringing the dead to life and other things while 
Allah alone is the One who does these things as He says: ‘You give 
soverergnty to whomever You will. You take sovereignty from whomever You will. 
You exalt whomever You will. You abase whomever You will,’ and ‘You merge 
the night into the day. You merge the day into the nght. You bring the lwing from 
the dead. You bring out the dead from the ling. You provide for whomever You 
will without any reckoning.’ If ‘Isa had been God, he would have done 
that and that would have been considered a sign. 

Say, ‘O Allah! Master of the Kingdom! 
Grammarians disagree about ‘Allahumma’ while they agree that the 
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ha’ has a dammah, the mim is double with a fathah and that it is 
vocative. It is also found with a single mim as we see in a poem of al- 
A‘sha. Al-Khalil, Stbawayh and all the Basrans say that the root is: 
‘Ya “llahu’ and when the verb is used without the vocative particle 
‘ya’, they replace it with this doubled mim. These two mims replace 
the two letters yd-alif. The dammah on the ha’ is the dammah of the 
noun which is in the singular vocative. Al-Farra’ and the Kufans 
believe that the root is ‘Ya Uahu ummana bi-khayr’ (O Allah, lead us in 
good) and there is elision and the two words mixed together. The 
dammah on the ha’ is the dammah of ‘ummand’ and when the hamzah is 
elided, then the vowelling moves. An-Nahhas says that according to 
the Basrans this is a grave error and that the best position on that 1s 
what al-Khalil and Stbawayh said. Az-Zajjaj said, ‘It is impossible to 
omit the dammah, which indicates the singular vocative, and the 
dammah of ‘umm’ to be put onto the name of Allah. This is denial of 
the name of Allah Almighty.’ Ibn ‘Attyyah said, “This is an error on 
the part of az-Zajjaj. He claimed that he had never heard, “Ya Allahu 
umm’ and that the Arabs do not say, “Ya-llahumma.” 

The Kufans say that the vocative particle is added to ‘Allahumma’ as 
‘Ya Allahumma’ and quote poems illustrating that. [Poetry] They state 
that if the mim had replaced the vocative particle, they would not be 
together. Az-Zajjaj said, “This is aberrant and it is not known who 
said it. One does not abandon what is in the Book of Allah and all 
the collection of the Arabs.” [POETRY] The Kufans said that a 
single mim is added to some words, but not a double mim. 

Some grammarians say that what the Kufans said is an error 
because if it had been as they said, it would be necessary to only say 
‘Allahumm@ alone because there is a supplication with it, but you say, 
‘Allahumma-r-Razzaq’. If it had been as they claim, then the two 
would have been separated. 

An-Nadr ibn Shumay] said, ‘Whoever says, “Al/lahumma” has called 
on Allah with all His Names.’ Al-Hasan said, ‘“Allahumma” is a 
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comprehensive supplication.’ 

Qatadah said, ‘I heard that the Prophet # asked Allah to give his 
community the kingdom of Persia and Allah revealed this dyah.’ 
Muaatil said, “The Prophet #4 asked Allah to give him the kingdoms 
of Persia and Byzantium as part of his community and Allah taught 
him to make this supplication.’ 

‘Master’ is a second vocative according to Sibawayh. It is like 
Allah’s words: ‘Say: “O Allah, Originator of the heavens and the earth.’” 
(39:46) He says that it cannot describe ‘Allahumma, but Muhammad 
ibn Yazid and Ibrahim ibn as-Sari az-Zajjaj disagreed and said that 
in syntax it is an adjective of the name of Allah and the same is true 
of 39:46. 

The word ‘mulk’ here means Prophethood according to Mujahid. It 
is said it means victory, and it is said that it means wealth and slaves. 
Az-Zajjaj said that it refers to the master of people and what they 
own. It is said that it means the Master of this world and the Next. It 
is also said that sovereignty means faith and Islam, meaning, “You 
give it to whomever You wish.’ The same is true of what follows as 
there is some natural elision in the words. [Poetry] Az-Zajjaj says 
that it means that Allah does whatever He wishes with people. 

You exalt whomever You will. You abase whomever You will. 

‘Exalt’ means to make high, overcoming and conquering as in the 
phrase: ‘He got the better of me (‘azzani) with his words.’ (38:23) ‘Abase’ is 
to cause to be overcome, overpowered and conquered. Tarafah said: 


A man slow in noble affairs, quick in what is unseemly, 
humiliated in the gathering of the men, an outcast. 


All good is in Your hands. 

This means that all good and evil is in Your hands, and there is 
some elision in the words. It is said that ‘good’ is singled out because 
it is what people supplicate for and desire. An-Naqqash said that it 
means victory and booty. 
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The people of indications said that Abu Jahl was very wealthy but 
was cast into the well at Badr. The poor — Suhayb, Bilal and 
Khabbab — had no wealth; their wealth was faith. ‘Say: “O Allah! 
Master of the Kingdom! You gwe sovereignty to whomever You will.’ The 
Messenger was an orphan in the care of Abu Talib in the beginning 
and then he later called to the bodies thrown into the pit: ‘O ‘Utbah! 
O Shaybah! “You exalt whomever You will and You abase whomever You 
will.’” He was referring to Suhayb and Bilal. ‘Do not believe that We 
denied you in this world because We hate you.’ 

You have power over all things. 
His blessing is universal and He gives blessing to whomever He 


wishes. 
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27 You merge the night into the day. You merge the day 
into the night. You bring out the living from the dead. 
You bring out the dead from the living. You provide for 
whoever You will without any reckoning.’ 

Ibn ‘Abbas, Mujahid, al-Hasan, Qatada and as-Suddi said that 
‘merging the day into the night...’ means ‘We put the decrease of one into 
the lengthening of the other and so if the night has fifteen hours, 
which is longer, the day has nine hours, which is shorter.’ Merge the 
day into the night’ is the same. That is what al-Kalbi said, and it is 
related from Ibn Mas‘td. It is also possible that the words simply 
mean that the night and day follow one another. One goes and then 
the other comes. 

Commentators disagree about the meaning of ‘You bring out the lwing 
Jrom the dead.’ Al-Hasan said that it means: ‘bring the believer out 
from the unbeliever and the unbeliever from the believer.’ 
Something similar is related from Salman al-Farisi. Ma‘mar related 
from az-Zuhri that the Prophet & went to his wives and found a 
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woman of beautiful appearance there. He asked, ‘Who is this?’ They 
answered, ‘One of your aunts.’ He asked, ‘Who is she?’ They 
replied, ‘Khalidah bint al-Aswad ibn ‘Abd Yaghtth.’ The Prophet 
said, ‘Glory be to the One who brings the living from the dead!’ She 
was a righteous woman and her father was an unbeliever. 

What is meant by this is the death of the heart of the unbeliever 
and life of the heart of the believer, and so life and death are used 
metaphorically. Some scholars believe that life and death here are 
real. ‘Ikrimah said, ‘It is the emergence of the live chick from the egg 
which is dead, and the emergence of the egg, which is dead, from 
the live chicken.’ [bn Mas‘ud said that it is the sperm, which is dead, 
that emerges from the man who is alive, and the man who emerges 
living from it when it itself is dead. ‘Ikrimah and as-Suddi also said, 
‘It is the grain from ear and the ear from the grain. The kernel 
emerges from the palm tree and the palm tree emerges from the 
kernel. Life is likened to the palm and the ear.’ ‘You provide for whoever 
You will’ means without constriction or stinting, as in ‘He gives 


without reckoning.’ 
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28 The believers should not take unbelievers as friends 
rather than believers. Anyone who does that has 
nothing to do with Allah at all — unless it is because you 
are afraid of them. Allah advises you to be afraid of Him. 
Allah is the final destination. 
The believers should not take unbelievers as friends rather than 
believers. 
Ibn ‘Abbas said, ‘Allah forbade the believers to be friendly towards 
the unbelievers and take them as friends.’ This accords with His 
words: ‘Do not take any outside yourselves as intimates.’ (3:118) The words: 


22, 


*He has nothing to do with Allah’ means that he is not part of the party 
of Allah or among His friends. It is like the words in Surah Yusuf: “.. 
ask the town’ (12:82). Then Allah makes an exception: 

unless it is because you are afraid of them. 

Mu‘adh ibn Jabal and Mujahid said, “This is ¢aqzyyah in the Path of 
Islam before the Muslims were strong. Today, however, Allah has 
made Islam strong so that there is no need to dissemble before the 
enemy.’ Ibn ‘Abbas said, ‘It is that someone says something with his 
tongue while his heart is in fact at peace in faith. Such a person 
should not be killed and does not commit a wrong action.’ Al-Hasan 
said, ‘Taqiyyah is permissible for human beings until the Day of 
Rising but ¢agzyyah may not be used as a justification for killing.’ Jabir 
ibn Zayd, Mujahid and ad-Dahhak recited ‘tagiyyah’ rather than 
‘tugah’. 

It is said that if a believer is abiding among the unbelievers, he can 
flatter them with his tongue, if he fears for himself, as long as his 
heart is at peace with faith. Taqzyyah is only lawful when there is fear 
of being killed, amputation or great injury. If someone is forcibly 
compelled to disbelief, the sound position is that he can be firm and 
refuse to articulate disbelief, but it is permitted for him to do that as 
will come in an-Nahl, Allah willing. Hamzah and al-Kisa’1 pronounce 
‘tuqah’ with iwmdlah while the rest make it emphatic. The root of 
‘tugah’ 1s ‘wugayah’ on the measure fu‘alah and the waw has been 
changed into a ¢@ and the ya into an ali. 

Ad-Dahhak reported from Ibn ‘Abbas that this dyah was revealed 
about ‘Ubadah ibn as-Samit al-Ansari, who was a godfearing man 
who had been at the Battle of Badr. He had an alliance with the 
Jews. When the Prophet # went out on the Day of the Parties, 
‘Ubadah said, ‘Prophet of Allah, I have five hundred men of the 
Jews with me. I thought that they should come out with me and I 
can use them to defeat the enemy.’ Allah revealed, “The believers should 
not take...” It is also said that it was revealed about ‘Ammar ibn Yasir 
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when he said some of what the unbelievers forced him to say as will 
be mentioned in an-Nahl. 
Allah advises you to beware of Him. 

Az-Zajjaj said, ‘Allah cautions you about Himself.” The Almighty 
says, quoting the words of Sayyidina ‘Isa: ‘You know what ts in my self 
but I do not know what ts in Your Self’ (5:116) It means: “You know what 
I have and what my reality is but I do not know what You have and 
what Your reality is.’ Others say that it means to be afraid of His 
punishment. ‘You know what is in my self is what is concealed of me. 
‘Allah 1s the final destination’? means that the end will be Allah’s 
repayment of one’s actions. This affirms the Resurrection. 
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29 Say, ‘Whether you conceal what is in your breasts or 
make it known, Allah knows it. He knows what is in the 
heavens and what is on earth. Allah has power over all 
things.’ 

He knows the secrets in the hearts and what they contain as well as 
what is in the heavens and the earth. He is the Knower of the 
unseen worlds and nothing whatsoever is hidden from Him. 

CESS Se oo Shes ak LEG Bd os 
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30 On the Day that each self finds the good it did, and 
the evil it did, present there in front of it, it will wish 
there were an age between it and then. Allah advises 
you to beware of Him. Allah is Ever-Genitle with His 
slaves. 

The word ‘Day’ is in the accusative as it is governed by the verb in 
‘Allah advises you’ while some say it is connected to ‘Allah ts the final 
destination’ or to ‘Allah has power over all things.’ It is possible for it to be 
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a stop and imply an elided ‘Remember the day...’ It is like Allah’s 
words: ‘Allah is Almighty, Exactor of Revenge. On the Day the earth is 
changed.’ (14:47-48) The word ‘presen? is a hal modifying an elided 
pronoun from the connective md. It implies: ‘On the Day each self 
finds the good it did present.’ This is on the basis that the verb 
wajada means ‘to find’, as one finds a lost camel. The second md 1s 
added to the first, and the words ‘:t will wish’ is a hal modifying the 
second md. 

If you make ‘tgid’? mean ‘you know’, then ‘present’? is the second 
object, and ‘wzsh’ is also in the position of a second object. It would 
imply: On the Day that each self knows the repayment for what it 
did present before it.’ It is permitted for the second md to be in the 
nominative by the inceptive and ‘wrsh’ to be in the nominative as the 
predicate of the inceptive and it is not permitted then for md to 
mean repayment because ‘wish’ is then nominative. If it had been in 
the past tense, it could be repayment and the words would mean: 
‘Any evil you did, you will wish that there had been an age between 
it and that,’ in other words like the distance between the east and 
west. When the future has mda as a precondition, it is only in the 
jussive. It would imply the elision of a fa’, and would imply: whatever 
evil it did, then it would wish. Abu ‘Ali said, ‘In my view it is 
analogous to what al-Farra’ said about His words, exalted is He, “Jf 
you obeyed them you would then be idolators” (Surat al-An‘am 6:121) that 
it is based on the elision of the fa’.’ 

‘Amad’ (age) is the end and the plural is add. ‘One says, ‘He 
overcame the leader (2stawla-l-amad).’ An-Nabighah said: 


Except one like you or one you precede 
as the steed comes first when overcoming the leader. 


Amad also means anger, and the verb amida is to be angry. 
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31 Say, ‘If you love Allah, then follow me and Allah will 
love you and forgive you for your wrong actions. Allah 
is Ever-Forgiving, Most Merciful.’ 

Hubb and mahabbah mean ‘love’ as does ‘hibb’, which can also mean 
‘beloved’ like khidn and khadin. Both ahabba and habba are verbs 
meaning ‘to love’. When one says ahabbahu the one loved is muhabb 
and when one says habbahu, yahibbuhu the one loved is mahbub. Al- 
Jawhart said that this is aberrant because a passive participle does 
not have a kasrah on the middle letter. Abu-l-Fath said, “The root in it 
is habuba and the 6a’ is silent and elided into the second. Ibn ad- 
Dahhan Sa‘id said that there are two dialectical usages of habba: 
habba and ahabba. The evidence that here it is ahabba is that the same 
form is also used in 5:54 and 3:31. Habba relates to _fa‘ula because of 
the saying habib and to fa‘ila because of the saying mahbib. There is 
no active participle of habba and so one never says, ‘I am a habb.’ 
The passive participle of the IV form only occurs rarely, such as his 


words: 


..-with me he has the rank of the honoured beloved (muhabb). 
Abu Zayd cited hababtuhu uhibbuhu and recited: 


For by Allah if not for his dates I would not have loved (hababtuhu) 
him 
and he was not less than ‘Uwayf and Hashim. 


And he recited: 


By your life, I and the demands of a great metropolis 
are like the one who grows in distance because of what he loves 
(habba). 
Al-Asma‘t cited fathah on the letter of the present/future along with 
y@ alone (yahabbu). 
Hubb is also the name for a jar in Persian which has been 
arabicised. Its plural is hzbab and hibabah. Al-Jawhari said that. 
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The dyah was revealed about the delegation of Najran when they 
claimed that what they alleged about ‘Isa was out of love for Allah. 
Al-Hasan and Ibn Juray] said that it was revealed about some of the 
People of the Book who said, ‘We are those who love our Lord.’ It is 
related that the Muslims then said, ‘O Messenger of Allah, by Allah, 
we love our Lord,’ and so Allah revealed this. 

Ibn ‘Arafah said, ‘Love (mahabbah) with the Arabs means desire for 
the thing while aiming for it.’ Al-Azhari said, ‘A person’s love for 
Allah and His Messenger is to obey them and follow their 
commands. Allah says: “Jf you love Allah, then follow me.” Allah’s love 
for the slave is shown by His blessing them with forgiveness. When 
Allah says: “Allah does not love the unbelievers,” (3:32) He means that He 
will not forgive them.’ 

Sahl ibn ‘Abdullah said, “The sign of love of Allah is love of the 
Qur’an. The sign of love of the Qur’an is love of the Prophet %. 
The sign of the love of the Prophet is love of the Sunnah. The 
sign of love of Allah, love of the Qur’an, love of the Prophet and love 
of Sunnah is love of the Next World. The sign of love of the Next 
World is that one loves oneself. The sign of love of oneself is to hate 
this world. The sign of hatred of this world is to only take from it 
enough provision to suffice your needs.’ 

It is related from Abu-d-Darda’ that the Messenger of Allah & said 
about: ‘Say, “Lf you love Allah, then follow me and Allah will love you’”: that 
it constituted piety, tagwa, humility and abasement of the self. Abu 
Abdullah at-Tirmidhi transmitted it. 

It is related that the Prophet # said, ‘Anyone who wants Allah to 
love him must speak the truth, hand over trusts to their owners and 
not harm his neighbour” We find in Sahih Muslim that Abu 
Hurayrah reported that the Messenger of Allah # said, ‘When 
Allah loves a person, He calls out to Jibril and says, “I love so-and- 
so, so love him,” and so Jibril loves him. Then a call goes out among 
the people of heaven, “Allah loves so-and-so, so love him!” and the 
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people of heaven love him. Then acceptance is placed in the earth 
for him. When He hates a person, He calls out to Jibril and says, “I 
hate so-and-so, so hate him.” So Jibril hates him. Then a call goes 
out among the people of heaven, “Allah hates so-and-so, so hate 
him!” and they hate him. Then hatred is placed in the earth for 
him.’ More of this will be mentioned in Sérat Maryam, Allah willing. 

Abu Raja’ al-‘Utaridi recited ‘yahbubkum’. ‘Forgive you’ is added to 
‘love you’. Mahbub related that Abu ‘Amr ibn al-‘Ala’ elided the ra’ 
at the end of ‘yaghfir’ into the lam of ‘lakum’. An-Nahhas stated that 
al-Khalil and Sibawayh do not permit the 7a’ to be elided into the 
lam. Abt ‘Amr is too esteemed to err about such matters. Perhaps he 
lowered the vowel as he does in many places. 


OS ACA GIPISS of Jest AB 
32 Say, ‘Obey Allah and the Messenger.’ Then if they 
turn away, Allah does not love the unbelievers. 

Part of the clarification of this will come in an-Nsa’. The phrase: 
“,..Uf they turn away’ is a precondition but not inflected because it is in 
the past tense. It implies: if they turn to their disbelief and turn away 
from obeying Allah and His Messenger. The clause: ‘Allah does not love 
the unbelievers’ means that He is not pleased with their actions and will 
not forgive them. 

He said ‘fa-inna-llaha’ and not ‘innahu’ because when the Arabs exalt 
something, they mention it again as Sibuwayh quotes: 


I do not see death. Nothing gets ahead of death. 
Death disturbs both the wealthy and poor. 


OGM Je ASS Sar SI51ES9 F5le pled al 3 
33 Allah chose Adam and Nih and the family of Ibrahim 


and the family of ‘Imran over all other beings — 
Allah chose Adam and Nah 
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‘Istaf@ means ‘to choose’. This implies: ‘Allah chose their din,’ 
which is the din of Islam. Az-Zajjaj says, “He chose them for 
Prophethood over the people of their times.’ 

It is said that the name ‘Nuh’ is derived from ndaha (to mourn). It is 
a foreign name but is inflected normally because it has three letters. 
He was the Shaykh of the Messengers and the first Messenger whom 
Allah sent to the people of the earth after Adam. He prohibited 
marriage with daughters, sisters, aunts and all close relatives. Some 
historians said that Idris was before him, but that is weak as will be 
explained in Séirat al-A ‘raf: 
and the family of Ibrahim and the family of ‘Imran over all other 
beings 

The meaning of ‘al’ (family) was discussed in al-Baqarah. We find in 
al-Bukhari that Ibn ‘Abbas said, “The family of Ibrahim and the 
family of ‘Imran include the believers of the family of Ibrahim, the 
family of ‘Imran, the family of Yasin and the family of Muhammad. 
Allah says: “The people with the strongest clam to Ibrahim are those who 
followed him and this Prophet and those who believe.” (3:68) It is said that 
the family of Ibrahim is Isma‘il, Ishaq, Ya‘qub and the Tribes, and 
that Muhammad #} was part of the family of Ibrahim. It is said that 
the family of Ibrahim was just himself and the same is true of the 
family of ‘Imran. Affirming this is the words of the Almighty: “.. 
certain relics left by the families of Misa and Hariin.’ (2:248) We also find in 
a hadith, ‘I was given one of the flutes of the family of Dawud.’ A 
poet said: 


Do not weep for a dead person after the death 
of the one loved by ‘Ali, ‘Abbas and the family of Abu Bakr. 


Another said: 


He suffers from the mention of Layla’s family (ai), 
as a healthy person suffers from a sting. 


He means the one who remembers Layla herself. 
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It is said that the family of ‘Imran is the family of Ibrahim, and it is 
said that it means ‘Isa because his mother was the daughter of 
‘Imran. It is said that it was ‘Imran himself. Muqatil said that ‘Imran 
was the father of Musa and Harun, and his name was ‘Imran ibn 
Yashur ibn Qahat ibn Lawi ibn Ya‘qub. Al-Kalbi says that ‘Imran 
was the father of Maryam, and he was a descendant of Sulayman. 
As-Suhayli says that he was ‘Imran ibn Matan whose wife was 
Hannah. He singled out these Prophets for mention because the 
Prophets and Messengers are according to their genus and their 
genus is from their offspring. ‘Imran is not declined because of the 
‘an’ at the end of it. 

The phrase ‘over all other beings’ refers to the people of their time 
according to commentators. Abu ‘Abdullah Muhammad ibn ‘Ali at- 
Tirmidhi al-Hakim says that it means all creatures. It is said that it 
means all creatures until the Day the Trumpet is sounded. That is 
because the Prophets and Messengers are the elect of creation. 
Muhammad > exceeds the rank of being chosen because he is also 
a beloved and a mercy. The Almighty says: ‘We only sent you as a mercy 
to the worlds.’ (21:107) The other Messengers are created for mercy 
while the character of Muhammad #} himself was mercy. That is 
why he was security for creatures: when Allah sent him, creation was 
safe from the punishment until the time the Trumpet is sounded. 
The other Prophets did not have this position. That is why the 
Prophet said, ‘I am a guiding mercy.’ So he said that he himself 
was mercy for creation from Allah and from Allah for creation. 

It is said that Adam was chosen by Allah for five things. The first 
was his creation by the Hand of Allah in the best form. ‘The second 
was that He taught him all the names. The third was the command 
to the angels to prostrate to him. The fourth was that He let him live 
in the Garden. The fifth is that He made him the father of mankind. 

Allah chose Nuh for five things. The first was that He made him 
the father of mankind because all the rest were drowned and only 
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his descendants remained. The second was his long life. It is said, 
‘Bliss to the one who lives a long life and has good actions.’ The 
third that He answered his prayer about the unbelievers and 
believers. The fourth is that He carried him in the ship. The fifth is 
that he was the first to abrogate laws, because before this it was not 
forbidden to marry aunts. 

Allah also chose Ibrahim for five things. The first was that He 
made him the father of the Prophets because it is related that a 
thousand Prophets descended from him. The second is that He took 
him as a friend. The third is that He saved him from the Fire. The 
fourth is that He made him an imam for people. The fifth is that He 
tested him with instructions and gave him success in carrying them 
out. 

Since Musa and Harun were the sons of ‘Imran, Allah chose them 
since He sent manna and quail down for his people, which no other 
Prophet had. If it is the father of Maryam, He chose Maryam to 
bear ‘Isa without a father which happened to no one else in the 
world. Allah knows best. 


@ fle hs Wily wpa 
34 descendants one of the other. Allah is All-Hearing, 
All-Knowing. 

The meaning of ‘descendants’ was already discussed in al-Bagarah. It 
is in the accusative for the fal as al-Akhfash said, meaning 
descendants from the descendants of others. The Kufans say that 
there is a stop. Az-Zajjaj says that it is an appositive, i.e. He chose 
some of their descendants from others. 

The words ‘one of the other can either refer to actual descent or to 
the fact that they help one another. We see the same usage in 9:67 
were the hypocrites assist one another in misguidance as al-Hasan 
and Qatadah said. It is also said that it refers to being selected and 
chosen and given Prophethood. It is said that it is actual physical 
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descendants of one another, but this is the weakest view. 
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35 Remember when the wife of ‘Imran said, ‘My Lord, | 
have pledged to You what is in my womb, devoting it to 
Your service. Please accept my prayer. You are the AIll- 
Hearing, the All-Knowing.’ 36 When she gave birth, she 
said, ‘My Lord! | have given birth to a girl’ — and Allah 
knew very well what she had given birth to, male and 
female are not the same — ‘and | have named her 
Maryam and placed her and her children in Your 
safekeeping from the accursed Shaytan.’ 
Remember when the wife of ‘Imran said. 

Abu ‘Ubaydah said that the ‘when’ is redundant. Muhammad ibn 
Yazid said: ‘It implies “remember when”.’ Az-Zajjaj said, “The 
meaning is: “He chose the family of ‘Imran when the wife of ‘Imran 
said...”’ She was Hannah bint Faqud ibn Qunbul, the mother of 
Maryam and grandmother of ‘Isa. It is not an Arabic name and 
Hannah is not known in Arabic as a woman’s name. However, we 
do find Abu Hannah al-Badri, but it is said that his name is Abu 
Habbah, and that is sounder. His name was ‘Amir. Dayr Hannah is 
in Syria and there is another place called that which Abu Nuwas 
mentions in a poem. 

Habbah is frequently used as a name in Arabic. That includes Abu 
Habbah al-Ansari, and Abu-s-Sanabil ibn Ba‘kak mentions Habbah 
in the hadith of Subay‘ah. Khannah is only known in the daughter 
of Qadi Yahya ibn Aktham. She was the mother of Muhammad ibn 
Nasr. Jannah is only known in Abu Jannah, the maternal uncle of 
Dhu-r-Rummah the poet. All of that is in the book of Ibn Makula. 
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My Lord, | have pledged to You what is in my womb, devoting it to 
Your service. 

The meaning of nadhr (pledge, vow) was already discussed. A vow is 
something which a person imposes on himself which he was not 
obliged to do. It is said that when she was pregnant the mother of 
Maryam said, ‘If Allah saves me and I give birth to what is in my 
womb, I will devote him to Him.’ ‘Laka’ means ‘to Your service.’ 
‘Muharrar’ is an adverbial hal or an adjective of something elided. It 
means: ‘I have pledged to You what is in my womb as a boy devoted 
to You.’ 

The first is more consistent with the commentary, context and 
syntax. In respect of syntax, it is putting the adjective in place of 
what is described which is not permitted in certain places while it is 
permitted metaphorically in other places. In respect of commentary, 
it is said that the reason for what ‘Imran’s wife said was that she was 
old and had not given birth. They were the people of a house 
devoted to Allah and one day she was sitting in the shade of a tree 
and saw a bird feeding its young and she felt tender and yearned for 
a child because of seeing that bird. She prayed to Allah to give her a 
child and she vowed that she would give up the child to serve Him, 
meaning that he would be a servant of the temple devoted to 
worship of Allah. That was permitted in their law, and the children 
were bound to fulfil the vow of their parents. She bore a girl, and a 
girl was not fitting for temple service either because of being subject 
to menstruation and the impurity involved or because of not being 
cut out for mixing with men. She had hoped that it would be a boy 
that she could devote to His service. 

Ibn al-‘Arabi said, “There is no disagreement that ‘Imran’s wife did 
not impose an actual vow on her pregnancy because she was free. 
There is no disagreement that a person cannot make a vow on 
behalf of their child, whatever their circumstances. If the one making 
a vow is a slave, nothing he says in that respect is affirmed. If he is 
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free, it is not sound that he should dictate his child’s future. ‘The 
same is true of a woman. So in what way was it a vow? Allah knows 
best, but people desire a child for company, help and solace, so this 
woman asked for a child for company and solace. When Allah 
granted her that, she vowed to abandon her share of the child’s 
company. That was based on serving Allah. This is the vow of the 
free pious ones. She wanted him to be devoted from both aspects, 
free from the servitude of this world and being occupied with it. One 
of the Sufis said to his mother, “Mother, let me belong to Allah, to 
worship Him and learn knowledge.” She said, “Yes.” So he set out 
until he had an insight and then he returned to her and knocked on 
the door. She said, “Who is it?” He told her, “Your son, so-and-so.” 
She answered, “We left you to Allah and will not return to you.” 

Muharrar (devoting) is derived from hurriyah (freedom), the opposite 
of slavehood. From this root comes tahrir (editing) of a book, which is 
to purify it of confusion and unsoundness. Khasif related from 
‘Tkrimah and Mujahid that muharrar is someone who is sincerely 
devoted to Allah with nothing of this world sullying him. This is a 
known linguistic usage. Someone who is sincere 1s called ‘hurr’ and 
‘muharrar’ which both have the same meaning. 
When she gave birth, she said, ‘My Lord! I have given birth to a girl.’ 

Ibn ‘Abbas said, ‘She said this because only males are accepted in 
fulfilment of the vow she had made and Allah had accepted 
Maryam.’ It is said she raised her until she was grown up and then 
sent her. Ashhab related that from Malik. It is said that she put her 
in her wrapping and sent her to the temple and fulfilled her vow 
straightaway. Perhaps they did not have segregation then as was also 
the case at the beginning of Islam. Al-Bukhari and Muslim reported 
that a black woman used to sweep the mosque in the time of the 
Prophet # and then died. 
Allah knew very well what she had given birth to. 

If it is read as wada‘tu (‘I have given birth to’), it is connected to the 
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rest of her words. That is the reading of Aba Bakr and Ibn ‘Amir. It 
contains the idea of submission to Allah, humility and to put Him 
above having anything hidden from Him. It is not a report because 
Allah’s knowledge of everything is confirmed in the heart of the 
believer. She said that to exalt Allah. In the reading of the majority 
(wada‘at), it is part of the words of Allah. It implies that it is after: 7 
have placed her and her children in Your safekeeping from the accursed Shaytan.’ 
Allah knew very well what she had given birth to. Al-Mahdawi said 
that. Makki said that it is information from Allah to us by way of 
confirmation. Allah knew what Maryam had given birth to, whether 
or not she said it. ‘This is strengthened by the fact that, if it is part of 
the words of Maryam, it is like the words, “You know best what I 
have given birth to’ because she called to Him at the beginning of 
her words: ‘My Lord, I have gwen birth to a girl.’ It is related from Ibn 
‘Abbas as ‘wada‘t (“You have given birth to’), and so this was said to 
her. 

male and female are not the same 

Some of the Shafi‘is use this as evidence that if a woman obeys her 
husband and has intercourse in the daytime in Ramadan, they are 
not the same with regard to the obligation of kaffarah. Ibn al-‘Arabi 
said, “This is foolishness. This is a report about a Law before you 
and they do not say that. This righteous woman intended to clarify 
her situation. She had vowed her son to the service of the temple. 
When she found it was a girl, she excused herself to her Lord for 
things being different to what she had intended.’ 

‘| have named her Maryam’ 

An-Nabhas said that ‘Maryam’ is not inflected because it is a 
foreign noun which means ‘servant of the Lord’ in their language. 
The words: ‘her children’ refer to ‘Isa; the word ‘dhurriyah’ can be used 
for both the plural and singular. We find in Sahih Muslim from Abu 
Hurayrah that the Messenger of Allah said, ‘Every child who is 
born is pricked by Shaytan on the day he is born and so it cries out 
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— except for Maryam and her son.’ Then Abu Hurayrah added, 
‘Recite, if you like: “T have placed her and her children in Your safekeeping.”” 

Our scholars said, “Che point of this hadith is that Allah answered 
the supplication of Maryam’s mother. Shaytan pricks all of the 
children of Adam, even the Prophets and awliya’, except for Maryam 
and her son. A veil was put between them and the prick hit the veil 
but none of it pierced through it.’ Our scholars observed, “Even if 
that was the case, it is false that only the two of them are singled out 
for it, nor does this oblige that the prick of Shaytan causes 
misguidance and error in the person pricked. That is a false 
supposition. Shaytan often presented forms of corruption and error 
to the Prophets and awlya’, but Allah protected them from what 
Shaytan cast as He says: “You have no authority over any of My slaves.” 
(15:42) Moreover, each of the descendants of Adam has a 
companion from the shaytans assigned to him as was stated by the 
Messenger of Allah #. So even if Maryam and her son were 
protected from the prick, they were not protected from Shaytan 
clinging and ee attached to them. Allah knows best. 
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37 Her Lord accepted her with approval and made her 
grow in health and beauty. And Zakariyya became her 
guardian. Every time Zakariyya visited her in the Upper 
Room, he found food with her. He said, ‘Maryam, how 
did you come by this?’ She said, ‘It is from Allah. Allah 
provides for whoever He wills without any reckoning.’ 38 
Then and there Zakariyya called on his Lord and said, ‘O 
Lord, grant me by Your favour an upright child. You are 
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the Hearer of Prayer.’ 
Her Lord accepted her with approval and made her grow in health 
and beauty. 

This means ‘He let her travel the path of the fortunate’ as Ibn 
‘Abbas said. Some people say that it refers to caring for her 
upbringing. Al-Hasan said that it means He did not punish her for a 
moment, night or day. 

The phrase: ‘He made her grow in health and beauty’ means that Allah 
made her physique proportionate without lack or excess. In a single 
day, she grew the amount a child would normally grow in a year. 
‘Qabil’ (accepted) and ‘nabat’ (grow) are verbal nouns other than the 
ones that would normally be used with a verb in Forms IV and V. 
[Illustrative poems omitted] ‘The copy of the Qur’an of Ibn Mas‘ud 
has ‘anzala-l-mala’ikata tanzilan’ because nazzala and anzala mean the 
same. Al-Mufaddal said that it means, ‘He made her grow 
beautifully.’ It is more fitting to take the meaning we mentioned. 
The root of approval (gabul) is qubul because it 1s a verbal noun like 
dukhul and khurij, and the fathah is used in few letters, like wala‘ and 
waz‘. It is only these three. Abu ‘Amr, al-Kisa’1 and the imams said 
that. Az-Zajjaj allowed qubul based on the root. 

Zakariyya became her guardian. 

He adopted her. Abu ‘Ubaydah said that he was responsible for her 
care. The Kufan reading is ‘kaffala’ (Form II) which is transitive, 
taking two objects, and means: ‘Zakariyya was made her guardian,’ 
by Allah who decreed that and made it easy for him. Ubayy’s copy 
of the Qur’an has the verb in Form IV (ahfalaha) which has a similar 
meaning to Form II. It is also transitive, and the two verbs before it 
are also in Form IV. So Allah is speaking about Himself and what he 
did with her. ‘That is why it is in Form II. 

The rest read it as kafala, ascribing the action to Zakartyya and so 
Allah informs us that Zakartyya undertook her care and 
guardianship as indicated by His words: “...which of them would be the 
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guardian of Maryam’ (3:44). Makki said that it is preferred because 
Form II derives from Form I because when when Allah made 
Zakariyya her guardian, he became her guardian at Allah’s 
command and because what he did was by Allah’s will and decree. 
So the two readings are intermeshed. 

Harun ibn Musa ibn Kathir and Abu ‘Abdullah al-Muzani related 
‘kafilaha’. Al-Akhfash said that one can say kafala, yakfulu, and kafila, 
yakfalu, and I have not heard kafula although it has been mentioned. 

Hafs, Hamzah and al-Kisa’l recite Zakartyya without maddah or 
hamzah while the rest have a maddah and hamzah as Zakariya’. The 
people of Hyaz say Zakariyya’. The people of Najd elide the alifand 
say ‘Zakariyy’. There are four dialectical usages. Abu Hatim said 
‘Zakariyyu’ without inflection because it is a foreign name. This 1s 
an error because a name with a ya’ in it like this is inflected, like 
kurstyy and Yahya. If it is read with a maddah and short, it is not 
inflected because there is a feminine alf in it, it is foreign and 
definite. 

Every time Zakariyya visited her in the Upper Room, he found food 
with her. 

The word mihrab linguistically denotes the noblest place in an 
assembly, and it will be dealt with more fully in Sarah Maryam. 
Tradition tells us that she was in an upper room and that Zakariyya 
visited her by way of a ladder. ‘Adi ibn Zayd said: 


When I came to the lady of the mihrab, 
I only reached her by climbing a ladder. 


Abu Salih related from Ibn ‘Abbas that ‘Imran’s wife became 
pregnant when she was old and made a vow that the child would be 
devoted to the temple. ‘Imran said to her, ‘What on earth have you 
done? What if it is a girl?’ They were both distressed about that. 
Then ‘Imran died while Hannah was pregnant and she bore a girl 
and Allah accepted her. Only boys were devoted to the temple, so 
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the rabbis used their reeds, with which wrote they down the 
Revelation, to draw lots for her care. Zakariyya became her 
guardian and found a place for her. When she was older, he 
arranged an upper room for her which was reached by a ladder. He 
hired a wet-nurse for her and she used to lock the door and only 
Zakariyya went to her until she was an adult. When she 
menstruated, he moved her to his house and she stayed with her 
aunt, the wife of Zakartyya, as al-Kalbi says. Muqatil says that her 
sister was the wife of Zakariyya. When she was pure and had 
purified herself, he took her back to the room. Some of them say 
that she did not menstruate but was free from that. 

When Zakariyya visited her, he found her with winter fruit in the 
summer and summer fruit in the winter. He said: Maryam, how did 
you come by this?’ She answered, ‘It 1s from Allah.’ That made Zakariyya 
yearn for a child and he said, “The One who brings her this can also 
give me a child.’ 

The preposition ‘anna’ means ‘from where’ as Abu ‘Ubaydah said. 
An-Nabhas said, “This is somewhat negligent because ‘ayna’ asks 
about place and ‘anna’ asks about direction and method. It means: 
‘From where and how did this come to you?’ Al-Kumayyat 
distinguished between them: 


How (anna) and from where (ayna) did rapture affect you 
when there 1s no youthful passion or doubt? 


As for the words: ‘Allah provides...’ It is possible that Maryam said 
this or that it is Allah speaking. That was the reason for the 
supplication of Zakartyya to ask for a child. 

Then and there Zakariyya called on his Lord. 

“There’ (hunalika) can be used for time and place although its basic 
use is in reference to place. Al-Mufaddal ibn Salamah said that 
hunalika is about time and hundka is about place, but one can be used 
in place of the other. 


289 


grant me by Your favour an upright child. 

The word ‘hab’? means ‘give’. Dhurriyyah can be singular or plural, 
male or female. Here it is singular. This is indicated by Allah’s 
words: ‘...gwe me an heir (walt) from You’ (19:5) where He uses the 
singular, not the plural awlya’. ‘Tayyibah’ is in the feminine because 
of ‘dhurriyah’. This sort of usage is seen in: 


Your father another khalifah bore him 
And you are a khalifah with that perfection. 


Where khalifah is referred to with a feminine verb (waladat). 

It is related from Anas that the Prophet # said, ‘If a man dies 
leaving righteous offspring, Allah will give him the same reward for 
their actions without that diminishing their rewards at all.’ The 
derivation of dhurniyyah was discussed in al-Baqarah. ‘Tayyibah’ here 
means righteous and blessed. The words: ‘You are the Hearer of prayer’ 
means ‘You accept the prayer.’ We find confirmation of that in the 
expression: ‘Allah hears whoever praises Him.’ 

This dyah is evidence that one can ask for a child. It is the sunnah of 
the Messengers and those who are true. The Almighty says: ‘We sent 
Messengers before you and gave them wwes and children too.’ (11:38) We find 
in Sahih Mushm that Sa‘d ibn Abi Waqqas said that ‘Uthman ibn 
Maz‘un wanted to be celibate and the Messenger of Allah & 
forbade it. He said, ‘If he had permitted it, we would have castrated 
ourselves.’ Ibn Majah transmitted from ‘A’ishah that the Messenger 
of Allah # said: ‘Marriage is part of my Sunnah, and whoever does 
not act by my Sunnah is not with me. Marry. I will have more 
numbers than other nations by you. If someone is wealthy, he should 
marry. If he has no wealth, he should fast. It is a shield.’ This is a 
refutation of those who say that someone who wants a child is 
stupid. Allah reports that Ibrahim said: ‘Make me highly esteemed among 
the later peoples’ (26:84) and He says: “Those who say, ‘Our Lord, give us joy 
in our wives and children.’ (25:74) 
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Al-Bukhari has a chapter on asking for children. The Prophet & 
asked Abu Talhah when his son died, ‘Did you make love to your 
wife in the night?’ ‘Yes,’ he answered. He said, ‘May Allah bless you 
in the result of your night.’ She became pregnant. We find in al- 
Bukhari that Sufyan said that a man of the Ansar said, ‘I saw nine 
children, all of whom recited the Qur’an.’ There is also a chapter on 
‘Supplication for many children with blessing.’ Anas ibn Malik said 
that Umm Sulaym said, ‘Messenger of Allah, pray to Allah for your 
servant Anas.’ He said, ‘O Allah, give him much wealth and many 
children and bless him in what You give him.’ The Prophet # said, 
‘O Allah, forgive Abu Salamah, elevate his rank among the guided 
and give him successors among his descendants.’ Al-Bukhart and 
Muslim transmitted it. The Prophet & said, ‘Marry a loving fertile 
woman. I will have the largest of the nations by you.’ Abu Dawud 
transmitted it. 

There are many reports like this which encourage people to seek to 
have children since a person hopes to gain benefit by that in his life 
and after his death. The Prophet # said, ‘When one of you dies, his 
actions come to an end except for three,’ and he mentioned ‘a 
righteous child who prays for him.’ If there had only been this 
hadith, that would have been enough. 

Since this is established, it is obligatory for the human being to 
make supplication to his Creator to guide his children and spouse to 
success, guidance, righteousness and chastity and that they help him 
in his dim and in worldly things so that he has great benefit from 
them in this world and the Hereafter. Do you not see that Allah says: 
*...make him, my Lord, pleasing to You’ (19:6) and “...give us joy in our wives 
and children.’ (25:74) The Messenger of Allah + prayed for Anas: ‘O 
Allah, give him much wealth and many children and bless him in it.’ 
Al-Bukhari and Muslim transmitted this. That is enough. 
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39 The angels called out to him while he was standing in 
prayer in the Upper Room: ‘Allah gives you the good 
news of Yahya, who will come to confirm a Word from 
Allah, and will be a leader and a celibate, a Prophet and 
one of the righteous.’ 
The angels called out to him 

Hamzah and al-Kisa’1 recited ‘fa-nddahu’ with the alif for the 
masculine and wdlah because its root is a_ya’. Ibn ‘Abbas and Ibn 
Mas‘ud read it with an alfand Abu ‘Ubayd preferred it. It is related 
from Jarir that Mughirah ibn Ibrahim said that ‘Abdullah [ibn 
Mas‘ud] used the masculine for the angels throughout the Qur’an. 
Abu ‘Ubayd said, ‘We think that he preferred that in order to be 
different from the idolaters who said that the angels were the 
daughters of Allah.’ 

An-Nabhas said, “This argument is worthless because the Arabs 
use both feminine and masculine verbs with “men” as well as with 
“women”, so how can that be used as an argument in the Qur’an? If 
it had been permitted to use this in the Qur’an as an argument 
against them, it would have been permitted for them to use in 
argument the words of Allah: “When the angels said (qalat).” The 
argument against them is: “Were they present at their creation (hum)?” 
(43:19) So how can they say that they are female when it is known 
that this is mere opinion and whim?” ‘Nadahu’ is permitted in the 
masculine plural and nddathu is permitted because ‘group’ is 
feminine. 

Makki said, ‘Mala’tkah (angels) is a broken plural for sentient beings 
and the feminine is used as it is for those who are not sentient. Using 
the feminine /iya, you say, “They (fya) are men. They are palm 
stumps. They are camels.” You use the feminine and say, “The 
Bedouins said.” This is strengthened by its usage here and elsewhere 
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in the Qur’an (6:93, 13:23) So both masculine and feminine are 
good. 

As-Suddi said that it was fibril alone, and that is found in the 
reading of Ibn Mas‘ud. It says in an-Nahl: ‘He sends down angels with the 
Riuh’ (16:2) and He means Jibril and the Rih is the revelation. It is 
permitted in Arabic to use the plural for a single person. We see that 
in the Revelation (3:173) where the plural refers to Nu‘aym ibn 
Mas‘ud. It is also said that all the angels called to him. ‘That is what 
is most apparent. It means that the call came from them. 
while he was standing in prayer in the Upper Room: ‘Allah gives you 
the good news of Yahya 

‘Anna-llah’ means ‘bi-anna-llah’. Hamzah and al-Kisa’1 read ‘inna,’ 
meaning “The angels say that Allah...’ The people of Madinah read 
‘yubashshiruka’ while Hamzah reads ‘yabshuruka’. The same is true of 
Humayd ibn al-Qays al-Makki who has ‘yubshiruka’. The meaning is 
the same. They are three dialectal possibilities with the same 
meaning. The evidence for the first is the majority recitation that 
this is in the past tense or a command. There are many examples of 
this in the Qur’an. The second reading which is that of ‘Abdullah 
ibn Mas‘ud which is from bashara, yabshuru, which is the dialect of 
Tihamah. [Poetry] The third is from abshara, yubshiru. [Poetry] 

The name of Yahya in the first Book was Haya. Sarah was given 
her name by Ibrahim. In Arabic it means, ‘does not give birth’. 
When he was given the good news of Ishaq, he called her Sarah and 
Jibril gave her that name. She asked, ‘Ibrahim, why did you omit a 
letter of my name [i.e. Sarai].’ Ibrahim asked Jibril about that and 
he said, “That letter will be added to the name of a descendant of 
hers among the best of Prophets. His name is Haya and he will be 
called Yahya.’ An-Naqqash mentioned it. Qatadah said that he was 
called Yahya because Allah gave him life with faith and 
Prophethood. Some of them said that he is called that because Allah 
revived people through his guidance. Muqatil said that it is derived 
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from the name of Allah, a/-Hayy (the Living). It is said that it was 
because he revived the relatives of his mother. 
who will come to confirm a Word from Allah. 

The ‘Word? is ‘Isa according to most commentators. ‘Isa is called a 
‘Word’ because he was brought into existence by the word of Allah 
‘Be’ without a father. Abu-s-Sammal al-‘Adawi recited ‘kilmah’ 
throughout the Qur’an which is a classical dialectal form. It is said 
that he is called a Word because people are guided by him as they 
are guided by the words of Allah. Abu ‘Ubaydah said, ‘a Word from 
Allah’ is ‘a Book from Allah’. The Arabs call a gastdah (ode) a ‘word’. 
Many other things are said, but the first is the best known among 
most scholars. 

Yahya was the first to believe in and affirm ‘Isa. He was three years 
older than ‘Isa, or six months is also said. They were cousins. When 
Zakariyya heard his testimony, he went to him and embraced him 
while he was wrapped in a cloth. At-Tabari said, ‘When Maryam 
was pregnant with ‘Isa, her sister was also pregnant with Yahya. She 
visited her sister and said, “Maryam! Do you know that I am 
pregnant?” Maryam replied, “Do you know that I am also 
pregnant?” She said to her, “I felt what is in my womb prostrating to 
what is in your womb.” As-Suddi said that is acknowledgement of 
His words: *...confirm a Word from Allah.’ 

A ‘leader’ (sayyid) is one who leads his people and whose word is 
accepted. Its root is saywid. This indicates the permission to call a 
human being ‘sayyid’ as one can also use ‘aziz (mighty) or karim 
(generous) for someone. Indeed, it is related that the Prophet # said 
to the tribe of Qurayzah, “Rise for your sayyid.’ 

We find in al-Bukhari and Muslim that the Prophet #} said about 
al-Hasan, “his grandson of mine is a leader and perhaps, by him, 
Allah will put things right between two great parties of Muslims,’ 
and that took place. When ‘Alt was slain, more than 40,000 gave 
allegiance to him, including many who had not joined his father and 
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those who broke their allegiance with him. For about seven months 
he was Caliph in Iraq and the lands beyond Khorasan. Then he 
went to Mu‘awiyah with the people of the Hiyaz and Iraq while 
Mu‘awiyah went to him with the people of Syria. When the groups 
saw one another at a place called Maskin in Sawad in the region of 
Anbar, al-Hasan did not want to fight because he knew that neither 
side would be victorious until many of the other side had been slain 
and in that way the Muslims would be destroyed. He handed over 
authority to Mu‘awtyah with certain stipulations that he made, one 
of which was that he would have authority after Mu’awiyah died. 
Mu‘awiyah was bound by all of that and the words of the Prophet & 
were verified: “This son of mine is a leader...’ There is no greater 
leader than one made a leader by Allah and His Messenger. 

Qatadah said that ‘sayyid’ means a leader in knowledge and 
worship. Ibn Jubayr and ad-Dahhak said, ‘In knowledge and fear of 
Allah.’ Mujahid said, ‘a noble leader.’ Ibn Zayd said, ‘One who is 
not overcome by anger.’ Az-Zajjaj said, ‘One who is above his peers 
in every type of good.’ This is comprehensive. Al-Kisa’l said, ‘A 
sayyid among goats is one advanced in years.’ A hadith has, ‘...a two- 
year-old sheep is better than a sayyid goat.’ [Poetry] 

‘Celibate’ (hasir) is derived from hasr, meaning confinement. The 
verbs hasara and ahsara means ‘to confine’. Ibn Mayyadah says: 


The shunning of Layla was not that she kept herself far away 
From you and work did not detain (ahsaratka) you. 


A she-camel that is hasir has a narrow opening to a teat. A man 
who is hasiir does not go to women, as if he was held back from 
them. Hasir and hasir are used for a man who is confined to bed and 
does not go out. One says, “The people drank, but so-and-so was 
niggardly (husira) with them.’ [Poetry] We find in the Revelation: ‘We 
have made Hell a prison (hasir) for the unbelievers.’ (17:8) Hasir is where the 
king sits because he is veiled from others. [Poetry] Yahya was 
celibate because he did not approach women, as if he was kept from 
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what men normally do, as Ibn Mas‘ud and others said, the form fa ‘tl 
often having a passive meaning, as halib means ‘milked’. [Poetry] 
Ibn Mas‘ud, Ibn ‘Abbas, Ibn Jubayr, Qatadah, ‘Ata, and others said 
that it means he does not approach women although he is able to do 
so. 

This is the soundest of the various views for two reasons. The first 
is that it is praise for him, and praise is given for an acquired trait 
which is not generally innate. The second is because it expresses an 
active choice, meaning that he restrained himself from his appetites. 
[POEM ON VERB FORM] This might have been part of his 
Divine Law. Our Law, however, stipulates marriage as was already 
mentioned. Ibn ‘Abbas, Sa‘id ibn al-Musayyab and ad-Dahhak said 
that hasiir refers to someone who has been castrated. Abu Salih 
related that Abu Hurayrah said that he heard the Messenger of 
Allah # say, ‘Every human being will meet Allah with a sin that he 
has committed, for which He will either punish him or show mercy 
to him, except for Yahya the son of Zakariyya. He was a leader, 
celibate, a Prophet and one of the righteous.’ It is said that it means 
he kept himself from disobeying Allah. 

As for the expression ‘one of the righteous, az-Zajjaj said that the 
righteous person is the one who practises what Allah has imposed on 
him and gives people their rights. 
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40 He said, ‘My Lord, how can | possibly have a son 
when I have reached old age and my wife is barren?’ He 
said, ‘It will be so. Allah does whatever He wills.’ 

It is said that ‘Lord’ here means Jibril, and he asked Jibril how he 
could have a son. This is the view of al-Kalbi. Some say that he 
means Allah. ‘Anna means ‘how’. There are two points contained in 
this question. One is that he asked how he could have a son when he 


296 


and his wife were of an age when they could not conceive, and the 
second is that he was asking if he would be given a son from his 
barren wife or from another woman. It is said that he meant: ‘How 
can this be the case when I and my wife are in this state’ out of 
humility. 

It is related that the time between his supplication and the good 
news was forty years, and he was ninety when he received the good 
news and his wife was a similar age. Ibn ‘Abbas and ad-Dahhak said 
that he was 120 and his wife was ninety, since the word, ‘barren’, 
means too old to conceive. ‘Agir (barren) can describe a man or 
woman. The verb is ‘agara. ‘Ugr and ‘aqarah mean ‘barrenness. It is 
said that someone is ‘barren’ because it wounds (‘agara) lineage. 
Barrenness (‘ugr) in a woman occurs when she is too old to conceive. 
‘Aqir is used for a large tract of sand where nothing grows. ‘Ugr refers 
to the bride-price given to a woman when intercourse with her is a 
result of dubiousness (or likeness (1.e. to his wife)). It is also used for a 
cock’s egg. ‘Ugr is a hearth. The ‘uqr of a fire is the middle of it and 
the ‘agr of a basin is the end of it where camels stand when they 
arrive. It is a word with multiple meanings. 

The ‘kaf in ‘kadhalika’ means: ‘Allah does whatever He wishes like 
that.’ Ghulam (son) is derived from ghulmah, which is intense desire for 
intercourse. [Poetry] It denotes a youth whose moustache has started 
to grow, or it is used for a boy up to the age of seventeen. The 
plurals are ghilmah and ghilman. Ghaylman 1s a youth or a girl as well as 
being a male tortoise. ‘The verb ightilama describes the sea when its 


waves are clashing. 
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41 He said, ‘My Lord, appoint a Sign for me.’ He said, 


‘Your Sign is that you will not speak to people for three 
days, except by gesture. Remember your Lord much 
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and glorify Him in the evening and after dawn.’ 
He said, ‘My Lord, appoint a Sign for me.’ 

When he was given the good news of a son and did not think that 
it was not within Allah’s power to bring that about, he asked for a 
sign by which to recognise the soundness of the matter and that it 
was truly from Allah, and so Allah punished him by afflicting him 
with the inability to speak to people after the angels had spoken to 
him. Most commentators have said, ‘It was not an illness or 
muteness’ which would be a form of punishment. Ibn Zayd said, 
‘When Zakariyya’s wife became pregnant with Yahya, he could not 
speak to anyone. Although he recited the Qur’an and invoked Allah, 
he was unable to converse with anyone.’ 
except by gesture. 

Linguistically, ramz (gesture) means to indicate with the lips, but it is 
also used for indication with the eyebrows, eyes and hands. Its basis 
is movement. It 1s said he sought that sign for increased reassurance, 
meaning, ‘Complete the blessing by giving me a sign so that the sign 
will be an increase of blessing and honour.’ Then he was told, “Your 
Sign is that you will not speak to people for three days,’ meaning 
that he would be unable to speak for three days. ‘This is evidence 
that this was said to him after the angels gave him the good news. 
The words: 7 created you before, when you were nothing.’ (19:9) mean: ‘I 
brought you into existence by My power. In the same way I will 
bring a son into existence for you.’ An-Nahhas preferred this view. 
He said, ‘Qatadah’s statement about Zakariyya being punished by 
not being able to speak is rejected because Allah did not inform us 
that he had sinned nor did He forbid him to do that. His words 
means: “Give me a sign to indicate the existence of a child since that 
is hidden from me.” 

‘Ramz’ is in the accusative as a separated exception according to al- 
Akhfash, Al-Kisa’1 says that the verb is ramaza, yarmuzu and _yarmizu. 
It is also recited as ‘ramazan’ and ‘rumuzan’ whose singular is rumzah. 
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This dyah is evidence for a gesture being able to take the place of 
words, which is found a lot in the Sunnah. ‘The strongest example is 
found in the ruling of the Prophet # in the case of the black woman 
when he asked her, ‘Where is Allah?’ and she indicated heaven with 
her head. He said, ‘Free her. She is a believer.’ So this shows that 
Islam can be confirmed by gesture, and it is the basis of religion by 
which blood and life are protected and the Garden and salvation 
from the Fire are merited. The judgment is that her belief was 
confirmed in the same way that it would have been if she had 
expressed it verbally. Therefore gesture must be similarly admissible 
in every other area of the din. This is the view of most fugaha’. 

Ibn al-Qasim related from Malik that when a mute person makes a 
gesture indicating divorce, it is binding. In the case of a man who 
becomes ill and his tongue is disabled, ash-Shafi‘i said that he is like 
a mute person in respect of taking a wife back and divorce. Abu 
Hanifah said, ‘It is permitted if the gesture is well known. If it is not, 
then it is void. That judgment is not based on analogy, but on 
astthsan. Analogy would entail it being invalid because he does not 
speak nor is his gesture understood. Abu-l-Hasan ibn Battal said, ‘In 
saying this, Abu Hanifah referred to the fact that he did not know of 
any sunnah which permitted gestures in different rulings in the din.’ 
Al-Bukhari attempted to deal with this matter in his chapter, 
‘Chapter of gestures in divorce and other matters.’ ‘Ata’ said that the 
words: ‘You will not speak to people’ meant that he should fast for three 
days because when they fasted they only spoke by gesture. This, 
however, is unlikely, and Allah knows best. 

Some people say that it is permissible for the Qur’an to be 
abrogated by the Sunnah. Zakariyya was forbidden to speak when he 
was able to do so, and this was abrogated by the words of the 
Prophet #, “There is no silence in the day until night.’ Most 
scholars say that it is not abrogated because Zakariyya was 
prevented from speaking by some disability which kept him from 
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having the power to speak even though he was healthy. That is what 
most scholars say. Many scholars believe that the hadith means that 
there should be no silence where remembrance of Allah is 
concerned. As for prattle, there is no benefit in it and silence in 
respect of that is good. 

Remember your Lord much and glorify Him in the evening and after 
dawn.’ 

He commands him to not abandon dhikr in spite of his tongue 
being restrained according to the first view. The meaning of dhikr 
was already discussed in al-Baqarah. 

Muhammad ibn Ka‘b al-Qurazi said, ‘If anyone had had a licence 
to abandon dhikr, it would have been Zakartyya since Allah says: 
“You will not speak to people for three days, except by gesture. Remember your 
Lord much...” and there might also have been a licence in battle but 
Allah says: “When you meet a troop, stand form and remember Allah 
repeatedly.” (8:45) At-Tabari mentioned it. 

The word ‘glorify’ here means ‘pray’ as the prayer is called 
glorification since it disconnects Allah from evil. ‘Evening’ (‘ashiy) 1s 
the plural of ‘ashiyah. It is also said that it is a singular. Mujahid said 
that it is the time from after midday until sunset. In the Muzwatta’, al- 
Qasim ibn Muhammad said, ‘None of the people I met prayed <uhr 
until well after noon.’ /bkar is from dawn until mid-morning. 
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42 And when the angels said, ‘Maryam, Allah has 

chosen you and purified you. He has chosen you over 

all other women. 
Maryam, Allah has chosen you and purified you. 

The words ‘purified you’ refer to purification from disbelief, as 

Mujahid and al-Hasan said. Az-Zajjaj said it means of all impurities: 
menstruation, lochia and other things. Allah ‘chose her’ to give birth 
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to ‘Isa over all the women of her time. Al-Hasan, Ibn Jurayj and 
others say that it means over all women until the Trumpet 1s 
sounded, and that is sound as we will explain. That is the position of 
az-Zajjaj and others. 

The word ‘chosen’ is repeated because the first time it means chosen 
for worship and the second chosen to bear ‘Isa. Muslim reports that 
Abu Musa said that the Prophet # said, “There are many perfect 
men, but the only perfect women are Maryam daughter of ‘Imran, 
and Asiyah, the wife of Pharaoh. ‘A’ishah is preferred to other 
women like tharid over other types of food.’ Our scholars said that 
‘perfect’ means complete. The perfection of each thing is according 
to what it is. Absolute perfection belongs only to Allah. There is no 
doubt that the most perfect human beings are the Prophets, then the 
awliya’, then the truly sincere, then the martyrs and then the 
righteous. If this is confirmed, then it is said that the perfection 
mentioned in the hadith means Prophethood which would 
necessitate that Maryam and Asiyyah were Prophets, and that is 
indeed said. The sound position is that Maryam was a Prophet 
because Allah gave Revelation to her by means of an angel in the 
same way that He gave Revelation to the other Prophets. This will 
be further discussed in Sizrat Maryam. As for Asiyyah, there is no clear 
evidence of her Prophethood, but of her stddiqiyyah and excellence, 
as will be explained in at-Tahrim. 

It is related by sound paths from Abu Hurayrah that the Prophet 
said, “The best of the women of this world are four: Maryam bint 
‘Imran, ‘Asiyyah bint Muzaham, Khadijah bint Khuwaylid and 
Fatimah bint Muhammad.’ Ibn ‘Abbas reported that the Prophet 
said, “The best of the women of the Garden are: Khadijah bint 
Khuwaylid, Fatimah bint Muhammad, Maryam bint ‘Imran and 
‘Asiyyah bint Muzaham, the wife of Pharaoh.’ Another path has: 
‘After Maryam, the mistress of the women of the people of the 
Garden will be Fatimah and Khadijah.’ 
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The apparent meaning of the Qur’an and the hadiths demands 
that Maryam is the best of all the women of the world from Hawwa’ 
to the last woman alive when the Final Hour comes. The angels 
conveyed to her Revelation from Allah containing responsibility, 
information and good news, as was conveyed to other Prophets, and 
so she is a Prophet, and a Prophet is better than a walt. Therefore 
she is better than all other women, first and last. Next in excellence 
is Fatimah and then Khadijah according to what is related by Ibn 
‘Abbas whereby the Messenger of Allah # said: “The mistress of the 
women of the world is Fatimah, then Khadijah and then Asiyyah.’ 
This is a good hadith which gives rises to ambiguity. 

Allah singled out Maryam for things He did not give to any other 
woman: the Spirit of Absolute Purity spoke to her, purified her, blew 
into her shirt and approached her for that breath. ‘That happened to 
no other woman. She believed the words of her Lord and did not 
ask for any sign as proof of the good news as Zakariyya had done. 
That is why Allah called her szddiqah in the Revelation when He says 
‘a woman of truth’ (5:75) and: ‘She confirmed the words of her Lord and Mis 
Books and was one of the obedient (66:12). Allah testified that she was a 
woman of truth and affirmed the words of the good news and 
testified that she was one of the obedient. 

The good news was received by Zakartyya and he then considered 
his old age and the barrenness of his wife and asked for a sign. 
Maryam received the good news of a boy and then considered her 
virginity and not being touched by a mortal. She was told, ‘That ws 
how it is, and she said nothing more and affirmed the words of her 
Lord and did not ask for any sign as proof. What other woman has 
possessed these qualities? ‘This is why it is related that she will be 
among the forerunners to the Garden with the Messengers. The 
Prophet & said, ‘If I were to take an oath, I would carry it out. Only 
about a dozen men will enter the Garden before the forerunners of 
my community. They include Ibrahim, Isma‘l, Ishaq, Ya‘qub, the 
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tribes fie. Yasuf and his brothers], Misa, ‘Isa and Maryam bint 
‘Imran.’ Allah knows best. 

It is incumbent on someone who follows outward knowledge, and 
takes outward matters as proof of inward matters, to acknowledge 
the words of the Messenger of Allah #3, ‘I am the master of the 
children of Adam, and it is no boast’ and, ‘On the Day of Rising the 
Banner of Praise will be in my hands and the keys of honour will be 
in my hands. I will be the first to speak, the first to intercede, the first 
to give good news and the first... and the first...” He only gained 
this leadership over the Messengers in this world by something 
immense inwardly. That is also the case with Maryam. She only 
obtained Allah’s testimony in Revelation to her being a woman of 
truth and affirmation in words by her rank of proximity. Those who 
say that she was not a Prophet said that her seeing of the angel Jibril 
was the same as his being seen by the Companions in the form of 
Dihyah al-Kalbi when he asked about Islam and faith. That did not 
make the Companions Prophets. ‘The first view is clearer and more 
frequently taken. Allah knows best. 
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43 Maryam, obey your Lord and prostrate and bow with 
those who bow.’ 

This means to stand a long time in prayer, as Mujahid said. 
Qatadah said that it is to be constant in obedience. The meaning of 
qunit has already been discussed. Al-Awza‘l said, ‘When the angels 
said that to her, she stood in the prayer until her feet were swollen 
and ran with blood and pus.’ Prostration is mentioned before 
bowing because the conjunction ‘waw° does not necessarily imply 
sequence in time. The disagreement about this was mentioned in al- 
Bagarah (2:158). It is also said that that was the order in their religion 
(that prostration preceded bowing). ‘Bow wth those who bow’ means to 
pray like them, even if she did not pray with them. It is said that it 
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means the group prayer. This was also already discussed in al- 
Bagqarah. 
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44 This is news from the Unseen which We reveal to 
you. You were not with them when they cast their reeds 
to see which of them would be the guardian of Maryam. 
You were not with them when they quarrelled. 
This is news from the Unseen which We reveal to you. 

This is referring to what Allah mentioned about Zakariyya, Yahya 
and Maryam. The words: ‘We reveal to you’ are evidence of the 
Prophethood of Muhammad # since he was reporting about 
Zakariyya and Maryam without having read the previous Books and 
the People of the Book confirmed it. “Thzs’ alludes back to what has 
just been mentioned. Revelation (wahy) is sending the Message to the 
Prophet # and can mean inspiration and indication and the like. Its 
linguistic root means ‘to inform in secret’ which 1s why inspiration is 
called wahy. Usage of it is found in the aah: ‘When I inspired the 
Disciples...’ (5:111) and: ‘Your Lord revealed to the bees.’ (16:68) It is said 
that the words: ‘inspired the Disciples’ means ‘commanded them.’ The 
verb is wahd and awha and rama and arma which mean the same. 
Al-‘Ayjaj said: 

He revealed to it to remain stable and it remained. 


Wahy can also mean speed as we see in the hadith: ‘Speed. Speed. 
(al-wahy. al-wahy.) Ibn Faris says that it means indication, writing 
and the message and all that entails informing whatever it is. Wahwyy 
is quick and wahd is voice. 

You were not with them when they cast their reeds to see which of 
them would be the guardian of Maryam. 

‘You, Muhammad, were not in their presence.’ Reeds (aqlam), the 
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plural of galam, are so-called because they have been cut (galama). It 
is said that it refers to their arrows. It is also said that it was the reeds 
with which they wrote the Torah, which is more excellent, since 
Allah forbade drawing arrows in 5:3, saying that it is ‘deviance’, 
although doing that is permissible in a different way to the way they 
were used in the Jahiliyyah for gambling. 

Zakartyya said, ‘I am more entitled to care for her because I am 
married to her maternal aunt.’ He was married to Ashya‘ bint 
Faqud, the sister of Hannah bint Faqud, the mother of Maryam. 
The tribe of Israel said, “We are more entitled. She is the daughter of 
our scholar.’ So they drew lots. Each one brought his reed and they 
put them into a river and the one whose reed remained would be 
the guardian. The Prophet # said, “The reeds were carried away 
and that of Zakariyya rose to the top.’ It was a sign for him because 
he was a Prophet at whose hands Signs appeared. Something else 1s 
also said in respect of the grammar of the sentence which gives the 
meaning: ‘they were looking to see which of them would be the 
guardian.’ 

Some of our scholars use this as evidence that drawing lots is a 
permissible practice. It is a principle in our Sharv‘ah for all of those 
who desire fairness in dividing things up. It is a sunnah according to 
the majority of fugaha’, when the evidence is equal on both sides, in 
order to be fair, to calm hearts and to remove suspicion with respect 
to the allotting. No one is preferred over the other when that for 
which lots are drawn is the same type of thing, following the Book 
and the Sunnah. Abu Hanifah and his people reject drawing lots and 
reject the hadiths about it and claim that there is no sense to it 
because it is like drawing arrows which Allah has forbidden. Ibn al- 
Mundhir related that Abu Hanifah permitted it, saying, “Lots are 
not proper by analogy, but we abandon analogy in that case and 
take the traditions and the Sunnah.’ 

Abu ‘Ubayd points out, “Three Prophets made use of the practice 
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of drawing lots: Yunus, Zakariyya, and our Prophet, Muhammad 
«>. Ibn al-Mundhir said, “The allowance for employing the practice 
of drawing lots is like a consensus among the people of knowledge 
when deciding how things should be divided between partners and 
there is no sense in rejecting it.’ At the end of the chapter on 
testimony, al-Bukhari has ‘Chapter on drawing lots in difficult cases 
and the words of Allah: ‘...when they cast their reeds.” He includes the 
hadith of an-Nu‘man ibn Bashir: “The example of someone who 
thinks little of the limits of Allah and falls into them is like some 
people who draw lots on a boat...’ This hadith will be discussed in 
al-Anfal and in az-<ukhruf. Al-Bukhari also has the hadith of Umm 
al-Ala’ when the Ansar drew lots for the lodging of the Muhajirun, 
and the lot of ‘Uthman ibn Maz‘tn went to them, and the hadith of 
‘A’ishah which says: ‘When the Messenger of Allah wanted to 
travel, he would draw lots between his wives, and he would travel 
with whichever wife had her lot drawn.’ 

The transmission from Malik varies about someone drawing lots to 
determine which wife goes on a journey with him. Sometimes he 
says that one draws lots based on the hadith and sometimes he says 
that he should travel with the one who is most fitted to that journey. 
There is the hadith of Abu Hurayrah in which the Messenger of 
Allah # says, ‘If people knew what a reward there was for the call 
and the first row, and could find nothing but drawing lots for it, they 
would draw lots.’ ‘There are many hadiths regarding this matter and 
the methodology of drawing of lots is described in the books of figh. 
Abu Hanifah argues that the discussion of lots in the case of 
Zakariyya and the wives of the Prophet #} was in a context when 
they would in fact consent without lots being drawn and so it was 
permitted. Ibn al-‘Arabi says that this is weak because the point of 
drawing lots is to extract a hidden ruling in a case where there is a 
dispute. That is not the case when there is mutual consent. It is not 
valid for anyone to say that lots take the place of mutual consent. 
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Lots are never drawn when there is mutual consent. It is always 
when there 1s a dispute and begrudgement. 

According to ash-ShafiY and those who take his position, the 
description of the methodology of drawing lots is that small pieces of 
equal size are cut and on each piece the name of the person with a 
share is written. Then they are placed inside equal-sized nutshells 
without cracks and left to dry a little. Then a man who was not 
present puts them in a cloth and covers them with it. Then they are 
extracted from that. When the name of a man comes out, he is given 
the portion drawn for him. 

The aah also indicates that a maternal aunt is more entitled to 
guardianship than all other relatives except the grandmother. The 
Prophet & judged that custody of the daughter of Hamzah should 
go to Ja‘far who was married to her maternal aunt, saying, “The 
maternal aunt is in the position of the mother.’ This was already 
mentioned in al-Bagqarah. 

Abu Dawtd transmitted that ‘Alt said, “‘Zayd ibn Harithah went to 
Makkah and brought Hamzah’s daughter. Ja‘far said, “I will take 
her. Iam more entitled to my uncle’s daughter and I am married to 
her maternal aunt. A maternal aunt is [like the] mother.” ‘Ali said, 
“T am more entitled to my uncle’s daughter. I am married to the 
daughter of the Messenger of Allah & and so I am more entitled to 
her.” Zayd said, “I am more entitled to her. I went to her, travelled 
with her and brought her.” The Messenger of Allah # came out 
and the story was told to him. He said, “I judge that the girl should 
be with Ja‘far. She will be with her maternal aunt and the maternal 
aunt 1s like the mother.” Ibn Abi Khaythamah mentioned that Zayd 
ibn Harithah was the executor of Hamzah. So according to this, the 
maternal aunt has more entitlement than the executor. When the 
cousin is her husband, that does not prevent the maternal aunt from 
taking custody, even if he is not a mahram of the girl. 
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45 When the angels said, ‘Maryam, Allah gives you good 
news of a Word from Him. His name is the Messiah, ‘Isa, 
son of Maryam, of high esteem in this world and the 
Next, and one of those brought near. 46 He will speak to 
people in the cradle, and also when fully grown, and will 
be one of the righteous.’ 

This aah indicates the Prophethood of Maryam. The ‘When’ is 
either connected to ‘quarrelled or to ‘you were not with them.’ Abu-s- 
Sammal recitation of ‘bz-kalmati’ was already mentioned. ‘His name’ 
uses the masculine, not the feminine pronoun (for ‘word’) because 
‘word here refers to ‘son’. Messiah (Masih) is a title of ‘Isa, and means 
‘truthful’ according to Ibrahim an-Nakha‘. It is said to be an 
arabicised word and its root has a shin. So it has various meanings. 
Ibn Faris says that masth is sweat and also means truthful. A dirham 
which is masth is smooth, without engraving, Mash means sexual 
intercourse. A place which is described as amsah is bare. Masha’ is a 
human with thin thighs and buttocks. Someone is described as 
having traits (mashah) of beauty. Masa’th are good bows, the singular 
being masthah. [Poetry] 

They disagree about the origin of the term masth in respect of ‘Isa. 
It is said that he brushed through (masaha) the earth, in that he came 
to it but did not remain. Ibn ‘Abbas said that he did not wipe over 
(masaha) anyone with a defect without that healing him, which is why 
he was called Masth. According to this it has the meaning of an 
active participle. It is said that that was because he was anointed 
(masth) with the oil of blessings. The Prophets used to be anointed 
with it and it had a fragrant scent. When he was anointed with it, it 
was known that he was a Prophet. It is said that it was because 
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beauty touched him and showed on him. It is said that he was called 
that because he was cleansed with purity from wrong actions. 

Abu-l-Haytham said, ‘Masih is the opposite of mastkh. It is said that 
Allah smoothed (masaha) the creation of a person with good blessed 
character and transformed (masakha) someone’s creation into 
something ugly and blameworthy.’ Ibn al-A‘rabi said, “Che Masth 1s 
truthful and the Maskhih is one-eyed which is why he is the Dayal.’ 
Abu ‘Ubayd said, “The root of masth in Hebrew is mashiha and has 
been Arabicised.’ The Dajjal is a called a Messiah because one of his 
eyes 1s smoothed over (mamsih). Some people call him Mashikh rather 
than Masth although the first is better known. He is called that 
because he will travel (yasthu) around in the land and will enter all 
towns except for Makkah, Madinah and Jerusalem. The Dayal will 
cause trial (mihnah) in the land while the son of Maryam brought a 
gift (mnhah). A poet said: 


The Messiah (Maszh) will kill the Messiah (Mashikh). 


We find in Sahth Muslim from Anas ibn Malik that the Messenger of 
Allah @ said, “There is no land where the Dajjal will not go except 
for Makkah and Madinah.’ The hadith of ‘Abdullah ibn ‘Amr has 
‘except the Ka‘bah and Jerusalem.’ Abt Ja‘far at-Tabari mentioned 
it. Abu Ja‘far at-Tahawi added, ‘the mosque of at-Tur’. He related it 
from Junadah ibn Abi Umayyah from one of the Companions of the 
Prophet from the Prophet >. 

We find in the hadith of Abu Bakr ibn Abi Shaybah from Samurah 
ibn Jundub that the Prophet # said, ‘He will be victorious over the 
entire world except for the Haram and Jerusalem. He will lay siege 
to the believers in Jerusalem.’ We find in Sahih Muslim: ‘When things 
are like that, Allah will send the Messiah, son of Maryam and he will 
descend at the white minaret in the east of Damascus, wearing two 
yellow garments with his hands on the wings of two angels. When he 
bows his head, it will seem as if drops are falling from his head. 
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When he raises his head, drops like pearls will fall. Any unbeliever 
who catches the scent of his breath will die, and his breath will go as 
far as he can see. He will search for him [the Dajjal] and will catch 
him at the gate of Ludd and kill him.’ 

Finally it is said that there is no derivation for ‘Messiah’ because 
Allah named him that and so ‘Isa and Masih are interchangeable. 
‘Isa is a foreign name which is why it is not inflected. If it is 
Arabicised, it is not inflected in the definite or indefinite because it 
ends with an alif. They would say that it is from the verb sa, ya ‘isu, 
which is to manage. 
of high esteem in this world and the Next, and one of those brought 
near. 

Wah (of high esteem) means honoured with high rank and value. 
According to al-Akhfash, it is in the accusative for the hal. The plural 
is wujaha@’ or wyaha’. ‘One of those brought near’ means brought near to 
Allah and is added to the words ‘of high esteem’. 

He will speak to people in the cradle, and also when fully grown, and 
will be one of the righteous,’ 

‘Cradle’ (mahd) is a place where a child lies during the time of his 
infancy. The verb means to arrange a matter and smooth it. We find 
in the Revelation: ‘..making the way easy (yamhaduna) for themselves. 
(30:44) The verb wmtehada (Form VIII) is used with something high, 
like a camel’s hump. The word ‘kahl’ (fully grown) refers to the period 


> 


between being a boy and being an old man. The term kahlah is used 
for a woman. Form VIII of the verb is used for a meadow when it is 
in full bloom. It is said that he spoke to people in the cradle as a 
sign, and spoke to them when fully grown with Revelation and the 
Message. 

Abu-l-Abbas said, “He spoke to them in the cradle to prove his 
mother’s innocence. He said, “TZ am the slave of Allah.” (19:30) The 
expression ‘when fully grown’ is said to refer to the fact that when Allah 
makes him descend from heaven, he will be thirty-three. He will be 
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fully grown and will say to them, ‘J am the slave of Allah’ as he said in 
the cradle. So both ages are signs and proofs. 

Al-Mahdaw/i said, “Che point of the dah is that Allah informs them 
that ‘Isa will speak to them in the cradle and live until he is fully 
grown. That is because the norm was that someone who spoke in 
the cradle did not survive for long.’ Az-Zajjaj said that it means ‘he 
will speak to them when fully grown.’ Al-Farra’ and al-Akhfash said 
that it is added to ‘of high esteem’. It 1s said that it means that he will 
speak to people as a child and when fully grown. 

Ibn Jurayj related that Mujahid said that the word ‘kahl’ means 
being forbearing, but an-Nahhas said that this is not recognised as a 
linguistic usage. ‘Those who study language say that it means the age 
of forty. Some of them say that one is a child until the age of sixteen, 
a youth until the age of thirty-two and then mature at thirty-three, as 
al-Akhfash said. The words among ‘among the righteous’ 1s 
supplementary to ‘of high esteem’ and means ‘among the righteous 
worshippers.’ 

Abu Bakr ibn Abi Shaybah mentioned from ‘Abdullah ibn Idris 
from Husayn that Hilal ibn Yasaf said, “Only three people spoke in 
the cradle: ‘Isa, the child in the story of Yisuf, and the child in the 
story of Jurayj.’ We find in Sahih Muslim from Abu Hurayrah that the 
Prophet & said, ‘Only three spoke in the cradle: ‘Isa ibn Maryam, 
the child in the story of Jurayj, and the infant who was being suckled 
by his mother when a tyrant [passed].’ 

It was reported from Suhayb in the story of the story of the 
Trench: ‘A woman was brought to be thrown in the fire on account 
of her faith with an infant.’ It has in a version other than that in 
Muslim: ‘She held back from being thrown into it and the child said, 
“Mother, be steadfast! You are following the truth!” 

Ad-Dahhak said, ‘Six spoke in the cradle: the witness for [the 
Prophet] Yusuf, the child of the hairdresser of the wife of Pharaoh, 
‘Isa, Yahya, the child in the story of Jurayj, and child in the story of 
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the tyrant.’ He did not mention the Trench. If that is included, it is 
seven. There is no contradiction between this and the words of the 
Prophet #3, ‘Only three spoke in the cradle.’ He reported about 
what he knew that had been revealed to him at that time. Then later 
Allah informed him about whatever further He wished and he 
reported that. 

The story about Yusuf will be dealt with later, Allah willing. The 
story about Jurayj, the one about the tyrant, and the story about the 
Trench are found in Sahih Muslim. The story of the Trench will be 
found in Sérat al-Buriy, Allah willing. 

As for the story of the hairdresser of Pharaoh’s wife, al-Bayhaqi 
mentioned from Ibn ‘Abbas that the Prophet # said, ‘When I was 
taken on the Night Journey, a pleasant fragrance reached me and I 
asked, “What is this fragrance?” ‘They said, “It is the fragrance of 
the hairdresser of Pharaoh’s daughter and her children. [While she 
was combing her hair], the comb fell from her and she said, ‘In the 
Name of Allah.” Pharaoh’s daughter asked, ‘My father?’ She 
answered, ‘My Lord, your Lord and your father’s Lord.’ She said, 
‘Do you have a Lord other than my father?’ She replied, “Yes, my 
Lord, your Lord and your father’s Lord is Allah.” He summoned her 
and demanded, ‘Do you have a Lord other than me?’ ‘Yes,’ she 
answered, ‘my Lord and your Lord 1s Allah.’ He ordered a hollow 
brass cow to be heated up and then commanded that she be thrown 
into it. She said, ‘I have something to request of you.’ “What is it?’ he 
asked, She said, ‘Put my bones and those of my children in the same 
place.’ He said, ‘I will grant that to you because of what I owe you.’ 
He gave the command and they were thrown one by one into it until 
it reached the suckling babe. It said, ‘Mother! Do not hold back! We 
are following the truth.” Then he said, ‘Four spoke when they were 
infants: this one, the witness of Yusuf, the child with Jurayj and ‘Isa 
ibn Maryam.’ 
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47 She said, ‘My lord! How can | have a son when no 
man has ever touched me?’ He said, ‘It will be so.’ Allah 
creates whatever He wills. When He decides on 
something, He just says to it, ‘Be!’ and it is. 

She addressed Jibril because he is the one who appeared to her as 
the messenger of her Lord saying, ‘I am your Lord’s messenger to 
give you a pure son.’ When she heard that, she asked about how that 
would occur without sexual intercourse, noting that the normal 
means of conception was through sexual intercourse either in 
marriage or fornication. Stressing that, her words are reported in 
Strat Maryam: ‘T am not an unchaste woman’ (19:20) because the words 
‘no man has ever touched me’ include both the lawful and the unlawful. It 
is said that she did not think that anything was impossible for Allah’s 
power, but she wanted to know how that would occur: by a future 
husband or by Allah’s direct creation. When Jibril said, ‘Jt will be so! 
Your Lord says, “That is easy for Me to do’” (19:9), he breathed into the 
collar and sleeve of her shift, as Ibn Juray] says. 

Ibn ‘Abbas said that Jibril touched the sleeve of her shift with his 
finger and breathed into it and she conceived immediately. Various 
other things are said as well, and this will be discussed in Sarat 
Maryam, Allah willing. 

One of them said that Jibril breathed into her womb and it 
attached itself. One of them said that it is not permitted that the 
creation be from the breath of Jibril because then the child would be 
part angel and part human, but rather the reason for that is that 
when Allah Almighty created Adam and took the covenant from his 
progeny, he put some of the fluid in the loins of fathers and some in 
the wombs of mothers. When the two fluids meet, a child is 
produced. Allah gave Maryam both fluids: some in her womb and 
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some in her spine. Jibril breathed into her to stimulate her desire 
because as long as a woman does not have her desire ignited, she 
does not become pregnant. When that happened by Jibril’s breath, 
the fluid in her spine descended into her womb and the two fluids 
mixed and the foetus was attached. That is why Allah then says: 
‘When He decides on something,’ meaning when He wants to create 
something. This was discussed in al-Baqarah. 
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48 He will teach him the Book and Wisdom, and the 
Torah and the Gospel, 49 as a Messenger to the tribe of 
Israel, saying: ‘I have brought you a Sign from your 
Lord. | will create the shape of a bird out of clay for you 
and then breathe into it and it will be a bird by Allah’s 
permission. | will heal the blind and the leper, and bring 
the dead to life, by Allah’s permission. | will tell you 
what you eat and what you store up in your homes. 
There is a Sign for you in that if you are believers. 
He will teach him the Book and Wisdom, 

Ibn Juray] said that the Book refers to writing and script. It is said 
that the Book is other than the Torah and the Gospel which Allah 
taught ‘Isa. 
as a Messenger to the tribe of Israel, saying: 

‘As a Messenger’ either means, “We will make him a Messenger’ or 
‘He will speak to them as a Messenger.’ It is also said that it is joined 
to the words ‘of high esteem.’ Al-Akhfash said, ‘If you wish, you can 
make the waw before Messenger interpolated while the word 


314 


“Messenger” is a hal modifying Aa’ (him). It implies: “He will teach 
him the Book as a Messenger.”’ We find in a long hadith reported by 
Abu Dharr: “The first of the Prophets of the tribe of Israel was Musa 
and the last was ‘Isa.’ 

| will create the shape of a bird out of clay for you and then breathe 
into it and it will be a bird by Allah’s permission. 

It means: ‘I will form and fashion it for you.’ Al-A‘raj and Abu 
Ja‘far recited ‘shape’ as ‘ka-hayyati’ while the rest have it as ‘ka-hay’ati’ 
with a hamzah. The word ‘tayr’ (bird) can be masculine or plural. 
‘Breathe into it’ means into part of it or into the clay. It became a 
bird. ‘Bird’ is read as tar or tayr. 

Wahb said, ‘It flew as long as the people were looking at it. When 
they stopped looking at it, it fell down dead so as to distinguish the 
action of creation from the action of Allah.’ It is said that he only 
created a bat which has the full form of the bird so as to be more 
extensive in power because it has teats, teeth and ears. It 
menstruates, becomes pure and gives birth.’ 

It is said that they asked for the creation of a bat because it is the 
most wondrous of all creation. Among its wonders 1s that it is flesh 
and blood, flies without feathers, reproduces as mammals reproduce, 
without eggs like other birds, and it produces milk. It is not seen in 
the light of day or in darkest night, but at sunset and dawn. It laughs 
like a human being and menstruates like a human being. It is said 
that the people asked him for a sign out of their obstinacy, saying, 
‘Create a bat for us and put a spirit into it if you are telling the 
truth.’ So he took some clay and fashioned a bat from it and then 
breathed into it and it flew in the sky. The fashioning and breathing 
was from ‘Isa and the creation was from Allah, in the same way that 
the breathing [into Maryam] was from Jibril, and the creation was 
from Allah. 
| will heal the blind and the leper, and bring the dead to life, by 
Allah’s permission. 
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Ibn ‘Abbas and Abu ‘Ubaydah said that akmah is someone who is 
born blind. Ibn Faris also said that. Suwayd said: 


His eyes were blind (akmah) so that they were white. 


Mujahid said that akmah is the one who can see in the day but not 
at night. ‘Ikrimah said that akmah means someone who is dim- 
sighted, but linguistically it refers to blindness. The verb is kamiha, 
yakmahu, kamah. Form II is also used to mean to make blind. 

A leper (abras) is someone suffering from white leprosy which is a 
whiteness that shows on the skin. Advas also means the moon. ‘Samm 
abras’ 1s an albino. These two ailments are mentioned because 
medicine was important in the time of ‘Isa and so Allah showed 
them that type of miracle. 

He brought four individuals back to life: a friend of his, the son of 
the old woman, the daughter of a tax-collector, and Sam ibn Nuh. 
Allah knows best. The friend had died some days before and He 
prayed to Allah and he rose by Allah’s permission, lived and had a 
child. The son of the old woman had passed by him being carried 
on a bed and he prayed to Allah and he got up, wrapped in his 
shroud, and carried the bed on his shoulder and returned to his 
family. He went to the daughter of the tax-collector in the night and 
prayed to Allah for her. She lived and had children. 

When they saw that, they said, ‘He has brought back to life those 
who have recently died. Perhaps they were not dead but in a stupor.’ 
So he brought to life Sam ibn Nuh. He said, ‘Show me his grave.’ 
He went out with the people to his grave and he prayed to Allah and 
he came out of his grave, white-haired. ‘Isa asked him, ‘Why is your 
hair white when there was no white hair in your time?’ He 
answered, ‘Spirit of Allah, you summoned me and I heard a voice 
saying, “Respond to the Spirit of Allah!” I thought that the Day of 
Rising had come and terror of that turned my hair white.’ He asked 
him about the wresting of the soul at death. He said, ‘Spirit of Allah, 
the bitterness of the wresting has not left my throat.’ He had died 
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more than four thousand years earlier. He told the people, ‘Affirm 
him. He is a Prophet.’ Some people believed him and said that he 
was a Prophet and some said that it was sorcery. 

It is related from Isma‘ll ibn ‘Ayyash from Muhammad ibn ‘Talhah 
from a man that when ‘Isa wanted to bring the dead to life, he 
would pray two rak‘ahs and recite Surat al-Mulk (67) in the first and 
Surat as-Sajdah (32) in the second. When he finished, he praised Allah 
and then invoked his seven names: ‘O Ancient! O Hidden! O 
Constantly Abiding! O Unique! O Odd! O One! O Everlasting 
Sustainer!’ Al-Bayhaqi mentioned it and said that its zsndd is not 
strong. 

I will tell you what you eat and what you store up in your homes. 

That is because when he brought the dead back to life, they asked 
for another sign and said, “Tell us what we eat in our houses and 
store up for the tomorrow.’ He told them in detail: “You, you ate 
such-and-such, and you, you ate such-and-such and stored up such- 
and-such.” Mujahid, az-Zuhri and as-Sakhtiyani recited ‘mda 
tadhkhariina’. Sa‘td ibn Jubayr and others said, ‘He used to tell the 
children in the school what they stored up until their fathers forbade 
them to sit with him.’ Qatadah said, ‘He told them what they ate 
from the table and what they secretly stored from it.’ 
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50 I come confirming the Torah | find already there, and 
to make lawful for you some of what was previously 
forbidden to you. | have brought you a Sign from your 
Lord. So have taqwa of Allah and obey me. 51 Allah is 
my Lord and your Lord so worship Him. That is a 
straight path.’ 
The word ‘confirming’ is an adverbial fal joined to ‘Messenger’. 
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‘What I find already there’ is what came before him. It is said that ‘Isa 
made lawful to them what they had been forbidden in the Torah 
because of their wrong actions, such as eating fat and animals with 
claws. It is said that he made lawful for them what their rabbis had 
forbidden them that was not actually forbidden in the Torah. Abu 
‘Ubaydah said that ‘some’ can mean ‘all’. [Poetry] This is wrong 
theoretically and linguistically and wrong in the context because ‘Isa 
allowed them certain foods that Musa had forbidden them, such as 
eating fat and others things, but did not make lawful for them killing, 
stealing or fornication. The evidence for this is what 1s related from 
Qatadah: “Isa brought what was more lenient than Misa because 
Masa brought the prohibition of camels and fat and ‘Isa made some 
of that lawful.’ 

An-Nakha‘ recited ‘haruma’. ‘Some’ means ‘all’ which something is 
added to it which indicates it as we see in the words of the poet: 

You have destroyed Abu Mundhir. Let some of us remain. 

Inside you some evil is easier than other kinds. 

In the words T have brought you a Sign from your Lord’ the singular for 
‘sign’ is used although they are several, and so it is generic. ‘They are 
all proofs of his Prophethood. 
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52 When ‘Isa sensed unbelief on their part, he said, 
‘Who will be my helpers to Allah?’ The disciples said, 
‘We are Allah’s helpers. We believe in Allah. Bear 
witness that we are Muslims. 
When ‘Isa sensed unbelief on their part, 

This means on the part of the tribe of Israel. The word ‘sensed’ here 
means knew and found, as az-Zajjaj said. Abu ‘Ubaydah says that it 
means ‘recognised’. The root of that is knowing about the existence 
of the thing by touching it, so ‘sensing’ is knowledge of the thing. 
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Allah says: ‘Do you see (sense) a trace of any one of them?’ (19:98) The 
word ‘hass’ means killing. Allah says: ‘...when_you were slaughtering them 
(tahussunahum) by His permission.’ (3:152) There is also the hadith 
about the locusts: “The cold killed (hassahu) them.’ ‘Unbelief here 
means disbelief in Allah. It is said that it means hearing words of 
disbelief from them. Al-Farra’ said, “Chey wanted to kill him.’ 

he said, ‘Who will be my helpers to Allah?’ 

This is asking for help against them. As-Suddi, ath-Thawri and 
others said, “The meaning is “with Allah”.’ Allah knows best. Al- 
Hasan said, ‘It means, “Who will be my helpers on the Path to 
Allah” because he called them to Allah.’ It is said that it means, 
‘Who will add their help to that of Allah?’ These are two excellent 
views. He asked for help to defend his people and make the Call to 
Islam public. Al-Hasan and Mujahid said that. This is the custom of 
Allah for His Prophets and awlya’. Lut said: ‘Tf only I had the strength to 
combat you or could take refuge in some powerful support’ (11:80). He meant 
a clan and companions to help him. 

The disciples said, ‘We are Allah’s helpers. We believe in Allah. 

The helpers are those who help Allah’s Prophet and His din. ‘The 
‘disciples’ are the companions of ‘Isa, who were twelve men 
according to al-Kalbi and Abu Rawgq. There is disagreement about 
why they were called ‘hawzwariyyiin’. Ibn ‘Abbas said that they were 
called that because of the whiteness of their garments and that they 
were fishermen. Ibn Abi Najih and Ibn Artah said that they were 
fullers and were called that because of the whiteness of their 
garments. ‘Ata’ said, ‘Maryam exposed ‘Isa to various types of work. 
The last of these was that of the disciples who were fullers and dyers. 
‘Isa’s teacher wanted to travel and he told ‘Isa, ‘I have many 
garments of different colours. I have taught you how to dye, so dye 
them.’ ‘Isa heated one pot and put all the garments in it and said, 
‘By Allah’s permission, be what I want from you.’ The fuller arrived 
while all the garments were in the pot. When he saw it, he said, “You 
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have ruined them!’ Then ‘Isa brought a red garment, a yellow one, a 
green one, and other colours and his dye was written on each of 
them. The fuller was astonished and realised that that was from 
Allah. He summoned the people to him and they believed in him. 
So they are the Disciples. 

Qatadah and ad-Dahhak said they were called that because they 
were the elite companions of the Prophet because of the purity of 
their hearts. It is said that they were kings and each king prepared 
food and invited people to come to it. ‘Isa was seated at a bowl 
whose contents did not decrease. The king asked him, ‘Who are 
you?’ ‘Isa son of Maryam,’ he answered. He said, ‘I leave you this 
kingdom of mine and will follow you.’ He went with those with him 
and they were the disciples. Ibn ‘Awn said that. 

The root of hawar linguistically is whiteness. The verb hawwara is 
used for bleaching a garment. Huwwward 1s white food. The verb 
thwarra means to become white. A bowl that is muhawwarah is 
whitened. Hazwdari also means ‘helper’ as the Messenger of Allah & 
said, ‘Every Prophet has a helper, and my helper is az-Zubayr.’ 
Hawaryyat means women because of their whiteness. [Poetry] 
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53 Our Lord, we believe in what You have sent down and 
have followed the Messenger, so write us down among 
the witnesses.’ 

It means that they say: ‘We believe in what is in Your Book and 
what has appeared of Your judgment.’ The Messenger is ‘Isa. ‘The 
witnesses’ are the community of Muhammad &» as Ibn ‘Abbas stated. 
It means: ‘Confirm our names with their names and place us among 
them.’ It is also said that it means: ‘Write us down with those who 
testify that Your Prophets told the truth.’ 
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54 They plotted and Allah plotted. But Allah is the best 
of plotters. 

The people who ‘plotted’ were the unbelievers of the tribe of Israel 
in whom he sensed unbelief, in other words they plotted to kill him. 
That was when ‘Isa and his mother were expelled by his people from 
among them and he returned to them with the Disciples. He 
proclaimed the call among them and they wanted to kill him and 
plotted to assassinate him. That was their plotting. The plotting of 
Allah is when He draws on His slaves from where they do not know, 
as al-Farra’ and others said. Ibn ‘Abbas said: ‘Whenever they 
commit an error, He renews blessing for them.’ Az-Zayjaj said, ‘It is 
Allah’s repaying them for their plotting. He named it by the original 
action which led to it.’ We have examples of that in 2:15 and 4:142. 
This was already discussed in al-Bagarah. 

The linguistic root of makr (plot) is using stratagems and deceit. 
Makr is a plump shank and a type of garment. Makr is a type of 
plant. It is said that it is russet as Ibn Faris said. 

It is said that Allah’s plotting was casting the shape of ‘Isa on 
someone else while raising ‘Isa to Him when the Jews agreed to kill 
him. They entered the house and he fled from them and Jibril took 
him up from the window to heaven. Their ruler told a vile man 
among them called Yahudha, ‘Go in and kill him. He entered by the 
window and did not find ‘Isa there. Allah then made him resemble 
‘Isa. When he came out looking like ‘Isa’, they seized him, killed him 
and crucified him. Then they said, “His face is like that of ‘Isa, but 
his body is like that of our fellow! If this is our fellow, then where is 
‘Isa? If this is ‘Isa, where is our fellow?’ They began to fight among 
themselves and killed one another. This is what is meant by the aah 
although other things are said as well. 

Maki is an active participle from makara, yamkuru. Some scholars 
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consider ‘the Best of plotters’ to be one of the names of Allah 
Almighty and say in supplication, ‘O Best of plotters, plot for me 
and not against me.’ The Prophet @ used to say in his supplication, 
‘O Allah, plot for me and not against me!’ We have mentioned this 
in Kitab al-Asna. Allah knows best. 
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55 When Allah said, “Isa, | will take you back and raise 
you up to Me and purify you of those who disbelieve. 
And | will place the people who follow you above those 
who disbelieve until the Day of Rising. Then you will all 
return to Me, and | will judge between you regarding the 
things about which you differed. 
When Allah said, ‘Isa, | will take you back and raise you up to Me 
The order here is not sequential as is stated by a group of people 
with grasp of meanings, including ad-Dahhak and al-Farra’. They 
say that the waw does not entail time sequence. It means: ‘I will raise 
you to Me, purify you of those who disbelieve and make you die 
after you descend from heaven’ as in His words: ‘And were it not for a 
prior word from your Lord, and a specified term, it would inevitably have already 
taken place.’ (20:129) A poet said: 


O palm tree from a root, 
May the mercy and peace of Allah be on you! 


And the order of the words is reversed. 

Al-Hasan and Ibn Jurayj said that ‘take back’ means to take and 
raise to heaven without him dying. You use the same verb for taking 
property from a person. Wahb ibn Munabbih said, ‘Allah made ‘Isa 
die for three hours and then raised him to heaven.’ ‘This, however, is 


unlikely because of the sound reports from the Prophet > about his 
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descent and killing of the Dajjal as we explained in Aiztab at- 
Tadhkwah. Ibn Zayd said that ‘take back’ and ‘raise’ mean the same 
and he has not yet died. Ibn Abi Talhah related from Ibn ‘Abbas 
that it means: ‘make you die’. Ar-Rabi* ibn Anas said that it is the 
‘death’ of sleep. The Almighty says: Tt 7s He who takes you back to 
Himself at night.’ (6:60) This means that He makes you sleep because 
sleep is the brother of death. The Prophet # was asked, ‘Is there 
sleep in the Garden?’ ‘No,’ he answered, ‘sleep is the brother of 
death and there is no death in the Garden.’ Ad-Daraqutni 
transmitted it. The sound position is that Allah raised him to heaven 
without that being through death or sleep, as was stated by al-Hasan 
and Ibn Zayd. At-Tabari preferred it and it is sound from Ibn 
‘Abbas. Ad-Dahhak said that. 

Ad-Dahhak said, ‘The story is that ‘Isa gathered the Disciples in a 
room. There were twelve of them. The Messiah entered by a niche 
in the room and Iblis informed all the Jews about that. About four 
thousand of them met and attacked the door of the room. The 
Messiah said to the Disciples, “Which of you will go out and be 
killed and be with me in Paradise?” One man said, “I will, Prophet 
of Allah.” He gave him a woollen shirt and turban and handed him 
his staff and he was made to look like ‘Isa. He went out to the Jews 
and they crucified and killed him. Allah robed the Messiah in 
feathers, clothed him in light and cut him off from the pleasure of 
food and drink, and he flew with the angels.’ 

Abu Bakr ibn Abi Shaybah mentioned from Abu Mu‘awiyah from 
al-A‘mash from al-Minhal from Sa‘id ibn Jubayr that Ibn ‘Abbas 
said, ‘When Allah Almighty wanted to raise ‘Isa to heaven, he came 
out to his twelve Companions from part of the room with his head 
dripping with water. He said to them, “One of you will deny me 
twelve times after he has believed in me.” Then he asked, “Which of 
you will take on my resemblance and be killed in my place and be 
with me in my degree?” One of their youngest stood and said, “I 
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will!” ‘Isa said, “Sit down.” Then he repeated the request and the 
young man stood and said, “I will!” ‘Isa said, “Sit down.” Then he 
repeated the request yet again and the young man stood and said, “I 
will!” He said, “Yes then. It will be you.” So Allah made him 
resemble ‘Isa.’ Allah Almighty raised ‘Isa to heaven from an 
aperture in the room. Some of the Jews came, looking for him, and 
seized the one who looked like him and killed him and then 
crucified him. One of them denied him twelve times after having 
believed in him. They split into three groups. One group said, “God 
was among us for as long as he wished and then ascended to 
heaven.” They are the Jacobites. Another group said, “The son of 
God was among us for as long as he wished and then Allah raised 
him to heaven.” They are the Nestorians. Another group said, “The 
slave of Allah and His Messenger was among us for as long as he 
wished and then Allah raised him to Him.” They are the Muslims. 
The two unbelieving groups fought the Muslim group and killed 
them. Islam remained extinct until Allah sent Muhammad #;. Allah 
revealed: “One faction of the tribe of Israel believed and the other disbelieved. 
So We supported those who believed...” (61:14) This means that their 
forefathers believed in the time of ‘Isa and “...against their enemy” 
means by making their dim triumph over that of the unbelievers “... 
and they became victonious.”” 

We find in Sahih Muslim from Abu Hurayrah that the Messenger of 
Allah # said, ‘By Allah, the son of Maryam will descend as a just 
judge and will break the crosses, kill the pigs and remove the jzzyah, 
and there will be so much wealth that no one will have to strive for 
it. Rancour, mutual hatred and mutual envy will be removed. People 
will be invited to receive wealth and no one will accept it.’ He also 
related that the Prophet #} said, ‘By the One Who has my soul in 
His hand, the son of Maryam will say the talbiyah for hajj or ‘umrah 
or both at the ravine of ar-Rawha’.’ 

He will not bring a new Law and so abrogate our Shari‘ah, but he 
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will renew what has fallen into misuse of it. It is as we find in Sahih 
Muslim from Abu Hurayrah that the Messenger of Allah said, 
‘How will you be when the son of Maryam descends among you and 
your imam is from you?’ Ibn Abi Dhrib said, ‘Do you know what is 
meant by “your imam is from you?” The transmitter asked him to 
tell him and he said, ‘He will lead you by the Book of your Almighty 
Lord and the Sunnah of your Prophet #.’ We further clarified this 
in Kitab at-Tadhkirah. 

The root of ‘mutawaffika’ is ‘mutawaffiyuka’ and the dammah is elided 
because it is heavy. It is the predicate of znna, and ‘raise you’ is added 
to it as 1s “purify you’ and ‘place’. “fa‘tlu’ is permitted to be ‘jalun’. It is 
said that there is a complete stop at ‘purify you of those who 
disbelieve.’ An-Nahhas said that it is a good position. 

The you in ‘the people who follow you’ refers to Muhammad #}. The 
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words ‘...above those who believe’? means by the proof and establishing 
the evidence. “The people who follow you’ is addressed to Muhammad 
&, although ad-Dahhak and Muhammad ibn Aban say that the 


Disciples are meant. Allah knows best. 
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56 As for those who disbelieve, | will punish them with a 
harsh punishment in this world and the Next World. 
They will have no helpers.’ 57 As for those who believe 
and do right actions, We will pay them their wages in 
full. Allah does not love wrongdoers. 58 That is what We 
recite to you of the Signs and the wise Reminder. 
They will be punished in this world by killing, crucifixion, capture 
and the payment of jizyah, and in the Next World by the Fire. 
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59 The likeness of ‘Isa in Allah’s sight is the same as 
Adam. He created him from earth and then He said to 
him, ‘Be!’ and he was. 60 It is the truth from your Lord 
so do not be among the doubters. 

This is evidence for the validity of using analogy. The comparison 
between ‘Isa and Adam was based on the fact that, like Adam, ‘Isa 
was created without a father not that he was created from dust. The 
one resembles the other, even if there is a great difference between 
them, in that single attribute. Adam was created from dust and ‘Isa 
was not, and there is a difference between them in this respect. But 
the similarity between them was that they were both created without 
a father and because the basis of their creation was dust. Adam was 
not created from dust itself, but the dust became mud and then clay, 
and then he was created from that. Similarly, ‘Isa went from one 
state to another and then became a human being without a father. 

This dah was revealed about the delegation of Najran when they 
denied the words of the Prophet @: “Isa is the slave of Allah and 
His Word.’ They said, ‘Show us a slave created without a father!’ 
The Prophet @ replied, ‘Adam. Who was his father? Do you then 
wonder at Isa not having a father? Adam had neither father nor 
mother.’ That is referred to by the words of Allah: ‘Every tame they come 
to you with a difficult pont, We bring you the truth and the best of 
explanations.’ (25:33) 

It is also related that when the Prophet # invited them to Islam, 
they said, ‘We were Muslims before you,’ he said, “You lie. Three 
things keep you from Islam: your statement that Allah has had a son, 
your eating pork and your bowing to the cross.’ They asked, “So who 
was ‘Isa’s father?’ Then Allah revealed this dyah up until ‘upon the 
liars.’ (3:61) 
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When he invited them to mutually curse one another, they said to 
one other, ‘If you do it, the wadi will be filled with fire against you.’ 
They asked, “Do you offer us something else?’ He said, ‘It is either 
Islam, jizyah, or war.’ They agreed to pay jizyah. 

The words end at ‘Adam’. The verb ‘was (yakin)’ is in the future 
tense while the past tense is meant as is understood from the 
meaning, Al-Farra’ said that ‘Jt is the truth from your Lord’ is in the 
nominative by an implied ‘It is’. It is a new sentence whose predicate 
is ‘from your Lord’. It is said that it is an active participle, i.e. “Phe 
truth has come to you.’ 

Do not be among the doubters 

This is addressed to the Prophet @, but what is meant is his 

community because he had no doubts about the story of ‘Isa. 
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61 If anyone argues with you about him after the 
knowledge that has come to you, say, ‘Come then! Let 
us summon our sons and your sons, our women and 
your women, ourselves and yourselves. Then let us 
make earnest supplication and call down the curse of 
Allah upon the liars.’ 
If anyone argues with you about him after the knowledge that has 
come to you, 

‘If, Muhammad, anyone argues with you and debates with you 
about ‘Isa after you know that he is the slave and Messenger of 
Allah.’ 
say, ‘Come then! Let us summon our sons and your sons, our 
women and your women, ourselves and yourselves. Then let us 
make earnest supplication and call down the curse of Allah upon the 
liars.’ 
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The form ‘a‘alaw’ was used for someone respected and with a high 
position and then was used to ask anyone to come forward. It will be 
further explained in al-A‘nam. This shows that the term ‘sons’ can 
refer to grandsons since the Prophet #} brought al-Hasan and al- 
Husayn with Fatimah walking behind and ‘Ali behind her. He said 
to them, ‘If I supplicate, then say, “Amin.” Jbtihal is intense 
supplication as Ibn ‘Abbas said. Abu ‘Ubaydah and al-Kisa’1 said 
that it is to curse one another. The root of zbéhal is striving in 
supplication with curses and other things. Labid said: 


Time looked at the mature masters of his people 
and strove (zbtzhala) [to destroy them]. 


Bahl means cursing, and a small amount water. Abhala (Form IV) is 
to leave someone to himself or to his own will. Form I is used in the 
same way. Ibn ‘Abbas said that it is about the delegation of Najran. 
Their leaders were the ‘Agib (leader), the Sayyid (master) and Ibn 
Harith. 

This dah is one of those informing about the Prophethood of 
Muhammad #> because when he invited them to mutual cursing, 
they refused and were content to pay the jizyah after their leader told 
them if they engaged in mutual cursing, the wadi would have been 
filled with fire against them and that Muhammad is a Prophet with 
a Message. He told them that they knew that he had brought 
definitive information deciding what is true about ‘Isa. So they did 
not accept the mutual curse and went to their land having agreed to 
pay the jzyah: every year a thousand fine robes in Safar and a 
thousand in Rajab. The Messenger of Allah @} made peace with 
them on that basis. 

Most scholars said that what the Prophet # said about al-Hasan 
and al-Husayn, ‘...let us summon our sons and your sons’ and about al- 
Hasan, “This son of mine is a master’, are specifically for al-Hasan 


and al-Husayn: the Prophet #} called them his sons rather than 
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anyone else since he # said, ‘Every cause and lineage will be cut off 
on the Day of Rising eo for my lineage and cause.’ That is why 
some of the people of ash-ShafiT say about someone who makes a 
bequest to the child of a certain person who had no children, but 
had grandchildren from a son and from a daughter, that the bequest 
goes to the child of the son, but not of the daughter. That is the 
position of ash-Shafi‘t. This will be further dealt with in al-An‘a@m and 
az-Kukhruf, Allah willing. 
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62 This is the true account: there is no other god 
besides Allah. Allah — He is the Almighty, the All-Wise. 
63 And if they turn away, Allah knows the corrupters. 

‘This’ indicates the Qur’an and the stories it contains. It is called an 
‘account’ because the meanings follow one another in it, as gassa can 
also mean ‘to follow’. In the phrase ‘there ts no other god besides Allah,’ 
‘min’ 1s added for stress. The Almighty (a/-‘Aziz) is the One Who 
cannot be overcome and the All-Wise (a/-Hakim) is the One with 
wisdom. ‘This has already been discussed. 
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64 Say, ‘People of the Book! come to a proposition 
which is the same for us and you -— that we should 
worship none but Allah and not associate any partners 
with Him and not take one another as lords besides 
Allah.’ If they turn away, say, ‘Bear witness that we are 
Muslims.’ 

Say, ‘People of the Book! come to a proposition which is the same 

for us and you 
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According to al-Hasan, Ibn Zayd and as-Suddi, this is addressed to 
the people of Najran. According to Qatadah, Ibn Jurayj and others, 
it is addressed to the Jews of Madinah. They are addressed in that 
way because they turned their rabbis into Lords in the way they 
obeyed them. It is also said that it is addressed to both the Jews and 
the Christians. The Prophet # also quoted this dyah in his letter to 
Heraclius. He said, ‘In the Name of Allah, the All-Merciful, Most 
Merciful. From Muhammad, the Messenger of Allah, to Heraclius, 
ruler of Byzantium. Peace be upon whomever follows the guidance. 
I invite you to Islam. Become Muslim and you will be safe. Become 
Muslim and Allah will double your reward. If you turn away, then 
you bear the sin of your subjects. “‘People of the Book! come to a 
proposition which is the same for us and_you — that we should worship none but 
Allah and not associate any partners with Him and not take one another as lords 
besides Allah.’ If they turn away, say, “Bear witness that we are Muslims.”” 

The word sawa’ means justice and fairness. Qatadah said that. 
Zuhayr said: 


Show me a course of action with no unfairness in it, 
in which we are equal. 


Al-Farra’ said, “Both sid and suwda have the meaning of equality.’ It 
is used in 20:58. He said that the reading of ‘Abdullah has ‘‘adl’ 
instead of ‘sawa”. The reading of Qa‘nab has ‘hilmah’. It means: 
‘Respond to what we invite you to. It is a just, upright proposition 
which does not deviate at all from the truth,’ which He, tad, 
explained by his words: ‘that we should worship none but Allah.’ 
and not take one another as lords besides Allah 

‘An’ [collected to alla] is in the genitive for the appositive for 
‘proposition’ or in the nominative by an implied inchoative. It means: 
‘We only worship Allah’ or it is explanative without any place. 
[OMISSION] Al-Kisa’ and al-Farra’ said that the phrase ‘not 
associate any partners with Him and not take’ is in the jussive, imagining 
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that there is no ‘an’ at the beginning of the words. 

It means, ‘We do not follow others in their making anything lawful 
or unlawful except regarding what Allah Himself has made lawful.’ 
It is stmilar to Allah’s words: ‘They have taken their rabbis and monks as 
lords besides Allah.’ (9:31) It means: “They raised them to the station of 
their Lord by accepting their making things haram or halal which 
Allah had not.’ This indicates the falsity of the position of pure 
istthsan which is not based on any legal proof. At-Tabarti said, ‘It is 
like the rulings by istéhsan of Abu Hanifah in the determinations he 
made without any clear reliance on a source.’ It also refutes the 
Rafidite Shi‘ites who say that one must accept the position of the 
Imam without any legal clarification: he can make lawful what Allah 
has made unlawful without explaining what he has relied on in the 
Shariah in doing that. Arbab (lords) is the plural of rabb. The word 
‘besides’ (din) means ‘other than’. 

If they turn away, say, ‘Bear witness that we are Muslims.’ 

‘Tf they turn away’ from what they are being called to, ‘say, “Bear 
witness that we are Muslims,’” meaning, ‘we are ascribed to the din of 
Islam, obeying its judgments and acknowledging that Allah has 
given us favours and blessings in respect of that without taking 
anyone else as a Lord, not ‘Isa, ‘Uzayr or the angels, because they 
are temporal beings just as we are. We do not accept any of the 
prohibitions made by the monks prohibiting things which Allah has 
not prohibited to us. If we did that, we would be accepting them as 
lords.’ ‘Ikrimah said that the meaning of ‘take’ here is ‘prostrate to’. 
It was already mentioned that prostration to people had existed until 
the time of the Prophet and then the Prophet forbade Mu‘adh to 
prostrate to him as was explained in al-Bagarah. Anas ibn Malik said, 
‘We asked, “Messenger of Allah, shall we bow to each other?” “No,” 
he answered. We asked, “Shall we embrace one another?” “No,” he 
replied, “shake hands.” Ibn Majah transmitted it in the Sunan. This 
will be further dealt with in Sarat Yusuf, as will touching a copy of the 
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Qur’an without being pure in al-Waqz‘ah. 
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65 ‘People of the Book! why do you argue concerning 
Ibrahtm when the Torah and Gospel were only sent 
down after him? Why do you not use your intellect? 

The root of ‘ima’ (why) is ‘ma’ and the final alif has been elided to 
differentiate between the interrogative and the report. These dyahs 
were revealed because of the claim of each group of the Jews and 
Christians that Ibrahim was following their religion. Allah said that 
they were lying because Christianity and Judaism only emerged after 
him. Az-Zajjaj says that this dah is the clearest argument against the 
Jews and the Christians since both the Torah and Gospel were 
revealed after Ibrahim and the name of their religions is not found 
in either Scripture while the name Islam is found in every Scripture. 
It is said that there were a thousand years between Ibrahim and 
Masa and a thousand between Masa and ‘Isa. The words ‘Why do 
you not use your intellect?’ refutes their argument and invalidates their 
position. Allah knows best. 
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66 You are people arguing about something of which 
you have knowledge. Why do you argue about 
something of which you have no knowledge? Allah 
knows; you do not know.’ 
You are people arguing about something of which you have 
knowledge. 
This means about Muhammad #} because they knew him from his 
description in their Books and then they used a false argument. 
Why do you argue about something of which you have no 
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knowledge? 

This refers to their spurious claim about Ibrahim being a Jew or a 
Christian. The root of ‘ha antum’ is ‘a antum’ and the first ha’ replaces 
the hamzah because they are sisters as Abu ‘Amr ibn al-‘Ala’ and al- 
Akhfash said. An-Nahhas said that this is a good position. Qunbul 
reads from Ibn Kathir: ‘ha’nium’. The best view is that the a’ 
replaces the hamzah. It is possible that the hd is to call attention to it, 
and it is added to ‘antum’ and the alfis elided because it is used so 
frequently. There are two dialectal forms for ‘ha’ula’’: extended and 
short. [Omission] 

This aah contains evidence for the prohibition of someone arguing 
about something about which he has no knowledge and _ the 
prohibition of the one with no accurate information. ‘The command 
to debate is for those with knowledge and certainty, as Allah says: 
‘Argue with them in the best way.’ (16:125) 

It is reported that a man came to the Prophet # to disown his son 
and said, ‘Messenger of Allah, my wife has given birth to a black 
boy.’ The Messenger of Allah # asked, ‘Do you have camels?’ ‘Yes,’ 
he replied. He asked, ‘What is their colour?’ ‘Red,’ he said. He 
asked, ‘Are there any ash-coloured ones among them?’ ‘Yes,’ he 
replied. ‘Where does that come from?’ he asked. He said, “Because 
of a throw-back.’ The Messenger of Allah # said, “This child may 
be a throw-back.’ This is reality of debate and the end of how the 
Messenger of Allah } was making guidance clear. 
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67 Ibrahtm was neither a Jew nor a Christian, but a man 
of pure natural belief — a Muslim. He was not one of the 
idolaters. 


Allah put him above their false claims and made it clear that he 
was following the Islamic Hanifiyyah religion and was not an 
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idolater. A hanifis someone who unifies Allah, makes hajj, sacrifices, 
circumcises and faces giblah. The derivation of Hanif was mentioned 
in al-Bagarah. Linguistically a Muslim is someone who submits to the 
command of Allah and obeys Him. The meaning of Islam was also 
adequately discussed in al-Baqarah. 
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68 The people with the strongest claim to Ibrahim are 
those who followed him and this Prophet and those who 
believe. Allah is the Protector of the believers. 

Ibn ‘Abbas said, “The leaders of the Jews said, “By Allah, 
Muhammad, you know that we are the people most entitled to the 
religion of Ibrahim, more than you or any others. He was a Jew and 
you only envy us.” Then Allah revealed this dah.’ ‘Awla means 
‘more entitled’. It is said that it means with help and assistance. It is 
also said that it means with the proof. “Those who followed him’ are 
those following his religion and Sunnah. “This Prophet’ is singular to 
show esteem for him. A similar example of using the singular for this 
purpose is in 55:68, and this was already discussed extensively in al- 
Bagarah. 

Walt means helper. Ibn Mas‘td reported that the Prophet “> said, 
‘Every Prophet has protectors among the Prophets and my protector 
among them is my forefather and the Friend of my Lord.’ Then he 
recited this. 
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69 A group of the People of the Book would love to 
misguide you. They only misguide themselves but they 


are not aware of it. 
This was revealed about Mu‘adh ibn Jabal, Hudhayfah ibn al- 
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Yaman, and ‘Ammar ibn Yasir when the Jews of the Banu an-Nadir, 
Qurayzah and Qaynuqa‘ invited them to their religion. This aah is 
similar to: Many of the People of the Book would love tt uf they could make you 
revert to being unbelievers after you have believed, showing their innate envy.’ 
(2:109). ‘Min’ is either partitive, meaning ‘some of them’, or it is 
generic meaning ‘all’. 

The words ‘...to masguide you’ means they want you to disobey by 
turning from Islam and opposing it. Ibn Jarir said that it means ‘to 
destroy you.’ An example of that is the words of al-Akhtal: 


You were the mote in a disturbed frothing wave 
which the flood casts aside and is completely lost (dalla dalalan). 


The words ‘...they are not aware’ mean that they will not misguide 
them, or that they do not know the soundness of Islam, which they 


should learn because its proofs are evident and arguments radiant. 
Allah knows best. 
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70 People of the Book! why do you reject Allah’s Signs 
when you yourselves are there as witnesses? 

In other words, when you are witnessing the soundest of the signs 
which you find in your Books, as Qatadah and as-Suddi said. It is 
also said that it means: ‘When you are witnessing something 
identical to the signs of the Prophets which you affirm.’ 
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71 People of the Book! why do you mix truth with 
falsehood and knowingly conceal the truth? 
Mixing is muddling. This was mentioned in al-Bagarah as well as 
the meaning of the previous dah and the one before it. ‘Conceal’ 
can also be ‘taktumi’ as the answer to the question, and ‘knowingly’ 
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(literally ‘and you know’) is a sentence in the position of a hal. 
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72 A group of the People of the Book say, ‘At the 
beginning of the day, you should claim to believe in 
what was sent down to those who believe, and then at 
the end of the day, you should reject it, so that hopefully 
they will revert. 

This was revealed about Ka‘b ibn al-Ashraf, Malik ibn as-Sayf and 
others. ‘They said to the lowly among their people, ‘Believe in what 
was revealed to those who believe at the beginning of the day.’ ‘Wajh’ 
is used for beginning because it is its best part and the first of what is 
confronted. A poet said: 


Luminous in the beginning (wajh) of the day, 
like an ocean pearl, slipped from its string. 


Another said: 


Whoever is happy at the killing of Malik 
should go to our women at the beginning (wajh) of the day. 


The position of Qatadah is that they did that to make the Muslims 
uncertain. The word ta@ifah means a group. The word is derived 
from the noun /@fa and it is used in the singular. 

The aah means: The Jews said to one another, ‘Display belief in 
Muhammad at the beginning of the day and then reject him at the 
end of it. If you do that, doubt will appear in those who follow him 
in his religion, and they will revert from his religion to your religion. 
They will say, “The People of the Book must have better knowledge 
of it than we do.” It is said that the meaning is: “Believe in his prayer 
towards Jerusalem at the beginning of the day, for it is the truth, and 
reject his other prayer at the end of the day towards the Ka‘bah. 
Hopefully they will revert to your gzblah.’ Ibn ‘Abbas and others said 
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that. Muqatil said that it means that they came to Muhammad &> at 
the beginning of the day and then came away from him and told the 
lowly ones, ‘It is true. Follow him.’ Then they added, ‘Until we look 
in the Torah.’ ‘Then they returned at the end of that day and said, 
‘We looked in the Torah and it is not him.’ They desired to confuse 
the lowly by that and make them doubt. 
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73 Do not trust anyone except for those who follow your 
din.’ Say, ‘Allah’s guidance is true guidance. But you 
think it is impossible for anyone to be given the same as 
you were given, or to argue with you before your Lord.’ 
Say, ‘All favour is in Allah’s Hand and He gives it to 
whomever He wills. Allah is All-Encompassing, All- 
Knowing. 
Do not trust anyone except for those who follow your din.’ 

This is a prohibition. This is something the Jews said to one 
another; their leaders said it to their lesser people. As-Suddi said, ‘It 
is what the Jews of Khaybar said to the Jews of Madinah.’ 

This dyah is the most problematic (ashkal) in the sirah. It is related 
from al-Hasan and Mujahid that the meaning is: “Do not believe 
anyone except those who follow your din and do not believe that 
they will argue with you before your Lord because they have no 
proof. You have a sounder dim than them.’ The phrase ‘or to argue’ is 
in the position of the genitive and means ‘by their arguing with you’. 
It means: “Do not affirm them. They have no argument that anyone 
else has been given anything like we have been given such as the 
Torah, the manna and quails, the parting of the sea and other 
similar signs and marks of distinction.’ 


Allah’s guidance is true guidance. 
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This is interposed between the two statements. 

But you think it is impossible for anyone to be given the same as you 
were given, or to argue with you before your Lord.’ 

Al-Akhfash said that import of ‘to be given’ is: “Only believe those 
who follow your religion and do not believe that anyone will be 
given the like of what you were given and do not believe that they 
can argue with you.’ It is said that it means that the Jewish scholars 
said: “Do not believe that any but those who follow your religion will 
be given the like of what you were given.’ The stress here is their 
denial that anyone could be given the like of what they were given 
since the Jewish scholars told them, ‘Do not believe that anyone but 
those who follow your religion will be given the like of what you have 
been given,’ stressing the denial of their statement. That is because 
the Jewish scholars told them, ‘Do not believe that anyone but those 
who follow your religion will be given the like of what you were 
given, meaning that no one else will be given the like of what you 
have been given. So the wording 1s according to the order. ‘An’ is in 
the position of the nominative and it implies: ‘to affirm or confirm 
that anyone can be given the like of what you were given,’ ‘An’ can 
be in the position of the accusative with a verb implied, which is 
stronger in Arabic because it is more proper to have a question with 
a verb. It implies: “Do you affirm that someone can be given?’ or 
disseminate or mention that? 

Ibn Kathir, Ibn Muhaysin and Humayd recited it with maddah. 
Abu Hatim said that ‘an’ means ‘a li’an’ and the lam of the genitive 
has been elided to lighten the word and the maddah has been 
replaced as we see in 69:14. 

According to this reading, it is possible that the words ‘argue with 
you’ refers to the believers and ‘aw’ means ‘an’ because they are 
particles of uncertainty and repayment and can be used in place of 
each other. In that case the adyah implies: ‘O believers, if they argue 
with you before your Lord, then say, “O Muhammad, the true 
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guidance is that of Allah and we follow it. 

If it is read without maddah, the first negative indicates their denial 
when they say, ‘Do not believe.’ So it means that the Jewish scholars 
said to them, ‘Do not believe that anyone will be given the like of 
what you have been given, they have neither faith nor proof.’ So it is 
added to the idea of knowledge, wisdom, the Book, the argument, 
manna and quails, splitting the sea and other qualities and miracles. 
It means: ‘Only you have these things, so do not believe anyone 
other than those who follow your religion will bring the like of what 
you have been given.’ 

There is a change in the normal word order according to this 
reading and the /am is extra. Ibn Juray] said that it means: ‘Only 
believe those who follow your din, disliking anyone to be given the 
like of what you have been given.’ Yet another says that it means: 
‘Do not speak about what your Books contain of Muhammad’s 
description to anyone except those who follow your religion so that it 
will not be a way for the idolaters to come to believe him.’ 

Al-Farra’ said that it is possible that the words of the Jews stop at 
‘your din’ and then Allah says to Muhammad #}, ‘Say: “Allah’s 
guidance is true guidance,’ i.e. the true clarification is that of Allah. 
Then ‘But you think it 1s impossible for anyone to be given the same as you were 
given’ is to convey the idea that no one will be given the like of what 
you were given. [Omission] 

It is also possible that the entire dyah is addressed to the believers to 
make their hearts firm and focus their inner eyes so that they do not 
fall into doubt when the Jews try to confuse them and tell lies about 
their din. It would then mean: ‘Do not believe, believers, other than 
those follow your din. Do not believe that they can be given the like 
of what you have been given of excellence and the din, and do not 
believe that those who oppose you can argue with you in the 
presence of your Lord. Guidance is Allah’s guidance and all favour is 
in His Hand.’ 
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Ad-Dahhak said, “Che Jews said, “We will argue with those who 
oppose our religion in the presence of our Lord,” and Allah made it 
clear that they will be refuted and punished, and that the believers 
will be the victors and debate with their opponents on the Day of 
Rising.’ We find in a report that the Messenger of Allah said, 
‘The Jews and Christians will argue with us before our Lord, and 
will say, “You gave us one reward and gave them two rewards!” 
Allah will say, “Were you wronged in your rights at all?” “No,” they 
will reply. He will say, “That is My bounty which I give to whomever 
T will.” 

Our scholars say that if they had known that that was by the grace 
of Allah, they would not argue with you in the presence of our Lord. 
So Allah informed His Prophet >, “They will argue with you on the 
Day of Rising in the presence of your Lord.’ Then He said, ‘Now 
tell them: “All favour 1s in Allah’s Hand and He gies tt to whomever He 
wills. Allah 1s All-Encompassing, All-Knowing.’” Ibn Kathir recites ‘an 
uta with maddah for the interrogative. [Poetry] The rest have it 
without maddah. Sa‘td ibn Jubayr recited ‘in yu’ta’ with a negative 
meaning, and it is part of the words of Allah as al-Farra’ stated. It 
means: ‘Say, Muhammad, “Allah’s guidance is true guidance. If 
anyone is given the like of what you have been given or argues with 
you before your Lord falsely (meaning the Jews) who say, “We are 
better than you.”’” [GRAMMATICAL POINTS OMITTED] Al- 
Hasan recited ‘an _yu’tiya’ meaning, ‘that anyone one gives someone 
the like of what you are given’ and the object is elided. 

Two things are said about ‘Say, “Allah’s guidance is true guidance.” 
One is that guidance (Auda) is guiding to good and direction (dalala) is 
directing to Allah by the Hand of Allah which He gives to His 
Prophets. So do not deny He can give to other than you the like of 
what He gave you. If they deny that, say: ‘All favour is in Allah’s Hand 
and He gwes tt to whomever He wills.’ ‘The second point is that the 
guidance is Allah’s guidance which He gives to the believers in 
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affirming Muhammad “>, and nothing else. Some of the people of 
subtle indications say about this dyah, ‘Only keep the company of 
those who agree with you in your states and paths.’ Allah knows 
best. 


74 He picks out for His mercy whoever He wills. Allah’s 
favour is indeed immense.’ 

The word ‘mercy’ here refers to Prophethood and guidance, as al- 
Hasan, Mujahid and others said. Ibn Jurayj said that it means Islam 
and the Qur’an. Abu ‘Uthman said, ‘It is the most beautiful 
statement since through it, the one with hope hopes and the one 
with fear fears. 
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75 Among the People of the Book there are some who, if 
you entrust them with a pile of gold, will return it to you. 
But there are others among them who, if you entrust 
them with just a single dinar, will not return it to you, 
unless you stay standing over them. That is because 
they say, ‘We are under no obligation where the gentiles 
are concerned.’ They tell a lie against Allah and they 
know it. 
Among the People of the Book there are some 
This refers to Jews such as ‘Abdullah ibn Salam. The ‘others among 
them’ refers to Jews such as Finhas ibn ‘Azuara’. A man entrusted him 
with a dinar and then he cheated him. It is also said that it refers to 
Ka'‘b ibn al-Ashraf and his people. 
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Ibn Waththab and al-Ashhab al-‘Uqayli recited ‘in timnahu’ 
following the dialect of those who recite ‘nista‘tn’. It is the dialect of 
Bakr and Tamim. Nafi‘ and al-Kisa’l recite ‘yu’ddthi’ with a_ya’. Abu 
‘Ubayd said that Abi ‘Amr, al-A‘mash, ‘Asim and Hamzah in the 
transmission of Abu Bakr agree that there is a stop on the Aa’ and 
recite ‘yu’dddih’, An-Nahhas said that the sukin on the ha’ 1s only 
permitted in poetry by some grammarians. Some of them do not 
permit it at all. He thought that it was an error on the part of those 
who recite it, thinking that the apocative is reflected on the ha’. Abu 
‘Amr is too esteemed to think something like that. What is sound is 
that he has a kasrah on the ha’ which is the reading of Yazid ibn al- 
Qa‘qa‘. Al-Farra’ said, “he position of some Arabs is that the Aa’ is 
in the jussive when there is a vowel preceding it.’ [POETRY 
OMITTED] It is said that there can be a sukiin on the ha’ here 
because it is in the jussive and it is a faded ha. Abu-l-Mundhir 
Sallam and az-Zuhri recite ‘yu’addthu’ with a dammah on the ha’ and 
without a waw. Qatadah, umayd and Mujahid recite ‘yw’addihii’ with 
a waw. [MORE ON THIS] 

Allah is saying that the People of the Book include both those who 
are treacherous and those who are trustworthy. The believers cannot 
distinguish between them and so they should avoid all of them. The 
People of the Book are singled out for mention, even if some of the 
believers are like that, because treachery is more frequent among 
them, and so the words are about what predominates, and Allah 
knows best. 

Qintar was already explained. A dinar weighs 24 qirats, and the girat 
is three medium grains of barley and so it 1s 72 grains. That is 
agreed upon. If someone is mindful when it is a lot and discharges it, 
then it is more likely that he will be the same with a little. If someone 
is treacherous about a little or refuses to give it, that will be more 
likely when there is a lot. This is the clearest evidence of the 
principle of what is implied by the words, and there is great 
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disagreement about it among scholars of legal principles. 

Allah mentioned two groups: those who pay readily and those who 
only pay when they are forced to do so. There are also people who 
do not pay even if you stand over them. Allah mentioned both 
groups because they are usual while the third is rare. ‘The words deal 
with what is usual. Talhah ibn Musarraf, Abt ‘Abd ar-Rahman as- 
Sulami and others recited ‘dimtu’ which is the dialect of Azd as- 
Sarah. 

Abu Hanifah used the words, ‘unless you stay standing over them’ as 
evidence for staying close to debtors while the other scholars reject 
that. It was discussed in al-Bagarah. Some of our Baghdadi scholars 
used this as evidence for imprisoning debtors since if a debtor can be 
pursued and kept from transacting, it is also permitted to imprison 
him. 

It is said that the meaning is “You confront him and intimidate him 
and make him embarrassed.’ Modesty is in the eyes. Do you not see 
what Ibn ‘Abbas said, ‘Do not seek something you need from the 
blind. Modesty is in the eyes. If you seek something you need from 
your brother, look at him directly in the face so that he is 
embarrassed and gives it.’ It is said that ‘standing’ is sticking to him. It 
is also said that ‘standing’ refers to constant asking, not physical 
standing. 

The root of dinar is dinnar and one of the niins has been changed 
into ada’ to lighten the word because it 1s so frequently used. That is 
indicated by the plural, dandnir, and the diminutive dunaynir. 

Trusts are of immense importance in the dim. Part of what shows 
this is that trusts and kinship will stand at the sides of the Sirat, as 1s 
stated in Sahih Muslim, and only someone who was conscientious 
about both of them will be able to cross it. Muslim related that 
Hudhayfah said that the Prophet # told them about the removal of 
trust and said, ‘A man will go to sleep and trustworthiness will be 
taken from his heart and just its trace will remain.’ That was 
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mentioned in full in al-Bagarah. 

In Ibn Majah, Ibn ‘Umar reported that the Prophet said, 
‘When Allah Almighty wants to destroy someone, He strips away 
modesty from him. When modesty is stripped from him, you only 
meet him as hateful and hated. When you only meet him as hateful 
and hated, trustworthiness is stripped from him. When 
trustworthiness is stripped from him, you only meet him as 
treacherous and perfidious. When you only meet him as treacherous 
and perfidious, then mercy is stripped from him. When mercy is 
stripped from him, you only meet him as accursed and cursed. 
When you only meet him as accursed and cursed, then the halter of 
Islam is removed from him.’ The Prophet & said, ‘Return the trust 
to the one who entrusted it to you and do not betray the one who 
betrays you.’ Allah knows best. 

There is no granting of legal integrity to the People of the Book as 
a whole, nor to some of them, on the basis of this dah, contrary to 
what some believe about that, because there are impious Muslims to 
whom trust is given, and who are entrusted with a lot of wealth, and 
that is not considered to be a reason for deeming them to be upright. 
The method of establishing legal integrity and witnessing is not 
satisfied by merely discharging a trust in property in transactions 
and deposits. Do you not see their words: ‘We are under no obligation 
where the gentiles are concerned’ (3:75)? How can one consider as just 
someone who believes that our property and honour are fair game? 
If that had been enough to establish their legal integrity, their 
testimony against Muslims would have been allowed. 

That is because they say, ‘We are under no obligation where the 
gentiles are concerned.’ 

The subject of ‘they say’ is the Jews. It is said that when the Jews 
gave allegiance to the Muslims, they said, ‘We ave under no obligation 
where the gentiles are concerned,’ in other words, “There is no barrier 
stopping us from wronging them since they differ from us.’ They 
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claimed that that is in their Book. Allah says that they are lying and 
refuted them, saying that, on the contrary, they should be punished 
for their lies and thinking it to be lawful to take other people’s 
property. Abu Ishaq az-Zajjaj says, “Che sentence ends with ‘No’ and 
‘The truth 1s, uf people honour their contracts...’ 1s a new sentence. 

It is said that the Jews used to contract debts with the Arabs and 
when those with the rights asked for their rights, the Jews said, “You 
have “no way against us” because you left your din and so your debt is 
cancelled for us.’ They claimed that it was the ruling of the Torah 
and here Allah refutes them, saying that it is not as they say. Allah 
told them, ‘No,’ refuting their claim that: ‘We are under no obligation 
where the gentiles are concerned.’ Then He says: ‘The truth 1s, if people honour 
their contracts and are godfearing,’ fearing shirk, they are not among the 
liars, but Allah and His Messenger love them. 

A man said to Ibn ‘Abbas, ‘We deliberately take a portion of the 
property of the people of the dhimmah in the form of a chicken or a 
sheep and we say, “There is no harm in that.”’ He said, “This is like 
what the People of the Book said: “We are under no obligation where the 
Gentiles are concerned.” If they have paid the jizyah, their property is not 
lawful for you except with their consent.’ ‘Abd ar-Razzaq mentioned 
it from Ma‘mar from Abu Ishaq al-Hamdani from Sa‘sa‘ah. 

They tell a lie against Allah and they know it. 

This indicates that an unbeliever is not worthy of having his 
testimony accepted because Allah has described him as being a liar. 
It also refutes the unbelievers who make /alal and haram other than 
what Allah has made halal and haram, and put that in their Shari‘ah. 
Ibn al-‘Arabr said, ‘From this is deduced a refutation of those who 
give judgment based on the principle of zstzsan without any proof. I 
do not know of any of the people of the qiblah who say this.’ We find 
in a tradition: ‘When this dah was revealed, the Prophet #> said, 
“There is nothing in the Jahiltyyah which 1s not under my feet except 
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for trusts. They must be discharged to both the pious and impious. 
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76 No, the truth is, if people honour their contracts and 
are godfearing, Allah loves the godfearing. 

These are those who fear Allah and do not lie and do not make 
halal what has made haram. Allah loves those people. The meaning of 
that has already been discussed. The personal pronoun ha’ 
connected to ‘contract’ can refer to Allah, or it is possible that it is 
refers to those who honour, and fear disbelief, treachery and 
breaking contracts. ‘AAd (contract) is a verbal noun. 
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77 Those who sell Allah’s contract and their own oaths 
for a paltry price, such people will have no portion in the 
Next World and on the Day of Rising Allah will not speak 
to them or look at them or purify them. They will have a 
painful punishment. 

The Imams related that al-Ash‘ath ibn Qays said, “There was some 
land that was shared between me and a Jewish man, and he 
disavowed me, so I took him to the Prophet #3. The Messenger of 
Allah @ asked me, “Do you have a clear proof?” I answered, “No.” 
He said to the Jew, “Swear.” I said, “Messenger of Allah, then he will 
swear and make off with my property.” Then Allah revealed: “Those 
who sell Allah’s contract and their own oaths for a paltry price...”” 

The Imams also related from Abu Umamah that the Messenger of 
Allah said, ‘If anyone takes the right of a Muslim by his oath, 
Allah will make the Fire obligatory for him and deny him the 
Garden.’ A man said to him, ‘Even if it is something insignificant, 
Messenger of Allah?’ He said, “Even if it is only an arak stick.’ Allah 
not looking at them on the Day of Rising was dealt with in al- 
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Bagarah. 

This aah and the hadiths indicate that the outward judgment of a 
judge does not make property lawful inwardly if the one who is 
given the judgment knows it to be false. The Imams related from 
Umm Salamah that the Messenger of Allah & said, ‘Litigants come 
to me and it may be that one of them is more eloquent in his 
argument than the other and so, because of that, I give judgment 
about some right, which actually belongs to his brother, in his favour. 
By doing that I cut out for him a piece of the Fire which he will 
bring on the Day of Rising, so he should not take it.’ 

There is no disagreement about this among the Imams. Abu 
Hanifah is excessive, saying, “he judgment of a judge based on false 
testimony allows marriage for the one who was forbidden it,’ as was 
mentioned in al-Bagarah. He claimed that if there are two false 
witnesses that a man has divorced his wife and the judge decides 
based on their testimony, she is lawful for the one who marries her 
knowing that to be false. ‘This is abhorrent and not in keeping with 
explicit hadiths. It protects property and does not consider it to be 
lawful based on false rulings. Would property be protected, but not 
sexual relations? The falsity of this will be dealt with in the aah 
about the /‘an. Allah knows best. 
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78 Among them is a group who distort the Book with 
their tongues so that you think it is from the Book when 
it is not from the Book. They say, ‘It is from Allah,’ but it 
is not from Allah. They tell a lie against Allah and they 
know it. 
This means a group of the Jews. Abu Ja‘far and Shaybah recited 
‘yuluwina’ indicating frequency. It means that they alter words and 


347 


make them mean other than what 1s intended. The root of /ayy is to 
incline. One can incline with the hand or with the head. Allah says 
elsewhere: ‘twisting them with ther tongues’ (4:46) which means 
displaying obstinacy about the truth and turning away from it to 
something else. The same verb used in the phrase: ‘...refusing to turn 
back for anyone’ (3:153) means to turn to him when they were 
climbing. One says lawda ‘alayh, meaning to turn towards and stand. 
Layy is bending. The verb is lawa, yalwi, layy and lyan. [Poetry] We 
find in hadith, “The twisting of the finder exposes his honour and 
exposes him to punishment.’ Alsznah (tongues) is the plural of san if 
it is masculine, and if it is feminine it is alsun. 
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79 It is not right for any human being that Allah should 
give him the Book and judgment and Prophethood, and 
then that he should say to people, ‘Be worshippers of 
me rather than Allah.’ Rather he will say, ‘Be people of 
the Lord because of your knowledge of the Book and 
because you study.’ 

‘Ma kana’ means ‘he should not’. We see this usage in 4:92, 19:35, 
and 24:16. ‘Bashar (human being) can be used for both the plural 
and the singular because it is a verbal noun. Here it is ‘Isa who is 
indicated according to ad-Dahhak and as-Suddi, and the Book 1s the 
Qur’an, and judgment is knowledge and understanding. It is also 
said that it is judgments, meaning that Allah does not permit lying to 
be part of Prophethood. If a human being were to do that, Allah 
would strip him of the signs of Prophethood. It is, however, possible 
for a Prophet to say to people, ‘Be people of the Lord.’ This dah was 
revealed about the Christians of Najran. As we said, it is related that 
the cause of the revelation of the entire sarah up to @ah 121 was the 
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arrival of the Christians of Najran, but the Jews are mixed with them 
because they denied and were obstinate like them. 

Rabbanwyyin is connected to the word ‘Lord’ (rabb). A rabbani is the 
one who instructs (rabba) people with a little knowledge before it 
becomes great. It is as if he were imitating the Lord in making 
matters easy. That idea is related from Ibn ‘Abbas. Some have said 
that root is ‘rabbiyy’ and the alif-niin are added for stress. 

Al-Mubarrad said, “Che rabbaniyyiin are the masters of knowledge, 
and the singular is rabban. It it comes from a root meaning “to put 
right”.’ It means that they manage the affairs of people and put 
them right. The aif and nin is for stress as in words like rayyan and 
‘atshan. ‘Then the dammah of the ascription is added to it as is seen in 
other words. A poet said: 


If I am a pledgee in the air, I am put there 
by the rabbani hadith scholars. 


‘Rabbani’ means a scholar with knowledge of the din of the Lord 
who acts on his knowledge, because if he does not act on it, then he 
is not a scholar. This idea was discussed in al-Bagarah. 

Abu Razin says that it means ‘wise scholars’. Shu‘bah related from 
‘Asim from Zirr that ‘Abdullah ibn Mas‘id is reported as saying that 
it means the wise among the scholars, and Ibn Jubayr says that it is 
godfearing sages. Ad-Dahhak said, ‘No one should abandon the 
memorisation of the Qur’an,’ and quoted this verse. Ibn Zayd said 
that it refers to rulers and rabbis. Mujahid said that they are higher 
than the rabbis. An-Nahhas approves of this, saying that ahbar are 
rabbis and a rabbani is the one who also has insight into political 
matters. 

The Arabs use the verb rabba for putting people’s affairs right and 
attending to them. Such a person is 7a@bb and rabbani. Abu ‘Ubaydah 
said, ‘I heard a scholar say “The rabbani is the one who knows the 
lawful and unlawful, commands and prohibitions, and knows the 
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news of the community, past and present. 
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When Ibn ‘Abbas died, Muhammad ibn al-Hanafiyyah said, 
“Today the rabbani of this community has died.’ It is related that the 
Prophet & said, “There is no believer, male or female, free or slave, 
but that it is their duty to Allah Almighty to learn the Qur’an and 
understanding in the din.’ Then he recited: ‘Be people of the Lord...’ 
Ibn ‘Abbas related it. 
because of your knowledge of the Book and because you study.’ 

The people of Madinah and Abu ‘Amr read ta ‘lamiina, ‘what you 
know which corresponds with ‘study’. Abu Hatim preferred this 
reading, Abu ‘Amr said that it 1s confirmed by ‘study’ (¢adrusiina) in 
Form I, not ‘tudarristina’ meaning ‘teach’. Ibn ‘Amir and the people 
of Kufa read it ‘u‘allimina’, meaning ‘teach’. Abu ‘Ubayd preferred 
it because it combines the two meanings. Makki said that Form II is 
more eloquent because every teacher has knowledge, but not 
everyone with knowledge is a teacher. Form II indicates both 
whereas Form I only indicates knowledge. So it is more emphatic 
and coveys greater censure. The reading with Form I finds evidence 
in the words of Ibn Mas‘ud who said that rabbaniyyiin means the wise 
among the scholars. So it is unlikely that one would say: ‘be wise 
scholars because of what you teach.’ Al-Hasan said, “Be wise 
scholars by your knowledge.’ Abu Haywah recited ‘tudrsina’ from 
Form IV and Mujahid recited ‘ta ‘allimiina’. 
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80 He would never command you to take the angels and 
Prophets as Lords. Would He command you to 
disbelieve after being Muslim? 

Ibn ‘Amir, ‘Asim and Hamzah recited “a ya’murakum’ as joined to 
the previous ‘give.’ This is strengthened because the Jews asked the 
Prophet &, ‘Do you want us to take you as a Lord, Muhammad?’ 
Then Allah revealed the two verses. ‘He’ here can refer to ‘a human 
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being’: ‘No human being would command,’ meaning ‘Isa or ‘Uzayr. 
The rest recite it as 1a ya’murukum’ as a new sentence separate from 
the previous words. So the pronoun refers to Allah: ‘Allah would 
never command...’ This is strengthened by the reading in the copy 
of the Qur’an of ‘Abdullah: ‘lan_ya’murukum’ which indicates a new 
sentence and the pronoun refers to Allah. Makki mentioned it. 
Sibuwayh and az-Zajjaj said that. Ibn Jurayj] and a group said: 
Muhammad #} would not command you (/a@_ya’murkum). This is the 
reading of Abu ‘Amr, al-Kisa’l and the people of the two Harams. 

He would not command taking the angels and Prophets as Lords. 
The Christians esteem Prophets and angels to the extent that they 
turn them into Lords. 

Would He command you to disbelieve after being Muslim? 

This expresses denial and astonishment. Allah forbade the 
Prophets from making people slaves so that they would deify them. 
But people are obliged to respect them. It is confirmed that the 
Prophet said, ‘None of you should say, “my slave” (‘abdz) or “my 
slavegirl” (amati), but he should say, ‘my lad’ or ‘my girl. None of you 
should say “my lord”, but should say “my master”.’ We do find in 
the Revelation in Surah Yusuf: “Mention me when you are with your Lord.’ 
(12:42) ‘This usage will be explained there, Allah willing. 
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81 Remember when Allah made a covenant with the 
Prophets: ‘Now that | have given you a share of the 
Book and Wisdom, and then a messenger comes to you 
confirming what is with you, you must believe in him 
and help him.’ He asked, ‘Do you agree and undertake 
my commission on that condition?’ They replied, ‘We 
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agree.’ He said, ‘Bear witness, then. | am with you as 
one of the witnesses.’ 
Remember when Allah made a covenant with the Prophets: 

It is said that Allah made a covenant with the Prophets that they 
should affirm one another and command belief in one another. That 
is the meaning of helping by confirmation. This is the position of 
Sa‘id ibn Jubayr, Qatadah, ‘Tawus, as-Suddi and al-Hasan. It is the 
literal meaning of the aah. ‘Tawus said, ‘Allah made a covenant with 
the first of the Prophets to believe in what the last brings.’ Ibn 
Mas‘ud recited, ‘When Allah made a covenant with those who were 
given the Book.’ Al-Kisa’l said, ‘It is possible that it means: when He 
made a covenant with those who were with the Prophets.’ The 
Basrans said, ‘When Allah made a covenant with the Prophets, He 
made one with those who were with them because they followed 
them and affirmed them.’ So md in lima means ‘which’. Sibawayh 
said, ‘I asked al-Khalil ibn Ahmad about “When Allah made a 
covenant...” and he said, “when” means “which”.’? An-Nahhas said, 
‘According to al-Khalil’s view, it implies “to that which I gave you” 
and the pronoun /d’ is elided because of the length of the word. 
‘Mi’ clarifies the genus. This is like the position of al-Akhfash. Al- 
Mahdawi said that ‘comes to you’ and what follows it is a sentence 
added to a connective and they refer to something described which 
is elided. It implies: “Then a Messenger comes to you, confirming it.’ 
Then a Messenger comes to you confirming what is with you, you 
must believe in him and help him.’ 

Here the Messenger is Muhammad #% according to ‘Ali and Ibn 
‘Abbas. Even though the indefinite is used, it indicates someone 
specific, a usage also seen in 16:112-113. So Allah made a covenant 
with all the Prophets to believe in Muhammad > and help him if 
they were to meet him. He commanded them to take on that 
contract on behalf of their communities. 

The lam connected to ‘you must believe’ is the apodosis of the oath 
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which is taking the covenant since it is like an oath. It is like saying, 
‘T took your covenant that you should do such-and-such.’ It is as if 
you were asking for an oath. The oath and its apodosis are separated 
by a particle which is ‘mda’ in the reading of Ibn Kathir as will come. 
Those who read it as ‘lama’ make it accept the oath, which is making 
the covenant. The /am connected to the words ‘you must believe’ is the 
apodosis of an elided oath, implying, ‘By Allah, you must believe!’ 

Al-Mubarrad and az-Zajjaj said that ‘ma’ is a precondition to 
which the dam of realisation is added as it is added to m. It means ‘I 
have given you both of them’ and md is in the accusative and ‘I have 
given’ is jussive. “Comes to you’ is added to it and the /am is the 
apodosis of the repayment as we also see in 16:86. Al-Kisa’l said that 
‘believe in it’ is the support of the oath and it is connected by the first 
lam. 

The people of Kufa recite ‘ma’ which means ‘which’ and is 
connected to ‘take’, meaning that Allah made a covenant with them 
because of what He gave them of the Book and Wisdom. Then a 
Messenger comes to them confirming what is with them so that they 
believe in him after the covenant, because taking the covenant has 
the meaning of making someone swear an oath. An-Nahhas said 
that Abu ‘Ubaydah said that this is a good position and the meaning 
is: ‘When Allah made a covenant with those who were given the 
Book: “You should believe in him since I have told you about him in 
the Torah.” 

It is also said that there is some elision in the words and it means: 
‘When Allah made a covenant with the Prophets: “Teach people 
what has come to you of the Book and Wisdom and to oblige people 
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to believe.”’ This elision is indicated by ‘Do you undertake My 

commission on that condition?’ It is also said that ‘lima’ means ‘after’, 

meaning ‘after what I have given you of the Book and Wisdom.’ 
Sa‘id ibn Jubayr reads ‘amma’ (‘when I have given’). It is possible 


that the root 1s ‘lama’ and ‘min’ is added according to the view of 
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those who think that its addition is mandatory. The niin has changed 
into a mim and there are three mims, one of which is elided. The 
people of Madinah recite ‘We have given you’ (dtaynakum) whereas 
the others have ‘I have given’ (Gaytukum) in the singular. Not all 
Prophets were given the Book, only some, but the generality takes 
precedence here and it applies to the Prophets who were not given 
the Book because they were given wisdom and Prophethood. ‘Those 
not given a Book are commanded to take the Book of those before 
them and so they are included in the description of those who were 
given the Book. 

He asked, ‘Do you agree and undertake my commission on that 
condition?’ 

The verb ‘agree’ is derived from zqrar (affirm). The ‘commission’ (asr 
and asr) is the contract. Linguistically it means a burden. It is called 
that because it involves prohibition and making things difficult. 

He said, ‘Bear witness, then.’ 

The verb ‘bear witness’? means ‘know’, as Ibn ‘Abbas said. Az-Zajjaj 
said that it means ‘make clear’ because the witness is the one who 
verifies the claim of the claimant. It is said that it means: “Bear 
witness against yourselves and your followers. Sa‘id ibn al- 
Musayyab said, ‘Allah says to the angels: bear witness against them.’ 


82 Any who turn away after that are deviators. 
Any from the nations of the Prophets who turn away from faith 
after taking the covenant. Those are the one who have left faith. 
Someone who is faszqg is someone who goes out. 
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83 Is it other than the din of Allah that you desire, when 
everything in the heavens and earth, willingly or 
unwillingly, submits to Him and to Him you will be 
returned? 84 Say, ‘We believe in Allah and what has 
been sent down to us and what was sent down to 
Ibrahim, Isma‘tl and Ishaq and Ya‘qub and the Tribes, 
and what Misa and ‘Isa and all the Prophets were given 
by their Lord. We do not differentiate between any of 
them. We are Muslims submitted to Him.’ 
Is it other than the din of Allah that you desire. 

Al-Kalbi said that Ka‘b ibn al-Ashraf and his people took an 
argument they were having with the Christians to the Prophet & 
and asked, ‘Which of us is more entitled to the din of Ibrahim?’ He 
replied, ‘Neither of the parties have his din.’ They said, ‘We are not 
satisfied with your verdict and we will not take your din.’ Then this 
was revealed. Abu ‘Amr reads it with ya’ (they desire, they return) 
and with ¢a@’ (you desire, you return). He said the first is specific and 
the second general and so there is a distinction. Hafs and others 
read them both in the third person and the rest with ¢a@’ on both as 
second person. Allah knows best. 
willingly or unwillingly, submits to Him and to Him you will be 
returned? 

The words ‘submits to Him’ mean surrenders, obeys, is humble and 
subjected. Every creature is obedient and submits because it 1s 
created in a form that it cannot depart from. Qatadah said, “The 
believer submits willingly and the unbeliever, at death, unwillingly 
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and that does not help him, since the Almighty says: “But when they 
saw Our violent force, their faith was of no use to them.” (40:85) Mujahid 
said, “The submission of the unbeliever is proved unwilling by his 
prostrating to other than Allah while his shadow prostrates to Allah. 
Allah says: “Do they not see the things Allah has created, casting their shadows 
to the night and the left, prostrating themselves before Allah in complete 
humility?” (16:48) and: “Everyone in heaven or earth prostrates to Allah, 
welingly or unwillingly.” (13:15) It is said that the meaning is that 
Allah created creation as He wills: some of them handsome, some 
ugly, tall and short, healthy and sick, but all have no choice but to 
obey. The healthy obeys and loves that, and the sick obeys and 
submits even if he dislikes that. Willingly is submitting with ease and 
unwillingly is with hardship and rejection on the part of the self. 
‘Taw® and ‘karh’ (willingly and unwillingly) are two verbal nouns 
used adverbially. 

Anas ibn Malik reported that the Messenger of Allah # said about 
this, “Phe angels obey Him in heaven and the Ansar and ‘Abd al- 
Qays on the earth.’ The Prophet # also said, ‘Do not curse my 
Companions. My Companions have submitted out of fear of Allah 
while other people submit out of fear of the sword.’ 

‘Tkrimah said that ‘willingly’ implies without need of proof and 
‘unwillingly’ means compelled by the evidence of tawhid. This 1s 
indicated by Allah’s words: ‘Tf you asked them who created them, they would 
say, “Allah?” (43:87) and: ‘Ifyou ask them, “Who created the heavens and the 
earth and made the sun and moon subservient?” they will say, “Allah.”” (29:63) 
Al-Hasan said, ‘It is general, but its meaning is specific.’ He also said 
that the sentence ends at ‘everything in the heavens submits to Him,’ and 
then Allah says: ‘and the earth, willingly or unwillingly.’ He said that the 
unwilling are the hypocrites whose knowledge does not benefit them. 
Mujahid said that Ibn ‘Abbas said, “When someone’s animal is 
difficult or baulks, recite this @ah in its ear.’ 
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85 If anyone desires anything other than Islam as a din, 
it will not be accepted from him, and in the Next World 
he will be among the losers. 

Mujahid and as-Suddi said, “This aah was revealed about al- 
Harith ibn Suwayd, the brother of al-Hulas ibn Suwayd. He was one 
of the Ansar. He apostatised from Islam along with twelve men, and 
they joined the unbelievers in Makkah and this dyah was revealed 
about them. Then he sent to his brother desiring to repent.’ That 
was related from Ibn ‘Abbas and others. Ibn ‘Abbas said he became 
Muslim after this was revealed. 
and in the Next World he will be among the losers 

Hisham said that it means that he will be one of the losers in the 
Next World. Were it not for that, there would be a separation 
between the connection and what is connected to. This was already 
discussed in al-Bagqarah (2:130). 
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86 How can Allah guide a people who have disbelieved 
after having believed? They bore witness that the 
Messenger was true and that the Clear Signs had come 
to them. Allah does not guide people who are 
wrongdoers. 

Ibn ‘Abbas said, ‘A man of the Ansar became Muslim and then 
apostasised, became an idolater and then regretted it. He sent to his 
people to ask the Prophet # if he could repent. His people went to 
the Messenger of Allah #; and asked, “Is it possible for him to 
repent?” Then it was revealed: ‘How can Allah guide a people who have 
disbelieved after having believed...’ (3:86-89) He sent to him and he 
became Muslim.’ An-Nasa’l transmitted it. One variant reports that 
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a man of the Ansar became Muslim and then apostasised and joined 
the idolaters and Allah revealed this. His people sent those dyahs to 
him and when he had read them, he said, ‘By Allah, my people 
would not lie to me about the Messenger of Allah # and the 
Messenger of Allah # would not lie about Allah, and Allah 
Almighty is the most truthful of the three.’ So he repented and 
returned. The Messenger of Allah accepted that from him and let 
him be. 

Al-Hasan says that it was revealed about the Jews because they 
were given the good news of the Prophet + and prayed for him 
against the unbelievers. ‘Then when he was sent, they were stubborn 
and rejected and so Allah revealed, “The repayment of such people ...’ 

It is said that the word ‘how’ introduces a question which implies 
denial, meaning ‘Allah will not guide...’. It is the same as Allah’s 
words: ‘How could any of the idolaters possibly have a treaty with Allah and 
with His Messenger?’ (9:7) which means that they do not have a treaty. 
A poet says: 


How can I sleep on a bed 
When there are people all over it? 


Allah does not guide people who are wrongdoers. 

The literal meaning of the gah would be that someone who 
disbelieves after becoming Muslim cannot be guided by Allah and 
Allah does not guide wrongdoers. We know, however, that many 
apostates became Muslims and were guided by Allah and many 
wrongdoers repented of the injustice they inflicted. Therefore, it 
actually means: ‘Allah does not guide them as long as they remain in 
their disbelief and injustice and do not accept Islam.’ When they 
become Muslim and repent, Allah gives them success in that, and 
Allah knows best. 
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87 The repayment of such people is that Allah’s curse is 
on them and that of the angels and of all mankind. 88 
They will be under it for ever. Their punishment will not 
be lightened. They will be granted no reprieve. 89 Except 
for those who, after that, repent and put things right. 
Truly Allah is Ever-Forgiving, Most Merciful. 

This is when they remain with their disbelief: The meaning of the 
curse was mentioned in al-Bagarah. They will not be granted a delay. 
“Those who repent’ refers to al-Harith ibn Suwayd, as we already 
stated. Included in the exception are all those who return sincerely 
to Islam. 
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90 Those who disbelieve after having believed and then 
increase in their unbelief, their repentance will not be 
accepted. They are the misguided. 

Qatadah, ‘Ata’ al-Khurasant and al-Hasan said that this was 
revealed about the Jews who rejected ‘Isa and the Gospel and then 
further disbelieved in Muhammad #: and the Qur’an. Abu-l-‘Aliyah 
said, ‘It was revealed about the Jews and Christians who rejected 
Muhammad #? after their belief in his attribute and description. 
They “ncrease in their unbelief by remaining in their unbelief, or by the 
wrong actions they acquired. This last is what at-Tabari prefers. He 
believes that it is about the Jews. 

Their repentance will not be accepted. 

This is problematic since Allah says, ‘Tt 7s He Who accepts repentance 

Jrom Fis slaves and pardons evil acts.’ (42:25) It is said to mean: “Their 
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repentance will not be accepted at the point of death.’ An-Nahhas 
said this is a good position, as Allah says: “There is no repentance for 
people who persist in doing evil until death appears to them and who then say, 
“Now I repent.’” (4:18) It is related from al-Hasan, Qatadah and ‘Ata, 
and the Prophet # said, ‘Allah accepts the repentance of the slave as 
long as he is not in his death throes.’ ‘This will be discussed in an- 
Nisa’. 

It is said that the words ‘thezr repentance will not be accepted’ refer to the 
good they may have done before they disbelieved because their 
disbelief cancels those actions. It is said that it means when they turn 
from their disbelief to another disbelief, but their repentance will be 
accepted when they return to Islam. 

Qutrub said that this dah was revealed about some of the people of 
Makkah. They said, “We will wait for death to befall Muhammad. If 
it seems good to us to return to our people, we will do so,’ and Allah 
revealed this, meaning that their repentance will not be accepted 
while they remain in disbelief. It is not accepted because their 
resolve is not genuine. Allah accepts all repentance when resolve is 
genuine. 
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91 As for those who disbelieve and die unbelievers, the 
whole earth filled with gold would not be accepted from 
any of them if they were to offer it as a ransom. They will 
have a painful punishment. They will have no helpers. 

The word mil’ designates the amount which will fill a thing and mal’ 
is the verbal noun for filling a thing. The waw before ‘if they were to 
offer’ is interpolated and redundant. The dah means: the whole earth 
filled with gold would not be accepted from anyone if he were to try 
and ransom himself with it. Some grammarians, however, say that 


the waw is not interpolated because it indicates a meaning which is: 
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‘the whole earth filled with gold would not be accepted from anyone 
at all, even if he were to try and ransom himself with it.’ 

According to al-Farra’, ‘gold’ is in the accusative for explanation. 
[EXPLANATION] Al-Kisa’t said that it is in the accusative by an 
implied ‘min’, 1.e. ‘min dhahab’. We see this in 5:95. 

We find in Bukhari and Muslim that Anas ibn Malik reported that 
the Prophet # said, ‘An unbeliever will be brought on the Day of 
Rising and will be told, “Do you think that if you had the entire 
earth filled with gold, you could ransom yourself with it?” “Yes,” he 
will reply. He will be told, “Less than that was asked of you.” 
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92 You will not attain true goodness until you give of 
what you love. Whatever you give away, Allah knows it. 
You will not attain true goodness until you give of what you love. 

The Imams related that Anas said, ‘When this dah was revealed, 
Abu Talhah said, “Our Lord asks us for our property and I testify to 
you, Messenger of Allah, that I have made my land over to Allah!” 
The Messenger of Allah > said, “Give it to your relatives, Hassan 
ibn Thabit and Ubayy ibn Ka‘b.”” We find in al-Muwatta’, “The 
property I love the best is Bayruha’.’ It faced the mosque. The 
Messenger of Allah 2 used to enter it and drink from its good water. 

This dyah is evidence for taking the literal and general meaning of 
words. The Companions did not understand any further meaning 
than that of the actual words (fahwa al-khitab) when the aah was 
revealed. When Abu Talhah heard the words, ‘You will not attain 
true goodness until you give,’ he did not need to wait until it clarified 
how Allah wishes His slaves to spend by another dyah or sunnah 
which elucidated that. They loved many things. It is similar to what 
Zayd ibn Harithah did. He used to love a horse of his called Sabal 
and said, ‘O Allah! You know that I have no property which I love 
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more than this horse of mine!’ He took it to the Prophet # and said, 
“Take it in the way of Allah.’ He # said to Usama ibn Zayd, “Take 
it.’ Zayd felt disturbed by that, so the Messenger of Allah > said, 
‘Allah has accepted it from you.’ Asad ibn Musa mentioned it. 

Ibn ‘Umar freed Nafi‘. ‘Abdullah ibn Ja‘far gave a thousand dinars. 
Safiyyah bint Abi ‘Ubaydah said, ‘I think that was his interpretation 
of the words of Allah: “You well not attain true goodness until you give of 
what you love.” 

Shibl related from Abu Najth that Mujahid said that ‘Umar ibn al- 
Khattab wrote to Abu Musa al-Ash‘ari asking him to buy a slavegirl 
from the captives of Jalula’ for him when Ctesiphon was conquered. 
Sa‘d ibn Abi Waqqas said, “Umar summoned her and liked her. He 
said, “Allah says: ‘You will not attain true goodness until you give of what you 
love.”” He freed her.’ 

Ath-Thawri related that he heard that the umm walad of ar-Rabi 
ibn Khaytham said, ‘When a beggar came to him, he told me to 
give sugar to the asker. He loved sugar.’ Sufyan said that he was 
interpreting the words of this dyah. 

It is reported that ‘Umar ibn ‘Abd al-‘Aziz bought some bags of 
sugar and gave them away as sadaqah. He was asked, ‘Why didn’t 
you give their value?’ He replied, ‘Because I love sugar and want to 
give of what I love.’ Al-Hasan said, “You will not obtain what you 
love except by abandoning what you desire and you will not get 
what you hope for except by steadfastness in enduring what you 
dislike.’ 

There is disagreement about the interpretation of the word Jbirr 
(true goodness). It is said that it means the Garden, as is reported by 
Ibn Mas‘ud, Ibn ‘Abbas, ‘Ata’, Mujahid, ‘Amr ibn Maymun and as- 
Suddi. It implies: “You will not obtain the reward of zr until you 
give of what you love.’ Nawal [which comes from the root, ‘to 
obtain’] is giving. It means: ‘You will not reach the Garden and be 
given it until you spend of what you love.’ 
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It is also said that br means righteous action, as we see in the 
sound hadith, “You must give sadaqah. It leads to bur and burr leads to 
the Garden.’ This was already mentioned in al-Bagarah. ‘Atiyyah 
al-‘Awfi said, ‘It means obedience.’ ‘Ata’ said, ‘You will not obtain 
the honour of the din and taqwda until you give sadaqah while you are 
healthy and greedy, hoping for life and fearing poverty.’ 

Al-Hasan said that the word ‘you give’ here indicates obligatory 
zakat. Mujahid and al-Kalbi said that it was abrogated by the Ayah of 
Zakat. It is said that it means: ‘until you give of what you love in the 
way of good in sadagah and other acts of obedience.’ This is a more 
general understanding. 

An-Nasa’l reported that Sa‘sa‘ah ibn Mu‘awityah said, ‘I met Abu 
Dharr and said, “Relate to me!” He said, “All right. ‘The Messenger 
of Allah # said, “here is no Muslim who spends two types of all his 
property in the Way of Allah without the chamberlains of the 
Garden greeting him, calling him to what he has.’” I asked, “How is 
that?” He said, “If it is a camel, then it is two camels, or if a cow, 
then two cows.” 

Abu Bakr al-Warraq said, “This adyah is used as evidence for 
Jutuwwah, implying that Allah is saying that you will not obtain My 
goodness to you except by being good to your brothers and spending 
on them from your property and rank. When you do that, then you 
will obtain My goodness and kindness.’ Mujahid said, “This is like 
His words: “They give food, despite their love of it, to the poor.” (76:8) and: 
‘Whatever you gwe away, Allah knows it? and will repay you for it. 
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93 All food was lawful for the tribe of Israel except what 
Israel made unlawful for himself before the Torah was 
sent down. Say, ‘Bring the Torah and read it out if you 
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are telling the truth.’ 94 So any who, after this, invent a 
lie against Allah are indeed wrongdoers. 

Israel is Ya‘qub. In at-Tirmidhi, Ibn ‘Abbas reported that the Jews 
said to the Prophet #3, “Tell us what Israel made unlawful for 
himself.’ He said, ‘He lived in the desert and suffered from sciatica 
and did not find anything which he liked to eat except camel flesh 
and milk. ‘That is what he made unlawful.’ ‘They said, “You spoke the 
truth.’ It is said that he swore that if he were free of it he would leave 
the food and drink he loved most, and that was camel flesh and 
milk. 

Ibn ‘Abbas, Mujahid, Qatadah and as-Suddi said, ‘When he was 
fleeing from his brother Esau, Ya‘qub came from Harran making for 
Jerusalem. He was a strong and violent man. On the way he 
encountered an angel and thought he was a thief and he started to 
fight him. The angel touched Ya‘qub’s thigh and climbed to heaven 
while Ya‘qub was looking at him and suddenly sciatica erupted [in 
his leg]. He had great suffering from it and could not sleep for the 
pain. He spent the night crying out and swore that if Allah healed 
him, he would not eat sinew or any food containing sinew, and so he 
forbade it to himself: After that his sons used to remove sinews from 
meat. The reason that the angel touched Ya‘q' ub was that he had 
vowed that if Allah were to give him twelve sons and he were to 
reach Jerusalem sound, he would sacrifice the last of them. Ad- 
Dabhak said that that was to bring him out of his vow. 

They disagree about whether Ya‘qub’s making things unlawful was 
by his own ytihdd or by permission from Allah. The first is the sound 
position because Allah ascribed that to him. When a Prophet uses 
his ythad in something, his followers are obliged to follow it because 
Allah has confirmed him in that, in the same way that they must 
follow him when he receives revelation. The same is true of what he 
gives permission for and uses his ytehdd to decide. He must use his 
ytthad when he is able to do that. If he did not have permission to 
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make a thing unlawful, he would not embark on making anything 
lawful or unlawful. In a sound transmission, our Prophet #? made 
honey unlawful to himself and his slavegirl Mariah. Allah did not 
confirm the prohibition and revealed: ‘Why do_you make unlawful what 
Allah has made lawful for you?’ (66:1) This will be dealt with in at- 
Tahrim. At-Tabari said, ‘It is possible to say that the generality of His 
words in 66:1 indicate that it is not specific to Mariah. Ash-Shafi‘t 
related that kaffarah is obliged for that without the meaning being 
understood. He made it specific to the text. Abu Hanifah thought 
that was a principle for forbidding anything permissible and took it 
to be like an oath.’ 

Say, ‘Bring the Torah and read it out if you are telling the truth.’ 

Ibn ‘Abbas said, ‘When Ya‘qub had sciatica, the doctors told him 
to avoid camel flesh and so he forbade it for himself: The Jews said, 
“We forbid camel meat for ourselves because Ya‘qub forbade it and 
Allah sent down its prohibition in the Torah.” So Allah revealed this 
ayah.’ Ad-Dahhak said, ‘Allah called them liars and refuted them, 
saying, “Muhammad, say: “Bring the Torah and read it out if you are telling 
the truth.’ (3:93) The Almighty said: “So any who, after this, invent a he 
against Allah are indeed wrongdoers.”” 

Az-Zajjaj said, “This dyah contains the greatest proof of the 
Prophethood of Muhammad, our Prophet #. He reports that it is 
not in their Book and commands them to bring the Torah which 
they refused to do, showing by that that they knew that what he said 
was by revelation.’ 

‘Attyyah al-‘Awfi said, “That was forbidden them because Ya‘qub 
forbade it to them. That was when Ya‘qub suffered from sciatica and 
said, “By Allah, if Allah heals me of it, none of my children will ever 
eat it!” [Trg an-nasd 1s sciatica and ‘gq is sinew or sciatic vein.] Al- 
Kalbi said, ‘Allah did not forbid it in the Torah. He forbade it after 
the Torah had been revealed because of their wrongdoing and 
disbelief. When the tribe of Israel committed a major wrong action, 
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Allah forbade them good food or poured out punishment on them, 
which is death. That is referred to in the words of the Almighty: 
“Because of wrongdoing on the part of the Jews, We made unlawful for them 
some good things which had previously been lawful for them” (4:160) and: “We 
made unlawful for the Jews every animal with an undwided hoof...” (6:146) 

Ibn Majah has a chapter in his Sunan: “Treating Sciatica’ in which 
Hisham ibn ‘Ammar and Rashid ibn Sa‘id ar-Ramli related from al- 
Walid ibn Muslim from Hisham ibn Hisham that Anas ibn Sirin 
heard Anas ibn Malik say that he heard the Messenger of Allah 
say, “The cure for sciatica lies in melting the tail of a Bedouin’s sheep 
which should then be divided into three parts. One part should be 
drunk each day on an empty stomach.’ Ath-Tha‘labi also 
transmitted in his Yafstr from Anas ibn Malik who said that the 
Messenger of Allah # said about sciatica: “Take the tail of medium 
sized Bedouin ram, cut it into small pieces, remove its liquid, divide 
it into three parts and then ingest one part on an empty stomach for 
three days.’ Anas said, ‘I told this to more than a hundred people 
and they were healed by Allah’s permission.’ Shu‘bah said that a 
Shaykh related to him in the time of al-Hayaj ibn Yusuf about 
sciatica, ‘I swear to you by Allah Most High, if you do not stop, I will 
cauterise you with fire or shave you with a razor!’ Shu‘bah said, ‘I 
tested it. You say it and wipe over the site.’ 
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95 Say, ‘Allah speaks the truth, so follow the religion of 
Ibrahim, a man of pure natural belief. He was not one of 
the idolaters.’ 

In other words, ‘O Muhammad, Allah speaks the truth: that is not 
forbidden in the Torah.’ Then He commands him to follow his din. 
He refuted their false claim about him being an idolater. 
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Vol. 3 Strat al-Baqarah — ayah 255 
Vol. 3 Strat al-Baqarah — adyah 255 
Vol. 3 Strat al-Baqarah — ayah 255 
Vol. 3 Strat al-Baqarah — adyah 256 
Vol. 3 Strat al-Baqarah — adyah 257 
Vol. 3 Strat al-Baqarah — adyah 258 
Vol. 3 Strat al-Baqarah — ayah 152-3 
Vol. 3 Strat al-Baqarah — ayah 259 
Vol. 3 Strat al-Baqarah — ayah 259 
Vol. 3 Strat al-Baqarah — ayah 259 
Vol. 3 Strat al-Baqarah — ayah 259 
Vol. 3 Strat al-Baqarah — adyah 260 
Vol. 3 Strat al-Baqarah — adyah 260 
Vol. 3 Stirat al-Baqarah — adyah 261 
Vol. 3 Stirat al-Baqarah — ayah 261 
Vol. 3 Strat al-Baqarah — ayah 262 
Vol. 3 Strat al-Baqarah — ayah 263 
Vol. 3 Strat al-Baqarah — ayah 264 
Vol. 3 Stirat al-Baqarah — ayah 264 
Vol. 3 Strat al-Baqarah — adyah 265 
Vol. 3 Strat al-Baqarah — adyah 266 
Vol. 3 Strat al-Baqarah — adyah 266 
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GLOSSARY 


Abu Hatim: Sahl ibn Muhammad al-Jushani as-Syistani, d. 
255/869, a prominent Basran philologist. 

Abu Ishaq: Ibrahim ibn as-Sart az-Zajjaj, author of [‘rab al- 
Qur’an. 

Abu Ja‘far: at-Tabari. 

Abu ‘Ubayd: al-Qasim ibn Sallam al-Harawi or al-Baghdadi, d. 
224/838. 

Abu ‘Ubaydah: Ma‘mar ibn al-Muthanna at-Taymi, d. 209/824, 
author of Madz al-Qur’an, the first book on the linguistic analysis of 
the Qur’an. 

Amin: ‘Ameen’, a compound of verb and noun meaning ‘Answer 
our prayer or ‘So be it’. 

Amir al-Mu’minin: ‘the Commander of the Believers’, the 
caliph. 

‘amm: generally applicable, used in reference to a Qur’anic ruling. 

Ansar: the “Helpers”, the people of Madinah who welcomed and 
aided the Prophet 8. 

‘aqidah: creed, dogma or tent of faith firmly based on how things 
are. 

‘aqilah: the paternal kinsmen of an offender who are liable for the 
payment of blood money. 

‘artyah: a kind of sale by which the owner of an ‘artyah is allowed 
to sell fresh dates while they are still on the palms by means of 
estimation, in exchange for dried plucked dates. 

‘Asr: the mid-afternoon prayer. 

athar: pl. athar, lit. impact, trace, vestige; synonym of khabar, but 
usually reserved for deeds and precedents of the Companions. 

awliya’: the plural of wait. 

ayah: a verse of the Qur’an. 
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Ayat al-Kursi: the Throne Verse, 2:255. 

‘ayn: ready money, cash. 

Banu: lit. sons, meaning a tribe or clan. 

Baqi‘ al-Gharqad: the cemetery of Madinah. 

Bilqis: the Queen of Saba’ or Sheba. 

Dajjal: the false Messiah whose appearance marks the imminent 
end of the world. The root in Arabic means ‘to deceive, cheat, take 
in’. 

dammah: the Arabic vowel ‘uv’. 

Dawud: the Prophet David. 

dhimmah: obligation or contract, in particular a treaty of 
protection for non-Muslims living in Muslim territory. 

dhimmi: a non-Muslim living under the protection of Muslim 
rule. 

Dhu-l-Hijjah: the twelfth month of the Muslim calendar, the 
month of the hay. 

Dhu-1-Qa‘dah: the eleventh month of the Muslim calendar. 

din: the life-transaction, lit. the debt between two parties, in this 
usage between the Creator and created. 

Fajr: the dawn prayer. 

faqih: pl. fugaha’, a man learned in knowledge of fiqh who by 
virtue of his knowledge can give a legal judgment. 

fard kifayah: a collective obligation, something which 1s 
obligatory for the community as a whole and is satisfied if one adult 
performs it. 

fat-hah: the Arabic vowel ‘a’. 

Fatihah: “the Opener,“ the first surah of the Qur’an. 

fatwa: an authoritative statement on a point of law. 

fiqh: the science of the application of the Shari‘ah. A practitioner 
or expert in figh is called a fagih. 

fisq: deviant behaviour, leaving the correct way or abandoning the 
truth, disobeying Allah, immoral behaviuor. 
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fuqaha’: plural of faqih. 

Furqan: discrimination, that which separates truth from 
falsehood. 

futuwwah: chivalry, placing others above one’s self, as manifested 
in generosity, altruism, self-denial, and indulgence for people’s 
shortcomings. 

gharib: a hadith which has a single reporter at some stage of the 
isnad. 

habal al-habalah: a forbidden business transaction in which a 
man buys the unborn offspring of a female animal. 

hadd: Allah’s boundary limits for the lawful and unlawful. The 
hadd punishments are specific fixed penalties laid down by Allah for 
specified crimes. 

hadith: reported speech of the Prophet #8. 

hafiz: pl. huffaz, someone who has memorised the Qur’an. 

hajj: the annual pilgrimage to Makka which is one of the five 
pillars of Islam. 

hal: In Arabic grammar, a circumstantial adverb in the accusative 
case which describes something happening at the same time as the 
action or event mentioned in the main clause. 

halal: lawful in the Shart‘ah. 

hamzah: the character in Arabic which designates a glottal stop. 

haram: unlawful in the Shari‘ah. 

haram: Sacred Precinct, a protected area in which certain 
behaviour is forbidden and other behaviour necessary. The area 
around the Ka‘bah in Makkah is a faram, and the area around the 
Prophet’s Mosque in Madinah is a haram. They are referred to 
together as al-Haramayn, ‘the two Harams’. 

harbi: a belligerent. 

harf: pl. ahruf, one of the seven modes or manners of recitation in 
which the Qur’an was revealed. 

Harun: the Prophet Aaron, the brother of Musa. 
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hasan: good, excellent, often used to describe a hadith which 1s 
reliable, but which is not as well authenticated as one which is sahih. 

Hijrah: emigration in the way of Allah. Islamic dating begins with 
the Hijrah of the Prophet Muhammad #: from Makkah to Madinah 
in 622 AD. 

hima: a place of pasturage and water prohibited to the public. It 
was used for animals paid as zakat and mounts for jihad. 

hubaygq: a small, poor quality date. 

Had: the Prophet sent to the people of ‘Ad. 

hudud: plural of hadd. 

Iblis: the personal name of the Devil. He is also called Shaytan or 
the ‘enemy of Allah’. 

Ibrahim: the Prophet Abraham. 

‘Id: a festival, either the festival at the end of Ramadan or at the 
time of the Haj. 

idafah: a possessive construction in Arabic in which the first noun 
is indefinite and the second usually definite. It is used to indicate 
possession. The first word is termed ‘muda@f and the second is ‘mudaf 
dlayhi’. 

ijtihad: to exercise personal judgment in legal matters. 

11a”: a vow by a husband to abstain from sexual relations with his 
wife. If four months pass, it is considered to be a divorce. 

imalah: a vowel shift in Arabic where an open vowel rises, a 
towards i, and short a towards i. 

imam: Muslim religious or political leader; leader of Muslim 
congregational worship. 

iman: belief, faith. 

‘inah: a transaction in which the price in paid in advance based on 
the description of the goods purchased. 

‘Isa: the Prophet Jesus. 

‘Isha’: the obligatory evening prayer. 

Is-haq: the Prophet Isaac. 
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Isma‘1l: the Prophet Ishmael. 

isnad: a hadith’s chain of transmission from individual to 
individual. 

Jahiliyyah: the Time of Ignorance before the coming of Islam. 

Jalula’: a major battle between the Sassanids and the Muslims 
soon after the conquest of Ctesiphon which was an overwhelming 
victory for the Muslim forces. 

Jibril: the angel Gabriel. 

jihad: struggle, particularly fighting in the way of Allah to establish 
Islam. 

jinn: inhabitants of the heavens and the earth made of smokeless 
fire who are usually invisible. 

jizyah: a protection tax payable by non-Muslims living under 
Muslim rule as a tribute to the Muslim ruler. 

Jumada-l-Akhir: the sixth month of the Muslim calendar. 

Jumada-l-Ula: the fifth month of the Muslim calendar. 

Jumut‘ah: the day of gathering, Friday, and particularly the 
Jumu‘ah prayer which is performed instead of Zuhr by those who 
attend it. 

ju‘rur: a bad kind of date, also called ‘rat’s dung’, very small and 
with a bad smell. 

Ka‘bah: the cube-shaped building at the centre of the Haram in 
Makkah, originally built by the Prophet Ibrahim &. Also known as 
the House of Allah. 

kaffarah: atonement, prescribed way of making amends for 
wrong actions, especially intentionally missed obligatory actions. 

kalam: ‘theology’ and dogmatics. Aalam starts with the revealed 
tradition and employs rationalistic methods in order to understand it 
and resolve contradictions. 

Kalb: an Arab Bedouin tribe in northwestern Arabia, Syria and 
Mesopotamia. 

kasrah: the Arabic vowel 1. 
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Khalil: “Friend”, a title of the Prophet Ibrahim &. 

Kharijites: the earliest sect, who separated themselves from the 
body of the Muslims and declared war on all those who disagreed 
with them, stating that a wrong action turns a Muslim into an 
unbeliever. 

Khaybar: Jewish colony to the north of Madinah which was laid 
siege to and captured by the Muslims in the seventh year after the 
Hiyrah because of the Jews’ continual treachery. 

al-Khidr: or al-Khadir, “the green one.” whose journey with 
Musa is mentioned in the Qur’an 18:65. He may or may not be a 
Prophet, and often appears to people. 

Khorasan: Persian province southeast of the Caspian Sea; a 
centre of many dissident movements in early Islamic history. 

kufr: disbelief, to cover up the truth, to reject Allah and refuse to 
believe that Muhammad && is His Messenger. 

kunyah: a respectful but intimate way of addressing people as “the 
father of so-and-so” or “the mother of so-and-so.” 

La ilaha illa-ah: “There is no god but Allah.’ 

li‘an: mutual cursing, a form of divorce in which the husband and 
wife take oaths when he accuses her of adultery and she denies it. 

Lut: the Prophet Lot. 

maddah: prolongation. There are three letters which are subject 
to prolongation in recitation of the Qur’an: alif, waw and ya’. 

Maghrib: the sunset prayer; also the western part of Muslim 
lands. Today it means Morocco. 

mahram: a male relative with whom marriage is forbidden. 

marfa‘: ‘elevated’ , a narration from the Prophet 8 mentioned by 
a Companion, e.g. “The Messenger of Allah & said...” 

Maryam: Mary, the mother of ‘Isa. 

Masjid al-Haram: the great mosque in Makkah where the 
Ka‘bah is situated. 

mawgquf: ‘stopped’, a narration from a Companion without 
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mentioning the Prophet &. 

Mi‘raj: the ascension of the Prophet Muhammad & from 
Jerusalem through the seven heavens. 

mithqal: pl. mathdqil, ‘miskal’, the weight of one dinar, the 
equivalent of 72 grains of barley (equals 4.4 grams). 

mu‘dal: ‘perplexing’, in hadith, one missing one or two links in 
the isnad. 

mudd: a measure of volume. approximately a double-handed 
Scoop. 

mufti: someone qualified to give a legal opinion or fatwa. 

Muhajiran: Companions of the Messenger of Allah 8 who 
accepted Islam in Makkah and made hijrah to Madinah. 

muhagqalah: a forbidden sale in which, for instance, unharvested 
wheat is bartered for harvested wheat, or land is rented for wheat, or 
wheat for seeds. 

Muharram: the first month of the Muslim lunar year. 

muhkam: perspicuous, a word or text conveying a firm and 
unequivocal meaning. 

mujmal: ambivalent, requires details and_ explanation, 
ambiguous, referring to a category of unclear words. 

mukhabarah: sce muzdra‘ah. 

mursal: a hadith where a man in the generation after the 
Companions quotes directly from the Prophet 8 without 
mentioning the Companion from whom he got it. 

Musa: the Prophet Moses. 

mutakallimun: those who study the science of kalam, the science 
of investigating theological doctrine. 

mutashabih: intricate, unintelligible, referrmg to a word or text 
whose meaning 1s not totally clear. 

Muttazilite: someone who adheres to the school of the Mu'tazilah 
which is rationalist in its approach to existence. Originally they held 
that anyone who commits a sin is neither a believer nor an 
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unbeliever. They also held the Qur’an to be created. 

muzabanah: a forbidden sale in which something whose number, 
weight, or measure is known is sold for something whose number, 
weight or measure is not known. 

muzara‘ah: farming partnership, in which someone allows his 
land to be cultivated in exchange for a portion of the produce. 

An-Nadir: a Jewish tribe in Madinah. 

nafilah: (plural nawafil): supererogatory act of worship. 

Najd: the region around Riyadh in Saudi Arabia. 

Najran: a region in the southern Arabian peninsula which borders 
Yemen. 

Nuh: the Prophet Noah. 

People of the Book: principally the Jews and Christians whose 
religions are based on the Divine Books revealed to Musa and ‘Isa; a 
term also used to refer to any other group who claim to be following 
a Book revealed prior to the Qur’an. 

People of Hadith: ‘the adherents of Hadith’, the movement who 
considered only the Qur’an and hadith to be valid sources of fiqh. 

People of Opinion (ra‘y): a term used to describe those who use 
personal opinion to deduce judgement. It was a term used 
particularly to describe the early Hanafis. 

qadi: a judge, qualified to judge all matters in accordance with the 
Shari‘ah and to dispense and enforce legal punishments. 

Qaynugqa‘: one of the Jewish tribes of Madinah. 

qiblah: the direction faced in the prayer which is towards the 
Ka‘bah in Makkah. 

qintar: pl. gandtir, a relatively large measure for food grains, 
approx., 45 kes. 

qirat: pl. gararit, a measure of weight with various meanings, either 
a twelfth of a dirham or a huge weight like that of Mount Uhud. 

Quraysh: one of the great tribes of Arabia. The Prophet 
Muhammad & belonged to this tribe, which had great powers 
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spiritually and financially both before and after Islam came. 
Someone from this tribe is called Qurashi. 

Qurayzah: one of the Jewish tribes of Madinah. 

Rabi‘ al-Awwal: the third month of the Muslim calendar. 

Rabi‘ al-Akhir: the fourth month of the Muslim calendar. 

Rajab: the seventh month of the Muslim calendar. 

Rafidites: the Rawafid, a group of the Shi‘ah known for rejecting 
Abu Bakr and ‘Umar as well as ‘Uthman. It is a nickname, meaning 
“deserters”. 

rak‘ah: a unit of the prayer consisting of a series of standings, 
bowing, prostrations and sittings. 

Ramadan: the month of fasting, the ninth month in the Muslim 
lunar calendar. 

ar-Rawha’: a place 14 km from Madinah. 

riba: usury. 

Riddah: the defection of various Arab tribes after the death of the 
Prophet & which brought about the Riddah War. 

ruku‘: the bowing position in the prayer. 

sa‘: a measure of volume equal to four mudds. 

Sacred Months: the months of Rajab, Dhu-l-Qa‘dah, Dhu-l- 
Hijah and Muharram in which fighting was forbidden. 

sadaqah: charitable giving in the Cause of Allah. 

sadd adh-dhara’i‘: the blocking of a means which might lead to 
undesired consequences. 

Safa and Marwah: two hills close to the Ka‘bah. 

Safar: the second month of the Muslim lunar calendar. 

sahih: healthy and sound with no defects, used to describe an 
authentic hadith. 

Sahih: “the Sound”, the title of the hadith collections of al- 
Bukhari and Muslim. 

Salaf: the early generations of the Muslims. 

salaf: loan, advance payment. 
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salam: the expression, ‘as-salamu ‘alaykum,’ or ‘Peace be upon you,’ 
used as a greeting and to end the prayer. 

salam: a sale in which the price is paid at once for goods to be 
delivered later; ownership in the goods passes at the time the 
contract is made. 

Sha‘ban: the eighth month in the Muslim calendar 

shahadah: bearing witness, particularly bearing witness that there 
is no god but Allah and that Muhammad is the Messenger of Allah. 
It is one of the pillars of Islam. It is also used to describe legal 
testimony in a court of law. 

Shari‘ah: The legal modality of a people based on the revelation 
of their Prophet. The final Shari‘ah is that of Islam. 

Shawwal: the tenth month of the Muslim calendar. 

Shaytan: devil, particularly Iblis, one of the jinn. 

shirk: the unforgivable wrong action of worshipping something or 
someone other than Allah or associating something or someone as a 
partner with Him. 

Sirah: biography, particularly biography of the Prophet &&. 

Subh: dawn prayer 

Suffah: a verandah attached to the Prophet’s Mosque where the 
poor Muslims used to sleep. 

Sulayman: the Prophet Solomon. 

sunan: plural of sunnah. 

Sunnah: the customary practice of a person or group of people. It 
has come to refer almost exclusively to the practice of the Messenger 
of Allah 8. 

surah: a chapter of the Qur’an. 

Tabi‘un: the second generation of the early Muslims who did not 
meet the Prophet Muhammad & but learned the din of Islam from 
his Companions. 

Tabuk: a town in northern Arabia close to Jordan. 

tafsir: commentary or explanation of the meanings of the Qur‘an. 
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tahajjud: voluntary prayers performed at night after ‘Isha’. 

Ta’if: a walled town south of Makkah known for its fertility. It was 
the home of the tribe of Thaqif: 

talbiyah: saying ‘Labbayk’ (‘At Your service’) during the hajj. 

Tamim: one of the largest of the Arab tribes, located in Najd. 

tanwin: nunation. 

taqiyyah: concealment of one’s views to escape persecution. 

taqwa: awe or fear of Allah, which inspires a person to be on 
guard against wrong action and eager for actions which please Him. 

tasawwuf: Sufism. 

tashbih: comparing or connecting Allah to created things, or 
making Allah resemble created things. 

tawhid: the doctrine of Divine Unity. 

ta’wil: allegorical interpretation. 

Thaqjif: a tribe based in the town of Ta’if, a branch of the tribe of 
Hawazin. 

Tihamah: the Red Sea coastal plain of Arabia. 

Uhud: a mountain just outside of Madinah where five years after 
the Hiyrah, the Muslims lost a battle against the Makkan idolaters. 
Many great Companions, and in particular Hamzah, the uncle of 
the Prophet, were killed in this battle. 

Umm al-Mu’minin: literally ‘Mother of the Believers’, an 
honorary title given to the wives of the Prophet. 

Umm al-Qur’an: literally ‘the Mother of the Qur’an’, the 
opening surah of the Qur’an, al-Fatihah. 

umm walad: a slavegirl who has had a child by her master. 

Ummah: the body of Muslims as one distinct Community. 

‘umrah: the lesser pilgrimage to the Ka‘bah in Makkah 
performed at any time of the year. 

ugqiyyah: unit of measurement equal to a 12th of a rail. 

Verandah: as-Saqgifah, a roofed porch where the Muslims in 
Madinah met after the death of the Prophet 8 to choose the first 
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caliph. 

wali: pl. awliya’, someone who is a ‘friend’ of Allah, thus possessing 
the quality of wila@yah. Also a relative who acts as a guardian. 

wasq: a measure of volume equal to sixty sds. 

Yahya: the Prophet John the Baptist, the son of Zakariyya. 

Ya’juj and Ma’juj: the people of Gog and Magog who are to 
burst forth at the end of time. 

Ya‘qub: the Prophet Jacob, also called Isra‘ll (Israel). 

Yunus: the Prophet Jonah. 

Yusuf: the Prophet Joseph. 

Zakariyya: the Prophet Zachariah, the father of Yahya, John the 
Baptist, and guardian of Maryam. 

zakat: a wealth tax, one of the five pillars of Islam. 

zakat al-fitr: a small obligatory head-tax imposed on every 
Muslim who has the means for himself and his dependants. It is paid 
at the end of Ramadan. 

zindiq: a term used to describe a heretic whose teaching is a 
danger to the community or state. 

Zuhr: the midday prayer. 
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1. Translator’s note 
2. 2. Surat al-Baqarah — The Cow 254 ~ 286 
1. 254 You who believe! give away some of what We have 
provided for you before a Day arrives on which there is no 
trading, no close friendship and no intercession. It is the 
unbelievers who are the wrongdoers. 
1. 255 Allah, there is no god but Him, the Living, the 
Self-Sustaining, He is not subject to drowsiness or 





sleep. Everything in the heavens and the earth 
belongs to Him. Who can intercede with Him 
except by His permission? He knows what is before 
them and what is behind them but they cannot 
grasp any of His knowledge save what He wills. His 
Footstool encompasses the heavens and the earth 
and their preservation does not tire Him. He is the 
Most High, the Magnificent. 

2. 256 There is no compulsion where the din is 











concerned. Right guidance has become clearly 
distinct from error. Anyone who rejects false gods 
and believes in Allah has grasped the Firmest 
Handhold, which will never give way. Allah is All- 
Hearing, All-Knowing. 

3. 257 Allah is the Protector of those who believe. He 
brings them out of the darkness into the light. But 





those who disbelieve have false gods as protectors. 
They take them from the light into the darkness. 
Those are the Companions of the Fire remaining in 








it timelessly, for ever. 
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4, 258 What about the one who argued with Ibrahim 
about his Lord, on the basis that Allah had given 
him sovereignty? Ibrahim said, ‘My Lord is He who 


gives life and causes to die.’ He said, ‘I too “I too give life life 
and cause to dic. ‘Ibrahim said, Allah makes the sun 





re re one oe was an eats was 
dumbfounded. Allah does not guide wrongdoing 





people. 

5. 259 Or the one who passed by a town which had 
fallen into ruin? He asked, ‘How can Allah restore 
this to life when it has died?’ Allah caused him to die 

a hundred years, then brought him back to life. 
Then He asked, ‘How long have you been here?’ He 
replied, ‘I have been here a day or part of a day.’ He 
said, “Not so! You have been here a hundred years. 
Look at your food and drink ~ it has not gone bad 
— and look at your donkey so We can make you a 
Sign for all mankind. Look at the bones — how We 
raise them up and clothe them in flesh.’ When it had 
become clear to him, he said, "Now I know that 
Allah has power over all things.’ 

6. 260 When Ibrahim said, ‘My Lord, show me how 
You bring the dead to life.’ He asked, ‘Do you not 
then believe?’ He replied, ‘Indeed I do! But so that 
my heart may be at peace.” He said, “Take four birds 

and train them to yourself. Then 
on each mountain and call to them; they will come 
ss to you. Know that Allah is Almighty, All- 

7. 261 The metaphor of those who spend their wealth 
in the Way of Allah is that of a grain which produces 






































puta part of them 
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seven ears; in every ear there are a hundred grains. 





Allah gives such multiplied increase to whoever He 
wills. Allah is All-Encompassing, All-Knowing. 
262 Those who spend their wealth in the Way of 
Allah, and then do not follow what they have spent 











demands for oo or insulti ngs words will 





10. 


i, 


12, 


ie tence are een dai ar fella by 
insulting words. Allah is Rich Beyond Need, All- 
264 You who believe! do not nullify your sadagah by 


demands for gratitude or insulting words, like him 





who spends his wealth, showing off to people and 


not believing in Allah and the Last Day. His likeness 
is that of a smooth rock coated with soil, which, 





when heavy rain falls on it, is left stripped bare. They 
have no power over anything they have earned. Allah 





does not guide disbelieving people. 
265 The metaphor of those who spend their wealth, 
desiring the pleasure of Allah and firmness for 






themselves, is that of a garden on aI 








heavy rain falls on it, it doubles its woidlue ma if 
heavy rain does not fall, there is dew. Allah sees what 
you do. 

266 Would any of you like to have a garden of dates 
and grapes, with rivers flowing underneath and 
containing all kinds of fruits, then to be stricken 
with old age and have children who are weak, and 
then for a fierce whirlwind containing fire to come 
and strike it so that it goes up in flames? In this way 
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Allah makes His Signs clear to you, so that hopefully 


oe) 





you will reflect. 
13. 267 You who believe! give away some of the good 
things you have earned and some of what the earth 








produces for you. Do not have recourse to bad 








things when you give, things you would only take 
with your eyes tight shut! Know that Allah is Rich 
Beyond Need, Praiseworthy. 

14. 268 Shaytan promises you poverty and commands 
you to avarice. Allah promises you forgiveness from 
Him and abundance. Allah is All-Encompassing, 








All-Knowing, 
15. 269 He gives wisdom to whomever He wills and he 





who has been given wisdom has been given great 
rood. But no one pays heed but people of 





16. 270 Whatever amount you spend or vow you make, 
Allah knows it. The wrongdoers have no helpers. 
17. 271 If you make your sadagah public, that is good. 
But if you conceal it and give it to the poor, that is 
better for you, and We will erase some of your bad 
actions from you. Allah is aware of what you do. 
18. 272 You are not responsible for their guidance, but 
wills. Whatever good. 




















Allah guides whomever He 
you give away is to your own benefit, when you give 
desiring only the Face of Allah. Whatever good you 
way will be repaid to you in full. You will not 














give a 








be wronged. 

19. 273 It is for the poor who are held back in the Way 
of Allah, unable to travel in the land. The ignorant 
consider them rich because of their reticence. You 
will know them by their mark. They do not ask from 





392 


people insistently. Whatever good you give away, 
Allah knows it. 

20. 274 Those who give away their wealth by night and 
day, secretly and openly, will have their reward with 
their Lord. They will feel no fear and will know no 
sorrow. 

21. 275 Those who practise usury will not rise from the 
grave except as someone driven mad by Shaytan’s 
touch. That is because they say, “Trade is the same as 
usury.’ But Allah has permitted trade and He has 
forbidden usury. Whoever is given a warning by his 
Lord and then desists, can keep what he received in 
the past and his affair is Allah’s concern. But all who 





return to it will be the Companions of the Fire, 
remaining in it timelessly, for ever. 276 Allah 
obliterates usury but makes sadaqah grow in value! 





wrongdoer. 277 Those who believe and do right 
actions and establish the prayer and pay zakat, will 
have their reward with their Lord. They will feel no 
fear and will know no sorrow. 278 You who believe! 





Allah does not love any persistently ungrateful 


be fearful of Allah and forgo any remaining usury if 
you are believers. 279 If you do not, know that it 
means war from Allah and His Messenger. But if 
you sincerely repent you may have your capital, 


Ye Bs ach) arta IE hc 





without aman and without ee wronged. 





doula bea abv until things are easier. But 
making a free gift of it would be better for you if you 








only knew. 
23. 281 Be fearful of a Day when you will be returned to 
Allah. Then every self will be paid in full for what it 





393 





med. They will not be wronged. 


24. 282 You who believe! when you take on a albe fora 


25; 





specified period, write it down. A writer shoul 
write it down between you justly. No writer henild 
go to a as — ue ae him, so he should 














eer “ fearful of ‘Allah his Lord on not oe it 


lebt is 
incompetent or weak or unable to dictate, then his 
guardian should dictate for him justly. Two men 





in any way. If the person incurring the. 











among you should act as witnesses. But if there are 
not two men, then a man and two women with 
whom you are satisfied as witnesses; then if one of 
them is confused, the other can remind her. 
Witnesses should not refuse when they are called 
upon. Do not think it too trivial to write down, 
whether small or large, with the date that it falls due. 
Doing that is more just in Allah’s sight and more 
helpful when bearing witness and more likely to 





eliminate any doubt ~ unless it is an immediate 
transaction hand to hand, taken and given without 
delay. There is nothing wrong in your not writi 28 





that down. Call witnesses wher 
writer nor witness should be put under pressure. If 
you do that, it is deviancy on your part. Be fearful of 
Allah and Allah will give you knowledge. Allah has 
knowledge of all things. 

283 If you are on a journey and cannot find a writer, 














something can be left as a security. If you leave 





things on trust with one another the one who is 
trusted must deliver up his trust and be fearful of 
Allah his Lord. Do not conceal testimony. If 
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sOMeEOnNE | 


omeone does conceal it, his heart commits a crime. 
Allah knows what you do. 
26. 284 Everything in the heavens and everything in the 
earth belongs to Allah. Whether you divulge what is 
in yourselves or keep it hidden, Allah will still call 








you to account for it. He forgives whomever He 
wills and He punishes whomever He wills. Allah has 
power over all things. 

27. 285 The Messenger believes in what has been sent 
down to him from his Lord, and so do the believers. 
Each one believes in Allah and His angels and His 
Books and His Messengers. We do not differentiate 
between any of His Messengers. They say, “We hear 





and we obey. Forgive us, our Lord! You are our 
journey’s end.’ 286 Allah does not impose on any 


self any more than it can bear. For it is what it has 
earned; a 





not take us to task if we forget or make a mistake! 








Our Lord, do not place on us a load like the one You 
placed on those before us! Our Lord, do not place 





on us a load we have not the strength to bear! And 
pardon us; and forgive us; and have mercy on us. 





You are our Master, so help us against the people of 
the unbelievers. 
3, 3. Sirah Al ‘Imran The Family of Imran 1 - 95 
1. 1 Alif Lam Mim. 2. Allah, there is no god but Him, the 
Living, the Self-Sustaining. 
1. 3 He has sent down the Book to you with truth, 

confirming what was there before it. And He sent 
down the Torah and the Gospel, 4 
guidance for mankind, and He has sent down the 
Furgan. Those who reject Allah’s Signs will have a 





reviously, as 





395 


terrible punishment. Allah is Almighty, Exactor of 
Revenge. 

2. 5 Allah — Him from Whom nothing is hidden, 
either on earth or in heaven. 

3. 6 Itis He who forms you in the womb however He 
wills. There is no god but Him, the Almighty, the 
All-Wise. 

4. 7 It is He who sent down the Book to you from 








Him: ayahs containing clear judgments — they are 
the core of the Book — and others which are open to 
interpretation. Those with deviation in their hearts 
follow what is open to interpretation in it, desiring 





conflict, seeking its inner meaning. No one knows 
its inner meaning but Allah. Those firmly rooted in 
knowledge say, “We believe in it. All of it is from our 


Lord.’ But only 











5. 8 ‘Our Lord, do not make our hearts swerve aside 
after You have guided us. And give us mercy from 





You. You are the Ever-Giving. 

6. 9 Our Lord, You are the Gatherer of mankind to a 
Day of which there is no doubt. Allah will not break 
His promise.’ 

7. 10 As for those who disbelieve, their wealth and 





They are fuel for the Fire, | 
8. 11 as was the case with the people of Pharaoh and 
those before them. They denied Our Signs so Allah 





seized them for their wrong actions. Allah is fierce in 
retribution. 

9. 12 Say to those who disbelieve: “You will be 
overwhelmed and crowded into Hell. What an evil 
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10. 


ibe 


12, 


13. 


14. 


15. 


13 There was a sign for you in the two parties which 





met face to face, one party fighting in the Way of 
Allah and the other unbelievers. You saw them as 
twice their number with your own eyes. Allah 
reinforces with His help whoever He wills. There is 
instruction in that for people of insight. 

14 To mankind the love of worldly appetites is 








painted in glowing colours: women and children, 





and heaped-up mounds of gold and silver, and 





grazing horses with fine markings, and livestock and 
fertile farmland. All that is merely the enjoyment of 
the life of this world. The best homecoming is in the 
presence of Allah. 

15 Say, ‘Shall I tell you of something better than 
that?’ The godfearing will have Gardens with their 
Lord, with rivers — under them, cme ry in 














16 those who say, ‘Our ee we idee so forgive 


us our wrong actions and safeguard us from the 
— of oe Fire,’ AZ The — the 

m7 Seen babsie ‘ein, 

18 Allah bears witness that there is no god but Him, 
as do the angels and the people of knowledge, 
upholding justice. There is no god but Him, the 
Almighty, the All-Wise.. 

19 The din with Allah is Islam. Those given the 
Book only differed after knowledge had come to 


Allah’s Signs, Allah is swift at reckoning. 


them, envying one another. As for those who reject 
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16. 20 If they argue with you, say, ‘I have 











submitted 


myself completely to Allah, and so have all who 


follow me.’ Say to those given the Book and those 








who have no Book, ‘Have you become Muslim?’ If 
they become Muslim, they have been guided. If they 
turn away, you are only responsible for transmission. 
Allah sees His slaves. 

17. 21 As for those who reject Allah’s Signs, and kill the 
Prophets without any right to do so, and kill those 


who command justice, give them news of a painful 





punishment. 22 They are the ones whose actions 
come to nothing in this world or the Next World. 
They will have no helpers. 

18. 23 Do you not see those who have been given a 
portion of the Book being invited to let Allah’s Book 
be the judge between them? But then a group of 
them turn away. 

19. 24 That is because they say, “The Fire will only 
touch us for a number of days.’ Their inventions 
have deluded them in their din. 

20. 25 But how will it be when We gather them all 
together for a Day about which there is no doubt? 
Every self will be paid in full for what it earned. 
They will not be wronged. 

21. 26 Say, “O Allah! Master of the Kingdom! You give 
sovereignty to whomever You will You take 





sovereignty from whomever You will. You exalt 








whomever You will You abase whomever You will. 

All good is in Your hands. You have power over all 
22. 27 You merge the night into the day. You merge the 

day into the night. You bring out the living from the 
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23; 


24. 


25: 


26. 


27 


28. 


27) 


30. 


dead. You bring out the dead from the living. You 





provide for whoever You will without any 
reckoning.’ 





28 The believers should not take unbelievers as 
friends rather than believers. Anyone who does that 
has nothing to do with Allah at all — unless it is 
because you are afraid of them. Allah advises you to 
be afraid of Him. Allah is the final destination. 

29 Say, “Whether you conceal what is in your breasts 
or make it known, Allah knows it. He knows what is 





in the heavens and what is on earth. Allah has power 
over all things.’ 

30 On the Day that each self finds the good it did, 
and the evil it did, present there in front of it, it will 
wish there were an age between it and then. Allah 
advises you to beware of Him. Allah is Ever-Gentle 
with His slaves. 

31 Say, ‘If you love Allah, then follow me and Allah 
will love you and forgive you for your wrong actions. 
Allah is Ever-Forgiving, Most Merciful.’ 

32 Say, ‘Obey Allah and the Messenger.’ Then if 
they turn away, Allah does not love the unbelievers. 
33 Allah chose Adam and Nah and the family of 
Ibrahim and the family of ‘Imran over all other 
beings — 

34 descendants one of the other. Allah is All- 
Hearing, All-Knowing. 

35 Remember when the wife of ‘Imran said, “My 
Lord, I have pledged to You what is in my womb, 








devoting it to Your service. Please accept my prayer. 
You are the All-Hearing, the All-Knowing.’ 36 
When she gave birth, she said, ‘My Lord! I have 
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ven birth to a girl’ — and Allah knew very well wh: 
she had given birth to, male and female are not the 
same — ‘and I have named her Maryam and placed 


her and her children in Your safekeeping from the 








accursed Shaytan.” 
. 37 Her Lord accepted her with approval and made 





became her guardian. Every time Zakariyya visited 
her in the Upper Room, he found food with her. He 
said, ‘Maryam, how did you come by this?’ She said, 
‘Tt is from Allah. Allah provides for whoever He 
wills without any reckoning.’ 38 Then and there 
Zakariyya called on his Lord and said, ‘O Lord, 









grant me by Your favour an upright child. You are 
the Hearer of Prayer.’ 
32. 39 The angels called out to him while he was 
standing in prayer in the Upper Room: ‘Allah gives 
who will come to 








you the good news of Yahya, 

confirm a Word from Allah, and will be a leader and 

a celibate, a Prophet and one of the righteous.’ 

33. 40 He said, “My Lord, how can I possibl 
when I have reached old age and my wife is barren?” 
He said, ‘It will be so. Allah does whatever He wills.’ 

34. 41 He said, ‘My Lord, appoint a Sign for me.’ He 











ossibly have a son 





said, “Your Sign is that you will not speak to people 








for three days, except by gesture. Remember your 
Lord much and glorify Him in the evening and after 





dawn.’ 
35. 42 And when the angels said, ‘Maryam, Allah has 
chosen you and purified you. He has chosen you 

















over all other women. 
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36. 43 Maryam, obey your Lord and prostrate and bow 
with those who bow.’ 
37. 44 This is news from the Unseen which We reveal to 


you. You were not with them when they cast their 








reeds to see which of them would be the guardian of 


Maryam. You were not with them when they 





quarrelled. 
38. 45 When the angels said, ‘Maryam, Allah gives you 














good news of a Word from Him. His name is the 





world and the Next, and one of those brought near. 
46 He will speak to people in the cradle, and also 





when fully grown, and will be one of the righteous.’ 
39. 47 She said, ‘My lord! How can I have a son when 
no man has ever touched me?’ He said, ‘It will be 
so.’ Allah creates whatever He wills. When He 
decides on something, He just says to it, Be!’ and it 




















IS. 

40. 48 He will teach him the Book and Wisdom, and the 
Torah and the Gospel, 49 as a Messenger to the tribe 
of Israel, saying: ‘I have brought you a Sign from 
your Lord. I will create the shape of a bird out of 
clay for you and then breathe into it and it will be a 
bird by Allah’s permission. I will heal the blind and 
the leper, and bring the dead to life, by Allah’s 


permission. I will tell you what you eat and what 

















you store up in your homes. There is a Sign for you 


in that if you are believers. 
41. 50 Icome confirming the Torah I find already there, 





and to make lawful for you some of what was 
previously forbidden to you. I have brought you a 





Sign from your Lord. So have taqw4 of Allah and 
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42. 


43. 


45. 


46. 


47. 


48. 





51 Allah is my Lord and your Lord so 
worship Him. That is a straight path.” 

52 When ‘Isa sensed unbelief on their part, he said, 
‘Who will be my helpers to Allah?’ The disciples 
said, “We are Allah’s helpers. We believe in Allah. 
Bear witness that we are Muslims. 


obey me. 








53 Our Lord, we believe in what You have sent 
down and have fol 





lowed the Messenger, so write us 
down among the witnesses.’ 

54 They plotted and Allah plotted. But Allah is the 
best of plotters. 

55 When Allah said, “Isa, I will take you back and 
raise you up to Me and purify you of those who 


disbelieve. And I will place the people who follow 





you above those who disbelieve until the Day of 
Rising. Then you will all return to Me, and I will 











judge between you regarding the things about which 
you differed. 

56 As for those who disbelieve, I will punish them 
with a harsh punishment in this world and the Next 
World. They will have no helpers.’ 57 As for those 
who believe and do right actions, We will pay them 





their wages in full. Allah does not love wrongdoers. 
58 That is what We recite to you of the Signs and the 
wise Reminder. 

59 The likeness of ‘Is in Allah’s sight is the same as 
Adam. He created him from earth and then He said 
to him, ‘Be!’ and he was. 60 It is the truth from your 
Lord so do not be among the doubters. 





61 If anyone argues with you about him after the 











knowledge that has come to you, say, ‘Come then! 
Let us summon our sons and your sons, our women 
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49. 


50. 


Si. 


52: 


25. 


54. 


55. 


and your women, ourselves and yourselves. Then let 
us make earnest supplication and call down the 
curse of Allah upon the liars.’ 

62 This is the true account: there is no other god 
besides Allah. Allah — He is the Almighty, the All- 
Wise. 63 And if they turn away, Allah knows the 


Cor rup ters. 








64 Say, ‘People of the Book! come to a proposition 
which is the same for us and you — that we should 
worship none but Allah and not associate any 


partners with Him and not take one another as lords 











besides Allah.’ If they turn away, Say, ‘Bear witness 
that we are Muslims.’ 

65 ‘People of the Book! why do you argue 
concerning Ibrahim when the Torah and Gospel 
were only sent down after him? Why do you not use 
your intellect? 

66 You are people arguing about something of 
which you have knowledge. Why do you argue 
about something of which you have no knowledge? 





Allah knows; you do not know.’ 
67 Ibrahim was neither a Jew nor a Christian, but a 





man of pure natural belief - a Muslim. He was not 
one of the idolaters. 

68 The people with the strongest claim to Ibrahim 
are those who followed him and this Prophet and 
those who believe. Allah is the Protector of the 
believers. 








69 A group of the People of the Book would love to 
misguide you. They only misguide themselves but 





they are not aware of it. 
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56. 70 People of the Book! why do you reject Allah’s 





Signs when you yourselves are there as witnesses? 
57. Z1 People of the Book! why do you mix truth with 
falsehood and knowingly conceal the truth? 
58. 72.A group of the People of the Book say, ‘At the 
beginning of the day, you should claim to believe in 

















what was sent down to those who believe, and then 
at the end of the day, you should reject it, so that 


hopefully they will revert. 
59. 73 Do not trust anyone except for those who follow 





your din.” Say, ‘Allah’s guidance is true guidance. But 
you think it is impossible for anyone to be given the 





same as you were given, or to argue with you before 
your Lord.’ Say, ‘All favour is in Allah’s Hand and 
He gives it to whomever He wills. Allah is All- 
Encompassing, All-Knowing. 

60. 74 He picks out for His mercy whoever He wills. 




















2 


Allah’s favour is indeed immense. 








61. 75 Among the People of the Book there are some 
who, if you entrust them with a pile of gold, will 


return it to you. But there are others among them 





over them. That is because they say, “We are under 





no obligation where the gentiles are concerned.” 





They tell a lie against Allah and they know it. 
62. 76 No, the truth is, if people honour their contracts 





63. 77 Those who sell Allah’s contract and their own 
oaths for a paltry price, such people will have no 
portion in the Next World and on the Day of Rising 
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64. 
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66. 


67. 


68. 
69. 


Allah will not speak to them or look at them or 





purify them. They will have a painful punishment. 
78 Among them is a group who distort the Book 
with their tongues so that you think it is from the 
Book when it is not from the Book. They say, ‘It is 
from Allah,’ but itis not from Allah. They tell a lie 
against Allah and they know it. 

79 It is not right for any human being that Allah 








should give him the Book and judgment and 
Prophethood, and then that he should say to people, 
‘Be worshippers of me rather than Allah.’ Rather he 





will say, “Be people of the Lord because of your 





knowledge of the Book and because you study.’ 








80 He would never command you to take the angels 
and Prophets as Lords. Would He command you to 
disbelieve after being Muslim? 





81 Remember when Allah made a covenant with the 
Prophets: “Now that I have given you a share of the 





Book and Wisdom, and then a messenger comes to 
you confirming what is with you, you must believe 
in him and help him.’ He asked, ‘Do you agree and 
undertake my commission on that condition?’ They 
with you as one of the witnesses.’ 

82 Any who turn away after that are deviators. 

83 Is it other than the din of Allah that you desire, 
when 





everything in the heavens and earth, willingly 





or unwillingly, submits to Him and to Him you will 
be returned? 84 Say, “We believe in Allah and what 
has been sent down to us and what was sent down to 
Ibrahim, Isma‘il and Ishag and Ya‘gib and the 


Tribes, and what Misa and ‘Isa and all the Prophets 
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73. 


74. 


Vibe Pe 


76. 





were weregiven by. their a, We es not «differentiate 





Him.’ 
. 85 If anyone desires anything other than Islam as a 





din. it will not be __. from him, at and in the 





nong th 
86 Hie can vir aie a Sey aus - 
disbelieved after having believed? They bore witness 
that the Messenger was true and that the Clear Signs 
had come to them. Allah does not guide people who 








are wrongdoers. 

87 The repayment of such people is that Allah’s 
curse is on them and that of the angels and of all 
mankind. 88 They will be under it for ever. Their 
punishment will not be lightened. They will be 
granted no reprieve. 89 Except for those who, after 





that, repent and put things right. Truly Allah is Ever- 








Forgiving, Most Merciful. 
90 Those who disbelieve after having believed and 
then increase in their unbelief, their repentance will 





not be accepted. They are the misguided. 
91 As for those who disbelieve and die unbelievers, 
the whole earth filled with gold would not be 





accepted from any of them if they were to offer it as 
aransom. They will have a painful punishment. 
They will have no helpers. 





2 You will not attain true goodness until you give 





of what you love. Whatever you give away, Allah 
knows it. 

93 All food was lawful for the tribe of Israel except 
what Israel made unlawful for himself before the 
‘Torah was sent down. Say, “Bring the Torah and read 
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it out if you are telling the truth.’ 94 So any who, 








after this, invent a lie against Allah are indeed 
77. 95 Say, ‘Allah speaks the truth, so follow the religion 
of Ibrahim, a man of pure natural belief. He was not 
one of the idolaters.’ 
4, Table of Contents for Ayats 
1. Glossary 
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Table of Contents 


Translator’s note 
2. Surat al-Baqarah — The Cow 254 — 286 


254 You who believe! give away some of what We have 
provided for you before a Day arrives on which there is no 
trading, no close friendship and no intercession. It is the 
unbelievers who are the wrongdoers. 


255 Allah, there is no god but Him, the Living, the Self- 
Sustaining. He is not subject to drowsiness or sleep. 
Everything in the heavens and the earth belongs to Him. 
Who can intercede with Him except by His permission? 
He knows what is before them and what is behind them 
but they cannot grasp any of His knowledge save what He 
wills. His Footstool encompasses the heavens and the 
earth and their preservation does not tire Him. He is the 
Most High, the Magnificent. 

256 There is no compulsion where the din is concerned. 
Right guidance has become clearly distinct from error. 
Anyone who rejects false gods and believes in Allah has 
grasped the Firmest Handhold, which will never give way. 
Allah is All-Hearing, All-Knowing. 

257 Allah is the Protector of those who believe. He brings 
them out of the darkness into the light. But those who 
disbelieve have false gods as protectors. They take them 
from the light into the darkness. Those are the 
Companions of the Fire remaining in it timelessly, for 


ever. 


258 What about the one who argued with Ibrahim about 
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10 


23 


26 


27 


his Lord, on the basis that Allah had given him 
sovereignty? Ibrahim said, ‘My Lord is He who gives life 
and causes to die.’ He said, ‘I too give life and cause to 
die.’ Ibrahim said, ‘Allah makes the sun come from the 
East. Make it come from the West.’ And the one who was 
an unbeliever was dumbfounded. Allah does not guide 
wrongdoing people. 


259 Or the one who passed by a town which had fallen 
into ruin? He asked, ‘How can Allah restore this to life 
when it has died?’ Allah caused him to die a hundred 
years, then brought him back to life. Then He asked, 
‘How long have you been here?’ He replied, ‘I have been 
here a day or part of a day.’ He said, “Not so! You have 33 
been here a hundred years. Look at your food and drink - 

it has not gone bad — and look at your donkey so We can 

make you a Sign for all mankind. Look at the bones - 

how We raise them up and clothe them in flesh.’ When it 

had become clear to him, he said, "Now I know that Allah 

has power over all things.’ 


260 When Ibrahim said, ‘My Lord, show me how You 

bring the dead to life.’ He asked, “Do you not then 

believe?’ He replied, ‘Indeed I do! But so that my heart 

may be at peace.’ He said, “Take four birds and train them 44 
to yourself. Then put a part of them on each mountain 

and call to them; they will come rushing to you. Know 


that Allah is Almighty, All-Wise.’ 


261 The metaphor of those who spend their wealth in the 

Way of Allah is that of a grain which produces seven ears; 

in every ear there are a hundred grains. Allah gives such 51 
multiplied increase to whoever He wills. Allah is All- 
Encompassing, All-Knowing. 
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262 Those who spend their wealth in the Way of Allah, 
and then do not follow what they have spent by demands 
for gratitude or insulting words will have their reward 
with their Lord. They will feel no fear and will know no 


Sorrow. 


263 Correct and courteous words accompanied by 
forgiveness are better than sadaqah followed by insulting 
words. Allah is Rich Beyond Need, All-Forbearing. 


264 You who believe! do not nullify your sadaqah by 
demands for gratitude or insulting words, like him who 
spends his wealth, showing off to people and not 
believing in Allah and the Last Day. His likeness is that of 
a smooth rock coated with soil, which, when heavy rain 
falls on it, is left stripped bare. They have no power over 
anything they have earned. Allah does not guide 
disbelieving people. 


265 The metaphor of those who spend their wealth, 
desiring the pleasure of Allah and firmness for themselves, 
is that of a garden on a hillside. When heavy rain falls on 
it, it doubles its produce; and if heavy rain does not fall, 
there is dew. Allah sees what you do. 


266 Would any of you like to have a garden of dates and 
grapes, with rivers flowing underneath and containing all 
kinds of fruits, then to be stricken with old age and have 
children who are weak, and then for a fierce whirlwind 
containing fire to come and strike it so that it goes up in 
flames? In this way Allah makes His Signs clear to you, so 
that hopefully you will reflect. 


267 You who believe! give away some of the good things 
you have earned and some of what the earth produces for 
you. Do not have recourse to bad things when you give, 
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55 


58 


60 


64 


69 


72 


things you would only take with your eyes tight shut! 
Know that Allah is Rich Beyond Need, Praiseworthy. 


268 Shaytan promises you poverty and commands you to 
avarice. Allah promises you forgiveness from Him and 
abundance. Allah is All-Encompassing, All-Knowing. 


269 He gives wisdom to whomever He wills and he who 
has been given wisdom has been given great good. But no 
one pays heed but people of intelligence. 


270 Whatever amount you spend or vow you make, Allah 
knows it. The wrongdoers have no helpers. 


271 If you make your sadaqah public, that is good. But if 
you conceal it and give it to the poor, that is better for 
you, and We will erase some of your bad actions from 
you. Allah is aware of what you do. 


272 You are not responsible for their guidance, but Allah 
guides whomever He wills. Whatever good you give away 
is to your own benefit, when you give desiring only the 
Face of Allah. Whatever good you give away will be repaid 
to you in full. You will not be wronged. 


273 It is for the poor who are held back in the Way of 
Allah, unable to travel in the land. The ignorant consider 
them rich because of their reticence. You will know them 
by their mark. They do not ask from people insistently. 
Whatever good you give away, Allah knows it. 

274 Those who give away their wealth by night and day, 
secretly and openly, will have their reward with their 
Lord. They will feel no fear and will know no sorrow. 


81 


82 


84 


85 
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94 


103 


275 Those who practise usury will not rise from the grave 104 


except as someone driven mad by Shaytan’s touch. That is 
because they say, “Trade is the same as usury.’ But Allah 
has permitted trade and He has forbidden usury. 
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Whoever is given a warning by his Lord and then desists, 
can keep what he received in the past and his affair is 
Allah’s concern. But all who return to it will be the 
Companions of the Fire, remaining in it timelessly, for 
ever. 276 Allah obliterates usury but makes sadaqah grow 
in value! Allah does not love any persistently ungrateful 
wrongdoer. 277 Those who believe and do right actions 
and establish the prayer and pay zakat, will have their 
reward with their Lord. They will feel no fear and will 
know no sorrow. 278 You who believe! be fearful of Allah 
and forgo any remaining usury if you are believers. 279 If 
you do not, know that it means war from Allah and His 
Messenger. But if you sincerely repent you may have your 
capital, without wronging and without being wronged. 


280 If someone is in difficult circumstances, there should 
be a deferral until things are easier. But making a free gift 132 
of it would be better for you if you only knew. 


281 Be fearful of a Day when you will be returned to 
Allah. Then every self will be paid in full for what it 137 


earned. They will not be wronged. 


282 You who believe! when you take on a debt for a 138 
specified period, write it down. A writer should write it 
down between you justly. No writer should refuse to 
write; as Allah has taught him, so he should write. The 
one incurring the debt should dictate and should be 
fearful of Allah his Lord and not reduce it in any way. If 
the person incurring the debt is incompetent or weak or 
unable to dictate, then his guardian should dictate for 
him justly. Two men among you should act as witnesses. 
But if there are not two men, then a man and two women 
with whom you are satisfied as witnesses; then if one of 
them is confused, the other can remind her. Witnesses 
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should not refuse when they are called upon. Do not 
think it too trivial to write down, whether small or large, 
with the date that it falls due. Doing that is more just in 
Allah’s sight and more helpful when bearing witness and 
more likely to eliminate any doubt — unless it is an 
immediate transaction hand to hand, taken and given 
without delay. There is nothing wrong in your not 
writing that down. Call witnesses when you trade. 
Neither writer nor witness should be put under pressure. 
If you do that, it is deviancy on your part. Be fearful of 
Allah and Allah will give you knowledge. Allah has 
knowledge of all things. 


283 If you are on a journey and cannot find a writer, 
something can be left as a security. If you leave things on 
trust with one another the one who is trusted must 
deliver up his trust and be fearful of Allah his Lord. Do 
not conceal testimony. If someone does conceal it, his 


175 


heart commits a crime. Allah knows what you do. 


284 Everything in the heavens and everything in the earth 
belongs to Allah. Whether you divulge what is in 
yourselves or keep it hidden, Allah will still call you to 192 
account for it. He forgives whomever He wills and He 

punishes whomever He wills. Allah has power over all 

things. 

285 The Messenger believes in what has been sentdown 197 
to him from his Lord, and so do the believers. Each one 
believes in Allah and His angels and His Books and His 
Messengers. We do not differentiate between any of His 
Messengers. They say, “We hear and we obey. Forgive us, 

our Lord! You are our journey’s end.’ 286 Allah does not 
impose on any self any more than it can bear. For it is 

what it has earned; against it, what it has merited. Our 
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Lord, do not take us to task if we forget or make a 
mistake! Our Lord, do not place on us a load like the one 
You placed on those before us! Our Lord, do not place on 
us a load we have not the strength to bear! And pardon us; 
and forgive us; and have mercy on us. You are our Master, 
so help us against the people of the unbelievers. 


3. Sarah Al ‘Imran The Family of ‘Imran 1 - 95 209 


1 Alif Lam Mim. 2. Allah, there is no god but Him, the Living, 
the Self-Sustaining. 


209 


3 He has sent down the Book to you with truth, 
confirming what was there before it. And He sent down 
the Torah and the Gospel, 4 previously, as guidance for 313 
mankind, and He has sent down the Furqan. Those who 
reject Allah’s Signs will have a terrible punishment. Allah 
is Almighty, Exactor of Revenge. 

5 Allah - Him from Whom nothing is hidden, either on 


earth or in heaven. 


215 


6 Itis He who forms you in the womb however He wills. 
There is no god but Him, the Almighty, the All-Wise. 


7 It is He who sent down the Book to you from Him: 


215 


ayahs containing clear judgments — they are the core of 

the Book - and others which are open to interpretation. 

Those with deviation in their hearts follow what is open 

to interpretation in it, desiring conflict, seeking itsinner 217 
meaning. No one knows its inner meaning but Allah. 

Those firmly rooted in knowledge say, “We believe in it. 

All of it is from our Lord.’ But only people of intelligence 

pay heed. 


8 ‘Our Lord, do not make our hearts swerve aside after 
You have guided us. And give us mercy from You. You are 229 
the Ever-Giving. 
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9 Our Lord, You are the Gatherer of mankind to a Day of 231 
which there is no doubt. Allah will not break His 


promise.’ 


10 As for those who disbelieve, their wealth and children 
will not help them against Allah in any way. They are fuel 232 
for the Fire, 


11 as was the case with the people of Pharaoh and those 
before them. They denied Our Signs so Allah seized them 233 
for their wrong actions. Allah is fierce in retribution. 


12 Say to those who disbelieve: ‘You will be overwhelmed 934 
and crowded into Hell. What an evil resting-place!’ 


13 There was a sign for you in the two parties which met 
face to face, one party fighting in the Way of Allah and the 
other unbelievers. You saw them as twice their number 
with your own eyes. Allah reinforces with His help 
whoever He wills. There is instruction in that for people 


of insight. 


14 To mankind the love of worldly appetites is painted in 
glowing colours: women and children, and heaped-up 
mounds of gold and silver, and grazing horses with fine 939 
markings, and livestock and fertile farmland. All that is 

merely the enjoyment of the life of this world. The best 


homecoming is in the presence of Allah. 


15 Say, ‘Shall I tell you of something better than that?’ 

The godfearing will have Gardens with their Lord, with 

rivers flowing under them, remaining in them timelessly, 249 
for ever, and purified wives, and the Pleasure of Allah. 

Allah sees His slaves: 


16 those who say, ‘Our Lord, we believe, so forgive us our 250 
wrong actions and safeguard us from the punishment of 
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the Fire.’ 17 The steadfast, the truthful, the obedient, the 
givers, and those who seek forgiveness before dawn. 


18 Allah bears witness that there is no god but Him, as do 
the angels and the people of knowledge, upholding 
justice. There is no god but Him, the Almighty, the All- 
Wise. 


19 The din with Allah is Islam. Those given the Book 
only differed after knowledge had come to them, envying 
one another. As for those who reject Allah’s Signs, Allah 
is swift at reckoning. 


20 If they argue with you, say, ‘I have submitted myself 
completely to Allah, and so have all who follow me.’ Say 
to those given the Book and those who have no Book, 
‘Have you become Muslim?’ If they become Muslim, 
they have been guided. If they turn away, you are only 
responsible for transmission. Allah sees His slaves. 


21 As for those who reject Allah’s Signs, and kill the 
Prophets without any right to do so, and kill those who 
command justice, give them news of a painful 
punishment. 22 They are the ones whose actions come to 
nothing in this world or the Next World. They will have 
no helpers. 

23 Do you not see those who have been given a portion of 
the Book being invited to let Allah’s Book be the judge 
between them? But then a group of them turn away. 

24 That is because they say, “The Fire will only touch us 
for a number of days.’ Their inventions have deluded 


them in their din. 


25 But how will it be when We gather them all together 
for a Day about which there is no doubt? Every self will 
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253 


256 


258 


260 


264 


266 


266 


be paid in full for what it earned. They will not be 
wronged. 


26 Say, ‘O Allah! Master of the Kingdom! You give 
sovereignty to whomever You will You take sovereignty 
from whomever You will. You exalt whomever You will 
You abase whomever You will. All good is in Your hands. 
You have power over all things. 


27 You merge the night into the day. You merge the day 
into the night. You bring out the living from the dead. 
You bring out the dead from the living. You provide for 
whoever You will without any reckoning.’ 


28 The believers should not take unbelievers as friends 
rather than believers. Anyone who does that has nothing 
to do with Allah at all — unless it is because you are afraid 
of them. Allah advises you to be afraid of Him. Allah is 
the final destination. 


29 Say, ‘Whether you conceal what is in your breasts or 
make it known, Allah knows it. He knows what is in the 
heavens and what is on earth. Allah has power over all 
things.’ 

30 On the Day that each self finds the good it did, and the 
evil it did, present there in front of it, it will wish there 
were an age between it and then. Allah advises you to 
beware of Him. Allah is Ever-Gentle with His slaves. 


31 Say, ‘If you love Allah, then follow me and Allah will 
love you and forgive you for your wrong actions. Allah is 
Ever-Forgiving, Most Merciful.’ 


32 Say, ‘Obey Allah and the Messenger.’ Then if they turn 
away, Allah does not love the unbelievers. 


33 Allah chose Adam and Nah and the family of Ibrahim 


and the family of “Imran over all other beings - 
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274 


276 


278 
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34 descendants one of the other. Allah is All-Hearing, All- 281 
Knowing. 

35 Remember when the wife of ‘Imran said, ‘My Lord, I 

have pledged to You what is in my womb, devoting it to 

Your service. Please accept my prayer. You are the All- 

Hearing, the All-Knowing.’ 36 When she gave birth, she 

said, ‘My Lord! I have given birth to a girl’ - and Allah 282 
knew very well what she had given birth to, male and 

female are not the same — ‘and I have named her Maryam 

and placed her and her children in Your safekeeping from 

the accursed Shaytan.’ 


37 Her Lord accepted her with approval and made her 

grow in health and beauty. And Zakariyya became her 
guardian. Every time Zakariyya visited her in the Upper 

Room, he found food with her. He said, ‘Maryam, how 

did you come by this?’ She said, ‘It is from Allah. Allah 286 
provides for whoever He wills without any reckoning.’ 38 
Then and there Zakariyya called on his Lord and said, “O 

Lord, grant me by Your favour an upright child. You are 

the Hearer of Prayer.’ 


39 The angels called out to him while he was standing in 

prayer in the Upper Room: ‘Allah gives you the good 

news of Yahya, who will come to confirm a Word from 292 
Allah, and will be a leader and a celibate, a Prophet and 

one of the righteous.’ 


40 He said, ‘My Lord, how can I possibly have a son when 
I have reached old age and my wife is barren?’ He said, ‘It 296 
will be so. Allah does whatever He wills.’ 


41 He said, ‘My Lord, appoint a Sign for me.’ He said, 297 
“Your Sign is that you will not speak to people for three 
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days, except by gesture. Remember your Lord much and 
glorify Him in the evening and after dawn.’ 


42 And when the angels said, ‘Maryam, Allah has chosen 
you and purified you. He has chosen you over all other 
women. 


43 Maryam, obey your Lord and prostrate and bow with 
those who bow.’ 


44 This is news from the Unseen which We reveal to you. 
You were not with them when they cast their reeds to see 
which of them would be the guardian of Maryam. You 
were not with them when they quarrelled. 


45 When the angels said, ‘Maryam, Allah gives you good 
news of a Word from Him. His name is the Messiah, ‘Isa, 
son of Maryam, of high esteem in this world and the 
Next, and one of those brought near. 46 He will speak to 
people in the cradle, and also when fully grown, and will 
be one of the righteous.’ 


47 She said, ‘My lord! How can I have a son when no man 
has ever touched me?’ He said, ‘It will be so.’ Allah creates 
whatever He wills. When He decides on something, He 
just says to it, “Be! and it is. 

48 He will teach him the Book and Wisdom, and the 
Torah and the Gospel, 49 as a Messenger to the tribe of 
Israel, saying: ‘I have brought you a Sign from your Lord. 
I will create the shape of a bird out of clay for you and 
then breathe into it and it will be a bird by Allah’s 
permission. I will heal the blind and the leper, and bring 
the dead to life, by Allah’s permission. I will tell you what 
you eat and what you store up in your homes. There is a 
Sign for you in that if you are believers. 


50 I come confirming the Torah I find already there, and 
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304 
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314 
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to make lawful for you some of what was previously 
forbidden to you. I have brought you a Sign from your 
Lord. So have taqwa of Allah and obey me. 51 Allah is my 
Lord and your Lord so worship Him. That is a straight 
path.’ 


52 When ‘Isa sensed unbelief on their part, he said, ‘Who 
will be my helpers to Allah?’ The disciples said, “We are 
Allah’s helpers. We believe in Allah. Bear witness that we 
are Muslims. 


53 Our Lord, we believe in what You have sent down and 
have followed the Messenger, so write us down among the 


: 5) 
witnesses. 


54 They plotted and Allah plotted. But Allah is the best 
of plotters. 


55 When Allah said, “Isa, I will take you back and raise 
you up to Me and purify you of those who disbelieve. 
And I will place the people who follow you above those 
who disbelieve until the Day of Rising. Then you will all 
return to Me, and I will judge between you regarding the 


things about which you differed. 


56 As for those who disbelieve, I will punish them with a 
harsh punishment in this world and the Next World. 
They will have no helpers.’ 57 As for those who believe 
and do right actions, We will pay them their wages in full. 
Allah does not love wrongdoers. 58 That is what We 
recite to you of the Signs and the wise Reminder. 


59 The likeness of ‘Isa in Allah’s sight is the same as 
Adam. He created him from earth and then He said to 
him, ‘Be!’ and he was. 60 It is the truth from your Lord so 
do not be among the doubters. 


61 If anyone argues with you about him after the 
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knowledge that has come to you, say, “Come then! Let us 
summon our sons and your sons, our women and your 
women, ourselves and yourselves. Then let us make 
earnest supplication and call down the curse of Allah 
upon the liars.’ 


62 This is the true account: there is no other god besides 


Allah. Allah - He is the Almighty, the All-Wise. 63 And if 


they turn away, Allah knows the corrupters. 


64 Say, ‘People of the Book! come to a proposition which 
is the same for us and you — that we should worship none 
but Allah and not associate any partners with Him and 
not take one another as lords besides Allah.’ If they turn 
away, say, ‘Bear witness that we are Muslims.’ 


65 ‘People of the Book! why do you argue concerning 
Ibrahim when the Torah and Gospel were only sent down 
after him? Why do you not use your intellect? 


66 You are people arguing about something of which you 
have knowledge. Why do you argue about something of 
which you have no knowledge? Allah knows; you do not 
know.’ 


67 Ibrahim was neither a Jew nor a Christian, but a man 
of pure natural belief - a Muslim. He was not one of the 
idolaters. 

68 The people with the strongest claim to Ibrahim are 
those who followed him and this Prophet and those who 
believe. Allah is the Protector of the believers. 

69 A group of the People of the Book would love to 
misguide you. They only misguide themselves but they 
are not aware of it. 

70 People of the Book! why do you reject Allah’s Signs 
when you yourselves are there as witnesses? 
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71 People of the Book! why do you mix truth with 
falsehood and knowingly conceal the truth? 


72 A group of the People of the Book say, ‘At the 
beginning of the day, you should claim to believe in what 
was sent down to those who believe, and then at the end 
of the day, you should reject it, so that hopefully they will 


revert. 


73 Do not trust anyone except for those who follow your 
din.’ Say, ‘Allah’s guidance is true guidance. But you think 
it is impossible for anyone to be given the same as you 
were given, or to argue with you before your Lord.’ Say, 
‘All favour is in Allah’s Hand and He gives it to whomever 
He wills. Allah is All-Encompassing, All-Knowing. 


74 He picks out for His mercy whoever He wills. Allah’s 


favour is indeed immense.’ 


75 Among the People of the Book there are some who, if 
you entrust them with a pile of gold, will return it to you. 
But there are others among them who, if you entrust 
them with just a single dinar, will not return it to you, 
unless you stay standing over them. That is because they 
say, ‘We are under no obligation where the gentiles are 
concerned.’ They tell a lie against Allah and they know it. 
76 No, the truth is, if people honour their contracts and 
are godfearing, Allah loves the godfearing. 

77 Those who sell Allah’s contract and their own oaths 
for a paltry price, such people will have no portion in the 
Next World and on the Day of Rising Allah will not speak 
to them or look at them or purify them. They will have a 
painful punishment. 

78 Among them is a group who distort the Book with 
their tongues so that you think it is from the Book when 
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it is not from the Book. They say, ‘It is from Allah,’ but it 
is not from Allah. They tell a lie against Allah and they 
know it. 


79 It is not right for any human being that Allah should 
give him the Book and judgment and Prophethood, and 
then that he should say to people, “Be worshippers of me 
rather than Allah.’ Rather he will say, ‘Be people of the 
Lord because of your knowledge of the Book and because 
you study.’ 


80 He would never command you to take the angels and 
Prophets as Lords. Would He command you to disbelieve 
after being Muslim? 


81 Remember when Allah made a covenant with the 
Prophets: “Now that I have given you a share of the Book 
and Wisdom, and then a messenger comes to you 
confirming what is with you, you must believe in him and 
help him.’ He asked, ‘Do you agree and undertake my 
commission on that condition?’ They replied, “We agree.’ 
He said, ‘Bear witness, then. I am with you as one of the 


witnesses.’ 
82 Any who turn away after that are deviators. 


83 Is it other than the din of Allah that you desire, when 
everything in the heavens and earth, willingly or 
unwillingly, submits to Him and to Him you will be 
returned? 84 Say, ‘We believe in Allah and what has been 
sent down to us and what was sent down to Ibrahim, 
Isma‘il and Ishaq and Ya‘qub and the Tribes, and what 
Misa and ‘Isa and all the Prophets were given by their 
Lord. We do not differentiate between any of them. We 
are Muslims submitted to Him.’ 


85 If anyone desires anything other than Islam as a din, it 
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will not be accepted from him, and in the Next World he 
will be among the losers. 


86 How can Allah guide a people who have disbelieved 
after having believed? They bore witness that the 

; 357 
Messenger was true and that the Clear Signs had come to 


them. Allah does not guide people who are wrongdoers. 


87 The repayment of such people is that Allah’s curse is 
on them and that of the angels and of all mankind. 88 
They will be under it for ever. Their punishment will not 
be lightened. They will be granted no reprieve. 89 Except 
for those who, after that, repent and put things right. 
Truly Allah is Ever-Forgiving, Most Merciful. 


90 Those who disbelieve after having believed and then 
increase in their unbelief, their repentance will not be 359 
accepted. They are the misguided. 


91 As for those who disbelieve and die unbelievers, the 
whole earth filled with gold would not be accepted from 
any of them if they were to offer it as a ransom. They will 
have a painful punishment. They will have no helpers. 


92 You will not attain true goodness until you give of 361 
what you love. Whatever you give away, Allah knows it. 


93 All food was lawful for the tribe of Israel except what 

Israel made unlawful for himself before the Torah was 

sent down. Say, ‘Bring the Torah and read it out if you are 363 
telling the truth.’ 94 So any who, after this, invent a lie 

against Allah are indeed wrongdoers. 

95 Say, ‘Allah speaks the truth, so follow the religion of 
Ibrahim, a man of pure natural belief. He was notone of 366 
the idolaters.’ 
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"TRANSLATOR’S NOTE 


The Arabic for the dyais is from the Algerian State edition of the 
riwayah of Imam Warsh from the qira’ah of Imam Nafi‘ of Madina, 
whose recitation is one of the ten mutawdtir recitations that are mass- 
transmitted from the time of the Prophet >. 

There are minor omissions in the text. Some poems have been 
omitted which the author quotes to illustrate a point of grammatical 
usage or as an example of orthography or the usage of a word, often 
a derivative of the root of the word used in the aah, but not the 
actual word used. Often it is difficult to convey the sense in English. 
Occasionally the author explores a grammatical matter or a 
tangential issue, and some of these may have been shortened. 
English grammatical terms used to translate Arabic grammatical 
terms do not have exactly the same meaning, sometimes rendering a 
precise translation of them problematic and often obscure. 

The end of a juz’ may vary by an aah or two in order to preserve 
relevant passages. 


3. SURAH AL ‘RAN — THE FAMILY OF 
‘IMRAN 96 — 200 
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96 The first House established for mankind was that at 
Bakkah, a place of blessing and a guidance for all 
beings. 97 In it are Clear Signs — the Maqam of Ibrahim. 
All who enter it are safe. Hajj to the House is a duty 
owed to Allah by all mankind — those who can find a way 
to do it. But if anyone disbelieves, Allah is Rich Beyond 
Need of any being. 

It is confirmed in Sahth Muslim that Abu Dharr said, ‘I asked the 
Messenger of Allah # about the first mosque established on the 
earth and he answered, “The Masjid al-Haram.” I asked, “And then?” 
He said, “Al-Aqsa.” I asked, “How long was there between them?” 
“Forty years,” he replied, “and then the whole earth became a 
mosque for you, so pray wherever you are when the time for prayer 
comes.” 

Mujahid and Qatadah said, “here was no house before it.’ ‘Alt 
said, “Chere were many houses before it. What is meant is that it is 
the first house established for worship.’ Mujahid said, “Che Muslims 
and Jews boasted and the Jews said, “The temple of Jerusalem is 
better and greater than the Ka‘bah because it was the place of the 
emigration of Prophets and is in the Holy Land.” ‘The Muslims said, 
“The Ka‘bah is better.” Allah then revealed this dyah.’ How the 
House was built has already been dealt with in al-Bagarah. Mujahid 
said, ‘Allah created the site of this house two thousand years before 


He created any of the earth, and its foundations are in the seventh 
and lowest earth. As for Al-Aqsa, Sulayman built it.” An-Nasa’1 
transmitted this with a sound zsndd from ‘Abdullah ibn ‘Amr. The 
Prophet # said, ‘When Sulayman ibn Dawud built the temple in 
Jerusalem, he asked Allah for three things. He asked Allah for 
judgment corresponding to His judgment and he was given it. He 
asked Allah for a kingdom which no one after him would have and 
he was given that. He asked Allah, when he finished building the 
temple, that anyone who approached it for the sole reason of praying 
in it would have his errors fall from him so that he would be like he 
was on the day he was born, and this was granted.’ There is some 
equivocation between the two hadiths because there was a long 
period of time between Ibrahim and Sulayman. Historians say that 
there was more than a thousand years between them. It is said that 
Ibrahim and Sulayman were the predecessors for what others built 
after them. 

It is related that Adam was the first to build the House, as was 
already mentioned. Then it is possible that one of his sons built ad- 
Agsa forty years later. It is also possible that the angels built it with 
Allah’s permission. All of this is possible, and Allah knows best. ‘Ali 
ibn Abi Talib said, ‘Allah commanded the angels to build a house on 
the earth and to do tawaf of it before Adam was created. Then 
Adam built what he built of it and did tawéf of it and then the 
Prophets after him, and then Ibrahim completed its construction.’ 
...that at Bakkah, 

Bakkah is the actual site of the House and Makkah is the rest of the 
town according to Malik ibn Anas. Muhammad ibn Shihab said that 
Bakkah is the mosque and Makkah is all the Haram, including the 
houses. Mujahid said that Bakkah is Makkah. The 6a’ is replaced by 
the mim as done in the word for ‘sticking’: /azem for lazib. Ad-Dahhak 
and al-Mu/’arry said that. 

Then it is also said that Bakkah is derived from the word bakk, 


which means crowding and Bakkah takes its name from the fact that 
the people crowd together in it during fawaf. Bakka means ‘to 
throttle’ and it is said that it is called that because it crushes the 
necks of any tyrants if they act unjustly towards it. ‘Abdullah ibn az- 
Zubayr said, ‘No tyrant has ever directed evil at it without Allah 
breaking his neck.’ 

It is said that the name Makkah comes from its lack of water, and it 
is said that it is because it sucks (makka) the marrow from the bones 
through the hardship involved in reaching it. The verb makka is used 
for a foal suckling from its mother. A poet said: 


It suckled (makkat) and no milk remained inside her. 


It is said that it is called that because it sucks the one who does 
injustice in it, in other words destroys him. It is said that it is called 
that because people used to whistle (makka) and laugh in it as in 
Allah’s words: “Their prayer at the House is nothing but whistling and 
clapping.’ (8:35) 

a place of blessing and a guidance for all beings. 

Allah made it blessed by multiplying the reward of action in it. 
Barakah is abundant good. It is in the accusative for the hal modifying 
what is implied by ‘established’, or an adverb of Bakkah. It is a 
guidance for all. 

In it are Clear Signs — the Maqam of Ibrahim 

The people of Makkah, Ibn ‘Abbas, Mujahid and Sa‘id ibn Jubayr 
read this as ‘a Clear Sign’ in the singular, meaning a Sign of tawhid, 
referring to the Maqam of Ibrahim alone. They said, “The mark of 
his feet in the Maqam is a Clear Sign.’ Mujahid explained it as 
referring to the entire Haram and believed that its Signs include 
Safa and Marwah, the Corner and the Maqam. The others read it 
in the plural, meaning the Maqam of Ibrahim, the Black Stone, the 
Hatim, Zamzam and all the sacred hallmarks. Abu Ja‘far an-Nahhas 
said the reading with the plural is clearer because the Signs certainly 


include Safa and Marwah. 

Another sign is that the birds do not fly over it when they are 
healthy and another sign is that when someone is hunting and the 
game enters the Haram, he leaves it be. Another sign is that when 
there is abundant rain at the Yemeni Corner, there is plenty in 
Yemen, and when it is at the Syrian corner, there is plenty in Syria. 
When rain covers all of the House, there is plenty in all lands. 
Another aspect of it is that the jamrahs, in spite of what is added to 
them, remain the same size. 

The word Maqam comes from the verb gama, to stand, and so it is 
the place where one stands. The Maqam was dealt with in al- 
Bagarah along with the disagreement about it. It implies: ‘one of 
them is the Maqam of Ibrahim’, as al-Akhfash said. It is related that 
Muhammad ibn Yazid said that ‘Maqam’ is an appositive for ‘Signs’. 
A third view is that it means: “They are the Maqam of Ibrahim’ 
based on a known Arabic usage. [POEM] Abu-l-‘Abbas said that the 
word ‘maqam’ actually indicates the plural ‘magamat’ because it 1s a 
verbal noun. We see in the Qur’an: ‘Allah has sealed up their hearts and 
hearing’ (92:8) where ‘hearing’ is in the singular. This is strengthened 
by the hadith which states: “Hajj is all the Maqam of Ibrahim.’ 

All who enter it are safe. 

Qatadah said, “That is also one of the signs of the Haram.’ An- 
Nahhas says that is a good opinion because people are swept away 
all around it and no tyrant reaches it. They reached Jerusalem and 
destroyed it but never reached the Haram.’ Allah says: ‘Do you not see 
what your Lord did with the Companions of the Elephant?’ (105:1) One of 
the people of meanings said, “he form of the dah is a report while 
its meaning is a command. It means: “Give security to whoever 
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enters it.”’ The same usage is seen in 2:197. Along these lines, an- 
Nu‘man ibn Thabit said, ‘Anyone who commits a wrong action and 
merits a hadd punishment and then takes refuge in the Haram 1s safe,’ 


based on this dyah. Allah made security mandatory for those who 
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enter it. That is related from a group of the early generations, 
including Ibn Abbas and others. 

Ibn al-‘Arabi said, “There is weakness in the statements of all who 
say this for two reasons. One is that they do not understand that the 
ayah is about the past and does not involve the establishment of a 
future ruling. The second is that they do not acknowledge that its 
security has been violated and killing and fighting occurred after 
that. What Allah states cannot occur differently to that statement. So 
that indicates that this must have been referring to the past.’ Abu 
Hanifah disagreed and said, ‘Anyone who seeks refuge in the Haram 
is not given food or water nor is any business done with him nor is 
he spoken to until he leaves.’ His being forced to leave is not 
consonant with security. It is related that he said, ‘Retaliation for 
limbs takes place in the Haram. There is also no security in this 
case.’ The majority of scholars say that hudid punishments may be 
carried out in the Haram. It is reported that the Prophet & ordered 
the killing of Ibn Khatal while he was clinging to the drapes of the 
Ka‘bah. 

Ath-Thawri related that Ibn ‘Abbas said, ‘If someone commits a 
crime that merits a add punishment in the Haram, it is carried out 
on him. If he commits it outside of the Haram and then seeks refuge 
in it, he is not spoken to nor is business carried out with him until he 
leaves the Haram and then the hadd is carried out on him.’ This is 
the position of ash-Sha‘bi. This is also the argument of Kufans. Ibn 
‘Abbas understands that this is what the aah means. He was the 
scholar of the Community. 

What is sound is that by saying that Allah is referring to the many 
blessings granted to anyone who is there, whoever they are, as Allah 
also says: ‘Do they not see that We have established a safe haven while people 
all round them are violently dispossessed?’ (29:67) In the Jahiliyyah, those 
who entered it and sought sanctuary were safe from attack and 
killing as will be explained in al-Mavdah. Qatadah said, ‘In the 
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Jahiltyyah, whoever entered it was safe.’ 

This is good. It is related that an atheist said to one of the scholars, 
‘Does the Qur’an not say: “All who enter it are safe’? We have entered 
it and we have done such-and-such. Is not the one who enters it 
safe?’ He said to him, ‘Are you not one of the Arabs? What does 
someone mean when he says that whoever enters his house is safe? 
Does he not say to those who obey him, “Leave him be. I have 
granted him security.” Will he leave him be?’ ‘Yes, of course,’ he 
replied. He said, “That is how it is with His words: “All who enter it are 
safe’” Yahya ibn Ja‘dah said that it means he is safe from the Fire. 

This is not universal because we find in Sahih Muslim in the hadith 
of intercession reported by Abu Sa‘td al-Khudri: ‘By the One Who 
has my soul in his hand, none of you can be more insistent in asking 
Allah for his rights than the believers on the Day of Rising who will 
ask Allah for their brothers who are in the Fire. They will say, “Our 
Lord, they used to fast with us, pray and perform ha!” ‘They will be 
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told, “Bring out those you recognise.”’ The one who enters it is safe 
from the Fire by performing the practices connected with it, 
respecting it, acknowledging its right, and seeking to draw near to 
Allah Almighty. 

Ja‘far as-Sadiq said, ‘Whoever enters it with purity, as the Prophets 
and awliya’ entered it, is safe from Allah’s punishment.’ This is what 
is meant by his words #}, ‘Anyone who makes /ay to this House and 
does not engage in sexual activity or wrongdoing emerges from his 
errors like the day his mother bore him. An accepted hay has no 
reward but the Garden.’ Al-Hasan said, ‘An accepted hay is that he 
returns abstinent in this world, desiring the Next World.’ He recited: 


O Ka‘bah of Allah! The supplication of the one who seeks refuge 
is the supplication of one calling, in need. 


He has bade farewell to those he loves and his home 
and come hovering between fear and hope. 
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If Allah generously accepts his striving, 
he is saved. Otherwise he is not saved. 


You are one of those whose intercession is hoped for. 
Be kind to Wafid ibn Hajjaj! 


It is also said that it means whoever entered it in the year of the 
Fulfilled ‘Umrah with Muhammad > is safe. The evidence is found 
in the words of the Almighty: ‘You wll enter the Masjid al-Haram in 
safety, Allah willing.’ (48:27) 

It is said that the word ‘man’ (tr. as ‘all’) here refers to the non- 
sentient and the Gyah is about the safety of game. This is odd. We see 
in the Revelation: ‘Some of them (minhum) go on their bellies.’ (24:45) 

Hajj to the House is a duty owed to Allah by all mankind 

In the phrase ‘owed to Allah’ Allah uses the lam of the obligation and 
then reinforces it with “al@ which is the strongest preposition in 
Arabic for making something obligatory. Allah uses the most 
comprehensive of the expressions of obligation to stress the right it 
has over us and the esteem owed to it. There is no disagreement 
about its obligatory nature. It is one of the pillars of Islam and is 
only obliged once in a lifetime. Some people said that it is obliged 
once every five years and relate about that a hadith which they trace 
back to the Prophet #. The hadith is false and not sound. The 
consensus invalidates their position. 

‘Abd ar-Razzaq related from Sufyan ath-Thawri from al-‘Ala’ ibn 
al-Musayyab from his father from Abu Sa‘id al-Khudri that the 
Prophet # said, “The Lord says, “I have expanded my slave’s 
provision and yet he does not visit me in thram every four years.” It 
is famous from al-‘Ala’ ibn al-Musayyab ibn Rafi* al-Kahili al-Kufi 
from the children of hadith scholars. More than one related it from 
him. They include those who said ‘every five years’. Some said: from 
al-‘Ala’ from Yunus ibn Khabbab from Abu Sa‘id. There is 
disagreement about all of that. 
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The atheists deny the hay and say that it involves removing 
garments, which is contrary to modesty, running, which is contrary 
to gravity, and stoning the jamrahs for no purpose, which is contrary 
to logic. They say that all these actions are baseless because they do 
not recognise their wisdom or cause. They are ignorant of the fact 
that it is not necessary for the Lord to make His slave understand all 
that He commands him to do nor to acquaint him with the point of 
the actions He requires of him. It is incumbent on him to obey, and 
he must obey without seeking benefit nor asking about the goal. 
This is the meaning of what the Prophet #} used to say in his 
talbiyah: ‘At Your service, truly, truly in worship and slavehood. At 
Your service, God of the Truth.’ 

The imams related that Abu Hurayrah said, “he Messenger of 
Allah & addressed us and said, “People! The Hajj has been made 
obligatory for you, so perform it!” A man asked, “Every year, 
Messenger of Allah?” He was silent until the man had asked that 
three times. Then the Messenger of Allah # said, “If I had said yes, 
it would have become obligatory and you would not be able to do 
it.” Then he said, “Leave me with what I have left you. Those before 
you were destroyed for asking too many questions and differing from 
their Prophets. If | command you to do something, do what you can 
of it. If I forbid you from doing something, then leave it.”’ (Muslim) 

This hadith makes it clear that when an obligation is directed to 
those responsible for doing it, it is enough that they do it once and it 
does need to be repeated. This differs from the position of Abu 
Ishaq al-Isfarayini. It is confirmed that his Companions said to the 
Prophet 3, ‘Messenger of Allah, is this hay of ours for just this year 
or for all time?’ He answered, ‘It is for all time.’ This is a text 
refuting those who say that it is obligatory once every five years. The 
hay was well known among the Arabs. It was part of what they 
desired because of its markets, social acceptability and being part of 
the Hanifiyyah. When Islam came, they were told to do what they 
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knew and to hold to what they recognised. The Prophet # 
performed hay before the obligatory hay. He had stood at ‘Arafah 
and did not change the Law of Ibrahim that had been changed by 
Quraysh when they stood at the Mash‘ar al-Haram, saying, “We are 
the people of the Haram and do not leave it. We are the Hums.’ 
This was already explained in al-Baqarah. 

One of the oddest claims that I have seen made is that the Prophet 
s? performed hay twice before the Hijrah and by that the obligation 
was cancelled for him because he had responded to the summons of 
Ibrahim when it was said: ‘Announce the Hay to mankind.’ (22:27) At- 
Tabari said, “This is unlikely. When it was announced as part of his 
Shari‘ah: “Hay to the House is a duty owed to Allah by all mankind,” then it 
must also have been a duty for him according to that injunction. If it 
is said that it is only addressed to those who have not yet performed 
hay, that is arbitrary and specific and there is no evidence for it. If 
someone claims that those who performed fay in the religion of 
Ibrahim are not addressed by this, it is extremely unlikely.’ 

The Book and the Sunnah indicate that the hay should be 
performed in a person’s own good time, not immediately. That is the 
final position in the school of Malik as Ibn Khuwayzimandad 
mentioned, and it is the position of ash-Shafi‘, Muhammad ibn al- 
Hasan ash-Shaybani, and Abu Yusuf in one transmission. Some 
later Baghdadi Malikis believed that the obligation is immediate and 
it is not permitted to delay it when the ability to perform it exists. 
That is the position of Dawud. The sound view is the first one 
because Allah says in Sérat al-Hajy: ‘Announce the Hay to mankind’ 
(22:27) and al-Haj is Makkan. He says: ‘Haj to the House is a duty owed 
to Allah by people.’ This sitrah was revealed in the year of Uhud in 
Madinah in 3 AH and the Prophet # did not perform hay until 10 
AH. 

As for the Sunnah, there is the hadith of Dimam ibn Tha‘laba as- 
Sa‘di of the Bant Sa‘d ibn Bakr who came to the Prophet # and 
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asked him about Islam and he mentioned the shahddah, prayer, zakat, 
fasting and hay. Ibn ‘Abbas, Abu Hurayrah and Anas related it. 
There is a lot of mention of the hay in the Sunnah. It is clearly 
obligatory. The hadith of Anas is better and more complete. There is 
disagreement about the date of this hadith. It is said that is 5 AH, 7 
AH and 9 AH. Ibn Hisham mentioned from Abu ‘Ubaydah al- 
Wadqidi that it was in the year of the Ditch after the Confederates 
left. 

Ibn ‘Abd al-Barr said, ‘Part of the evidence that the hay can be 
delayed is the consensus of scholars that if someone able to go on hay 
delays it for a year or two, and then performs the hay some years 
after his ability to perform it exists, then he has performed the 
obligatory Aaj in its time. All agree that he is not like someone who 
misses the prayer until its time has passed and makes it up after its 
time, or someone who misses fasting Ramadan due to illness or 
travel and then makes it up, or like someone who invalidates his hay 
and then makes it up. It is agreed that if someone performs the hay 
years after he is able to do so, he is not said to be “making it up”. 
From this we know that there is wide scope for the time of hay and 
that it is not immediate.’ 

Abu ‘Umar said, ‘All who say that hay can be delayed put no time 
limit on that except what is related from Sahnun who was asked 
about a man who had the wherewithal to make hay and delayed it 
for some years while he was able to do it and whether that meant 
that he became /asiq by delaying the Aaj, causing his testimony to be 
rejected. He said it did not, even if that delay was up to sixty years. If 
it was more than sixty years, he was considered fasiqg and _ his 
testimony rejected.’ So he made sixty years the limit. Limits are only 
stipulated in the Shari‘ah by someone who can legislate. 

Ibn al-Khuwayzimandad related this from Ibn al-Qasim. Ibn al- 
Qasim and others said, ‘If he delays it for sixty years, his character 1s 
not impaired. If he delays it beyond sixty years, his character 1s 
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impaired because the Prophet # said, “The lifespan of my 
community is between sixty and seventy. Few exceed it.” It is as if the 
requirement is made urgent for him in these ten years. 

Abu ‘Umar said, ‘Some people, like Sahnun, cite as evidence the 
words of the Prophet #}: “The lifespan of my community is between 
sixty and seventy. Few exceed that.” There is no proof in that 
because the words deal with the majority of the ages of the 
community, if the hadith is sound. It contains evidence for scope for 
this up to the age of seventy because that is still within the lifespan of 
the majority. It is not proper to call someone of good character and 
trustworthiness impious through such a _ weak interpretation.’ 
Success is by Allah. 

Scholars agree that all are addressed in general. Ibn al-‘Arabi said, 
‘Even if people disagree about the application of general terms, they 
agree that this dyah applies to all people, male and female, except 
children, who are excluded by the consensus that they are excluded 
from the obligations of responsibility. The same applies to slaves who 
are also not included. ‘They are excluded from it by the words: “those 
who can find a way to do it.” A slave lacks the ability because his master 
can prevent him from doing it by his right of ownership and Allah 
put the right of the master before His right out of kindness to His 
slaves. There is no disagreement about this either in the community 
as a whole or between the imams. We do not hasten to affirm what 
we do not actually know. The only evidence regarding it is the 
accepted consensus.’ Ibn al-Mundhir said that most of the people of 
knowledge agree, with the exception of the odd person whose 
disagreement is not considered, that if a child or slave has made hay 
and then the child becomes an adult or the slave is freed, they still 
owe the hay if they can find a way to do it. 

Abu ‘Umar said, ‘Dawud disagreed with most of the fugaha’ of the 
cities and leaders of tradition about slaves and said that they are 
required to perform hay. According to the majority of scholars, 
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however, slaves are not among those addressed by this command. 
That is because they do not possess freedom of action and cannot 
perform hay without their master’s permission. That is the same as 
slaves not being addressed by the requirement to attend Jumu‘ah in 
62:9. It is the position of most scholars except for rare exceptions. 
Slaves are also excluded from the obligation of giving testimony in 
2:282. They are not included in that. It is also possible that children 
are excluded from the command to perform hay in this gah even 
though they are included in “mankind” since the pen [recording 
responsibility] has been lifted from them. Women are excluded from 
the words: “You who believe, when the prayer is called...”, despite the fact 
that they are among those who believe, just as slaves are excluded 
from this. ‘That is the position of the fugaha@’ of the Hyaz, Iraq, Syria 
and the Maghrib. It is not permitted for them to deviate in the 
interpretation of the Book.’ 

If it is asked, ‘If the slave lives in the vicinity of the Masjid al- 
Haram and his master gives him permission, why is it not necessary 
for him to perform hay?’ The answer is that this question is based on 
consensus and it may be that there is no reason for that. But since it 
is confirmed that this ruling is based on consensus, we use it as 
evidence for the fact that any fay he performs while still a slave is not 
counted as the obligatory fay. It is related from Ibn ‘Abbas that the 
Prophet # said, ‘If a child performs fay and then reaches 
adulthood, he must perform another fay. If a desert Arab performs 
hay and then emigrates, he must perform another hay. If a slave 
performs hay and then is freed, he must perform another hay.’ 

Ibn al-‘Arabi said, ‘Some of our scholars are careless and have said, 
“The hay is not confirmed for a slave, even if his master has given 
permission, because originally he was an unbeliever and the hay of 
an unbeliever 1s not counted. When he became a slave perpetually, 
he was not instructed to perform hay.” This is unsound in three 
ways. The first is that we believe that the secondary rulings of the 
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Shari‘ah are also directed at unbelievers, and there is no 
disagreement that that is the view of Malik. The second is that all 
acts of worship are obliged for him with respect to the prayer and 
fasting while he is a slave. If he had done them while an unbeliever, 
they would not be counted. The third is that unbelief is removed by 
Islam, so its ruling must also be removed.’ Success 1s by Allah. 

those who can find a way to do it. 

Ad-Daraqutni reported that Ibn ‘Abbas said, ‘It was asked, 
“Messenger of Allah, should fay be done every year?” “Rather it 1s 
one haj,” he replied &. He was asked, “What is ‘a way” He said, 
“Provision and a mount.” ‘That is related from Anas, Ibn Mas‘ud, 
Ibn ‘Umar, Jabir, ‘A’ishah, and ‘Amr ibn Shu‘ayb from his father 
from his grandfather. ‘Alt ibn Abi Talib related that the Prophet #} 
said: ‘Hay to the House is a duty owed to Allah by all mankind — those who 
can find a way to do it.’ He said that he was asked about that and the 
Prophet # said that it meant, “That you have the use of a camel.’ 

Ibn Majah also transmitted the hadith of Ibn ‘Umar in the Sunan as 
did Abi ‘Isa at-Tirmidhi in the Jami‘ He said that it is a good 
hadith. According to the people of knowledge, the practice is that 
when a man has provision and transport, he must perform aj. 
Things are said by the people of hadith about the memory of 
Ibrahim ibn Yazid al-Khuzi al-Makki. ‘They transmitted from Waki 
and ad-Daraqutni from Sufyan ibn Sa‘id from Ibrahim ibn Yazid 
from Muhammad ibn ‘Abbad that Ibn ‘Umar said, ‘A man went to 
the Prophet # and asked, “Messenger of Allah, what makes haj 
mandatory?” He answered, “Provision and a mount.” He asked, 
“Messenger of Allah, what is the state of the haji?” He replied, 
“Dishevelled, ill-smelling.”” Another rose and asked, “What is hay?” 
He answered, “Clamour and shedding blood.’ Waki said that 
‘clamour’ is raising the voice with the talbiyah and ‘shedding blood’ is 
making the sacrifices. 

Among those who said that provision and a mount are 
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preconditions for the fay were ‘Umar ibn al-Khattab, his son 
‘Abdullah, ‘Abdullah ibn ‘Abbas, al-Hasan al-Basri, Sa‘id ibn Jubayr, 
‘Ata’ and Mujahid. That is the position of ash-Shafi‘l, ath-Thawr1, 
Abu Hanifah and his people, Ahmad, Ishaq, ‘Abd al-‘Aziz ibn Abi 
Salamah, and Ibn Habib. ‘Abdus mentioned something similar from 
Sahnun. 

Ash-Shafi‘l says, ‘Ability has two aspects. One is that a person is 
physically able to do it and has enough money to achieve the haj. 
The second is that someone is disabled in his body and unable to 
ride, but is able to have someone perform hay on his behalf for a 
wage or without a wage. This will be explained. The one who is 
physically able is obliged by Allah’s Book to perform hay by Allah’s 
words: “those who can find a way to do it.” The one who is financially 
able to do it is obliged to perform the hay by the Sunnah on the basis 
of the hadith related about the Khath‘ami woman. As for the one 
who is able to do it himself, he is the strong person who incurs, in 
riding a mount, no hardship beyond his ability to bear it. If this is 
the case at a time when he possesses provision and a mount, he is 
obliged to make hay himself. If he lacks provision and transport, or 
either one of them, then the obligation of hay is cancelled for him. If 
someone is able to walk and has provision or the ability to earn 
provision on the way through their skill, such as leather work, 
cupping or a similar trade, it is recommended that they make hay on 
foot, whether man or woman.’ Ash-Shafi‘t added, “he man has less 
of an excuse than a woman because he is stronger. They consider 
this to be recommended, not mandatory. If the only way he is able 
to get provision is by begging from people on the way, it is disliked 
for him to perform hay because he becomes a burden on people. 

Malik ibn Anas said, ‘If he is both able to walk and also has 
provision, he must perform fay. If he has no mount but is able to 
walk, there is some question. If he possesses the necessary provision, 
he is obliged to perform hay. If he does not possess it, but 1s able to 
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obtain what he needs on the way, there is also some question about 
that. For those who do not themselves work, it is not obliged, but in 
the case of those who earn their living by a trade or craft, it is 
obliged. It is the same if it is someone’s custom to beg. He must 
perform hay.’ Malik made it obligatory for someone able to walk, 
even if he does not have provision or mount. That is the position of 
‘Abdullah ibn az-Zubayr, ash-Sha‘bi and ‘Ikrimah. 

Ad-Dabhak said, ‘If a person is strong, young and healthy but has 
no money, he should hire himself out in exchange for food or its 
equivalent until he completes his fay.’ Muqatil said to him, “So Allah 
has obliged people to walk to the House?’ He answered, ‘If someone 
were to have a legacy for him in Makkah, would he then abandon 
it? No, he would go to it, even crawling. It is on that basis that the 
hay is obliged for him.’ 

These scholars cite as evidence the words of the Almighty: 
‘Announce the hay to mankind. They will come to_you on foot.’ (22:27) They 
said, “That is because the hay is one of the physical acts of worship 
which are individual obligations. For that reason neither provision 
nor a mount are obligatory preconditions for its being obligatory, 
any more than is the case with the prayer and fasting.’ They said 
that if the hadith of al-Khuzi about provision and a mount is sound, 
then we would apply it to all people, most of whom live at a great 
distance. The generality of the words which apply to the most usual 
circumstances occurs frequently in the Shari‘ah, the words of the 
Arabs and their poetry. 

Ibn Wahb, Ibn al-Qasim and Ashhab reported that Malik was 
asked about this dyah and said, ‘With respect to that people are 
judged according to their ability, wealth and resilience.’ Ashhab 
asked Malik, ‘Is it a matter of provision and a mount?’ ‘No,’ he 
replied, ‘By Allah, it is only according to the ability of people. 
Someone may have provision and a mount and still not be able to go 
whereas another may be able to go on foot.’ 
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If someone has the ability and sets out to perform the obligatory 
hay, and then something stops him, such as a creditor who prevents 
him from going until he settles his debt, there is no disagreement 
about that. If someone has a family who need support, he is not 
obliged to perform hay until they have sufficient to maintain them 
for the time he is absent, because maintenance is an immediate 
obligation while hay can be done later, and so the family is put first. 
The Prophet > said, ‘It is enough of a wrong action for a man to let 
those he feeds perish.’ 

The same applies if someone fears his parents will perish and there 
are none to attend to them. There is no way for him to perform hay. 
If they forbid him because of over-fondness and loneliness, however, 
he should not pay any attention to that. A woman can be prevented 
by her husband, but it is also said that he cannot prevent her. What 
is sound is that he can stop her from going, especially since we say 
that it is not necessary to perform hay immediately. 

The sea does not annul the obligation to do hay when it is generally 
considered safe, as we mentioned in al-Bagarah, when someone 
knows he will not be adversely affected. If there is real probability of 
shipwreck or sea-sickness or inability to do the prayer, then people 
should not go. If there is no place to prostrate because of the crowd 
and narrowness of the place, Malik said, ‘If someone cannot bow 
and prostrate except on their brother’s back, they should not go.’ 
Then he said, ‘Is someone going to embark when they are not going 
to be able to pray! Woe to anyone who abandons the prayer!’ 

The obligation of Hajj is cancelled if, on the route, there is an 
enemy taking lives or someone demanding money, if it is an 
unspecified or exorbitant amount. There is disagreement on 
whether the obligation is cancelled when the amount demanded is 
not exorbitant. Ash-Shafii said, “He should not pay even a single 
grain, and the obligation of hay is cancelled.’ Hay is obligatory for 
someone whose usual income is gained through begging and thinks 
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that it is probable he will find someone to give what he needs, as we 
mentioned when we discussed possessing the means. 

If the impediments preventing someone going on fay are removed 
and he has insufficient ready funds to make hay but possesses 
saleable goods, he must sell some of his goods to give himself enough 
money to fulfil the obligation. Ibn al-Qasim was asked about a man 
who had a water-skin and nothing else. Should he sell it to enable 
himself to go on hay and leave his children with nothing to live on? 
He said, “Yes, he must do that and leave his children dependent on 
sadaqah.’ The first position, however, is the correct one, based on the 
hadith: ‘It is enough of a wrong action for a man to let those he 
feeds perish.’ ‘That is the view of ash-Shafi‘t. The apparent position 
of his school is that hay is only mandatory for someone with no 
family or children if he has sufficient money to cover the entire 
journey. One of them said that the return journey is not taken into 
account because the fact that someone has no wife or dependants 
there means that it is no great hardship for him to stay in other than 
his homeland and so, in fact, all lands can be his homeland. The 
first position is more correct because a person feels alienated when 
parted from his homeland. Do you not see that when an unmarried 
man commits fornication, he is flogged and exiled from his home, 
whether he has family there or not. 

In al-Umm, ash-Shafii said, ‘If someone has a residence, a servant 
and can provide maintenance for his family during his absence, then 
he is obliged to perform aj.’ The apparent meaning of this is that 
he considers the expense of hay to be over and above that of a 
servant and a_ residence because he mentions that before 
maintenance of the family. It is as if he was saying that the obligation 
to go on Hay only comes into force after all these have been taken 
into account. His people said that he is obliged to sell the house and 
servant and rent a house and servant for his family. If he has goods, 
he should trade in them and earn a sufficient profit to support his 
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dependants during the whole of his absence. If he has to spend from 
the goods themselves, so that the profits from them are reduced and 
there is not enough to cover his costs, is he then obliged to perform 
hay from the sale of the goods or not? There are two views. The first 
is the view of the majority, and it is sound and well known, which is 
that there is no disagreement that if someone has an estate whose 
revenue covers his needs, he must sell that estate to enable him to 
perform hay, and so the same must be true of goods. Ibn Shurayh 
said, “That is not the case. The goods should not be sold and the 
person does not perform hay from their proceeds because the haj is 
not obligatory if a person’s sufficient needs are not met. This 
discussion is about ability both physically and in terms of wealth.’ 

As for someone who is ill and sickly (ma ‘dib), ‘adb is cutting and that 
term is used of a sword. It is as if someone who reaches the point 
where they cannot stay on a mount or be firm on it is the same as 
someone whose limbs are severed and thus unable to do anything. 
Scholars disagree about the ruling governing such a person since 
there is a consensus that they are not obliged to travel on hay on the 
basis that the fay is only obligatory for someone who is able to do it. 
Someone ill or sickly does not have the ability to do it. Malik said, 
‘When someone is sickly, the obligation of hay is completely 
cancelled for him. No one should perform hay on his behalf, even if 
he is in a position to enable them to do so, either with or without a 
wage. The haj is not an obligation for him. If someone becomes 
chronically ill, the obligation of hay is cancelled for him. It is not 
permitted for anyone to perform aj on his behalf in any case. If he 
states in his will that someone should perform fay on his behalf, that 
is taken from the third of the estate [allowed to be left as bequests] 
and it is a voluntary action.’ His evidence is Allah’s words: ‘Man will 
have nothing but what he strwes for.’ (53:39) He reported that he only has 
that for which he strives, so if someone says that he is striving on 
behalf of someone else, that is contrary to the literal meaning of the 
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ayah and to Allah’s words: ‘Haj to the house is a duty owed to Allah by all 
mankind...’ ‘This person lacked the ability because the hay is enjoined 
on those responsible for reaching the House themselves and because 
it is an act of worship which cannot be delegated when the ability is 
lacking, just as is the case with the prayer. 

Muhammad ibn al-Munkadir related from Jabir that the 
Messenger of Allah > said, ‘By means of one haj, Allah will admit 
three to the Garden: the deceased, the one who takes on hay for him 
and the one who carries that out.’ Abu-l-Oasim Sulayman ibn 
Ahmad ad-Daraqutni transmitted this from ‘Amr ibn Husayn as- 
Sadusi from Abu Ma‘shar from Muhammad ibn al-Munkadir. The 
name of Abu Ma‘shar was Najih. They considered him to be weak. 

Ash-Shafil said, ‘Regarding someone who is chronically il, very 
sickly or very old, who finds someone able to perform the fay on his 
behalf, he possesses a certain type of ability. There are two forms of 
it. One is that he is able to pay someone to perform hay on his 
behalf. That person performs his obligatory fay. ‘This is the view of 
‘Ali ibn Abi ‘Talib. It is related that he told a very old man who had 
not performed hay, ‘Equip a man to perform fay on your behalf.’ 
This position was taken by ath-Thawri, Abu Hanifah and his 
people, Ibn al-Mubarak, Ahmad and Ishaq. The second is that he is 
able to find someone to pay on his behalf and represent him in 
performing hay on his behalf: According to ash-Shafi‘l, Ahmad and 
Ibn Rahawayh, hay is also an obligation for such a person. Abu 
Hanifah said that the fay is not obligatory for them. Ash-Shafi‘t 
cited as evidence what Ibn ‘Abbas related about the woman of 
Khath‘am who asked the Prophet #, ‘Messenger of Allah, Allah has 
obliged His slaves to perform hay. My father is a very old man who 
cannot remain firm on a mount. Can I perform hay on his behalf?’ 
‘Yes,’ he answered. That was during the Farewell Hajj. One variant 
has: ‘He cannot remain upright on a camel.’ ‘The Prophet # said, 
‘Perform hay for him. Do you think that if your father owed a debt, 
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you would not settle it for him?’ ‘Yes,’ she answered. He said, ‘It 1s 
more fitting to settle a debt owed to Allah.’ So the Prophet “> said 
that his obligation to do hay was fulfilled by his daughter voluntarily 
performing it and spending on it herself on his behalf: His indication 
that a father’s obligation to do hay could be fulfilled by the voluntary 
action of his daughter, suggests that it is even more appropriate to 
for someone to fulfil their hay obligation by hiring someone to do it 
on their behalf on the basis of their ability to pay for it from their 
own wealth. As for someone having to give out wealth beyond what 
they are able to afford, what is sound is that it is not obliged for them 
to do so. 

Our scholars have said the aim of the hadith about the Khath‘ami 
woman is not to make aj obligatory in that situation. Its aim is to 
encourage being good to parents and seeing to their best interests in 
this world and the Next and to accrue benefit for them naturally and 
in the Shart‘ah. When he saw in the woman reaction and obedience 
and true filial piety and eagerness to bring her father good and 
reward, and her sorrow at his missing the blessing of hay, he 
responded to that in the same way that he said to another woman 
who said, ‘My mother made a vow to perform hay but did not 
perform hay before her death. Can I perform fay on her behalf?’ 
‘Perform fay on her behalf: Do you think that if your mother owed a 
debt you would not pay it?’ ‘Yes,’ she answered. This indicates that it 
is about obedience and bringing good and blessings to dead people. 
Do you not see that he # likened the haj to a debt? 

The consensus is that if someone dies while owing a debt, his 
relative is not obliged to settle it from his money. He may do that 
voluntarily and thereby settle the debt for him. Part of the evidence 
in this hadith that it was not an obligation for her father is this 
woman’s explicit statement: ‘he was unable.’ Hay is not obligatory 
for someone who is unable. This is a clear statement denying the 
obligation and preventing the duty. So it is not permitted for what is 
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definitively negative at the beginning of the hadith to become 
affirmative by supposition at the end of it. This is confirmed by the 
words: ‘it is more fitting to settle Allah’s debt.’ ‘Taking this literally, it 
is not a consensus. It is, in fact, more fitting to settle a debt to a 
person and the consensus is that one begins with that on account of 
the poverty of the human being and the wealth of Allah Almighty. 
Ibn al-‘Arabi said that. 

Abu ‘Umar ibn ‘Abd al-Barr mentioned that the hadith of the 
Khath‘ami woman, in the view of Malik and his people, was specific 
to her. Others said that there is some disturbance in it. Ibn Wahb 
and Abu Mus‘ab said that it is specific to the right of the child. Ibn 
Habib said, “Phe indulgence comes about the ay on behalf of an 
elderly person. There is no encouragement to do it if he has not yet 
performed hay or, for someone who has died without performing 
hay, that his child should perform it on his behalf, even if he has not 
left instructions about that and, Allah willing, it satisfies it. This 
discussion is about those who are sickly and the like. The hadith of 
the Khath‘ami woman was transmitted by the imams. It refutes the 
statement of al-Hasan that a woman is not permitted to perform hay 
on behalf of a man.’ 

Scholars agree that if someone does not have adequate provision 
for the journey, they are not obliged to perform fay. Even if a non- 
relative gives them money with which to make hay, there is 
consensus that they do not have to accept it since a favour is 
attached to it. Ifa man gives his father money, ash-Shafi‘l said that 
he must accept it because a man’s son is part of his earning and 
there is no favour attached to that. Malik and Abu Hanifah said that 
he is not obliged to accept it because it entails a lowering of respect 
for his parents. He can satisfy it when they have died. Allah knows 
best. 

But if anyone disbelieves, Allah is Rich Beyond Need of any being. 

Ibn ‘Abbas and others said, “his refers to anyone who rejects the 
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obligatory nature of hay and does not think that it is obligatory.’ Al- 
Hasan al-Basri and others said, ‘Anyone who abandons the ayy when 
he is able to do it is an unbeliever.’ At-Tirmidhi related from al- 
Harith that ‘Ali reported that the Messenger of Allah > said, ‘When 
someone possesses provision and a mount with which to reach the 
House of Allah and does not perform hay, he can die a Jew or a 
Christian. That is because Allah says in His Book: “Hay to the House 
as a duty owed to Allah by all mankind, those who can find a way to do it.” 
Aba ‘Isa said, ‘This hadith, however, is gharib. We only know it from 
this path. Its zsndd is questionable. Hilal ibn ‘Abdullah is unknown 
and al-Harith is considered to be weak.’ Something similar is related 
from Abu Umamah and ‘Umar ibn al-Khattab. 

It is related from ‘Abd Khayr ibn Yazid from ‘Ali ibn Abi Talib that 
the Messenger of Allah # said in a khutbah of his, ‘O people! Allah 
has obliged hay on those of you who are able to find a way to it. If 
someone does not do it, he can die however he wishes. If he wishes, 
as a Jew, a Christian or a Magian, unless he is excused by reason of 
illness, or a tyrant. He has no portion in my intercession nor will he 
come to My Basin.’ 

Ibn ‘Abbas said that the Messenger of Allah } said, ‘If someone 
has enough money to enable him to perform hay but he does not 
perform hay, or property on which zakat is due but he does not pay 
zakat, he will be questioned at death and the Resurrection.’ It was 
said, ‘Ibn ‘Abbas, we think that this is about the unbelievers!’ He 
said, ‘I recite to you the Qur’an: “O you who believe! do not let your wealth 
or your children dwert you from the remembrance of Allah. Whoever does that 1s 
lost. Gwe from what We have provided for you before death comes to one of you 
and he says, ‘My Lord, if only You would gwe me a little more time so that I 
might gwe sadagah and be one of the righteous!” (63:9-10) Al-Hasan ibn 
Salih said in his commentary, ‘and give zakat and perform hay.’ 

It is reported that a man asked the Prophet # about this dyah and 
he said, ‘Anyone who performs hay not hoping for a reward, or 
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remains behind not fearing punishment, has disbelieved in Him.’ 
Qatadah related that al-Hasan said that ‘Umar said, ‘I thought 
about sending some men to the cities to look into those who had 
wealth but did not perform hay and imposing the jizyah on them. 
That is on account of Allah’s words: “But if anyone disbelieves, Allah is 
Rich Beyond Need of any being.’” This is to demonstrate severity. That is 
why our scholars have said that the dyah implies that if someone dies 
without performing hay when he was able to do so, the threat is 
aimed at him directly. It cannot be satisfied by someone performing 
hay on his behalf because a hay performed by someone else does not 
remove the obligation to do ha from him and so the threat is not 
removed from him, Allah knows best. Sa‘id ibn Jubayr said, ‘If my 
neighbour dies and possesses wealth, but has not performed hay, I 
will not pray over him.’ 
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98 Say, ‘People of the Book, why do you reject Allah’s 

Signs when Allah is witness of everything you do?’ 99 

Say, ‘People of the Book, why do you bar those who 
believe from the Way of Allah, desiring to make it 
crooked, when you yourselves are witnesses to it? Allah 
is not unaware of what you do.’ 
‘Why do you bar from the Way of Allah?’ 

It means to turn people away from the din of Allah. Al-Hasan 
recited ‘tuseddiina’ [instead of ‘tasuddina’|. They are two dialectical 
forms from sadda, asadda. ‘Crookedness’ denotes bias and deviation 
in the din, words and actions, and what will divert someone from the 
straight path or what is upright, as Abu ‘Ubaydah and others said. 
We see the same meaning in His words: ‘they will follow the Summoner 
who has no crookedness in him at all.’ (20:108) It means that they will not 
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deviate if they respond to his summons. ‘The verb ‘ga means to stop 
in a place and stand. ‘4’j is someone standing. [POEM] A man who 
is avg has bad character and ‘awa is clear bad character. In respect 
of a horse, ‘gj refers to the curving of the sinews in the back leg. It is 
praised. The term a‘awjiyah was used of certain horses in the 
Jahilyyah whose legs were far apart. 

you yourselves are witnesses to it. 

It means: you understand it. It is said: “You witness that it is written 
in the Torah that the di of Allah that is accepted is Islam alone by 
reason of the fact that it contains the description of Muhammad &.’ 
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100 You who believe! if you obey a group of those given 
the Book, they will make you revert to unbelievers after 
you have believed. 

This was revealed about a Jew who wanted to rekindle the civil war 
between Aws and Khazraj after it had been stopped by the Prophet 
“>. He sat among them and recited some poetry to them which one 
of the tribes had recited about their wars. ‘The other tribe said, ‘But 
our poet said this and that about such-and-such a day.’ Some of that 
provoked them and they said, ‘Come on! Let us start the war again!’ 
Aws shouted, ‘People of Aws! and Khazraj shouted, ‘People of 
Khazraj!’ They met and took up their weapons and formed ranks 
for fighting and then this dah was revealed. The Prophet # came 
and stood between the ranks and recited it in a loud voice. When 
they heard his voice, they listened to him, and when he finished, 
they threw their weapons aside and embraced one another, weeping. 
‘Tkrimah, Ibn Zayd and Ibn ‘Abbas reported the story. 

The one who did this was Shas ibn Qays the Jew. He introduced 
into Aws and Khazraj someone who would recall to them the wars 
that had taken place between them. The Prophet # came and 
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reminded them and people recognised that it was a provocation 
from Shaytan and a machination on the part of their enemy. So they 
threw down their weapons, wept and embraced one another and 
then left with the Prophet # in obedience to him. Then Allah 
revealed this. “You who believe’ are Aws and Khazraj and the words ‘a 
group of those gwen the Book’ refer to Shas and his people. 
they will make you revert to unbelievers after you have believed. 
Jabir ibn ‘Abdullah said, “There was no arrival that day more 
hateful to us than that of the Messenger of Allah #. Then he 
indicated to us with his hand and we refrained and Allah Almighty 
made peace between us. Then there was no one we loved more than 
the Messenger of Allah #>. I have not experienced a day whose start 
was uglier or more repulsive and whose end had a greater reward 
than that day.’ 
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101 How can you disbelieve, when Allah’s Signs are 
recited to you and the Messenger is there among you? 
Whoever holds fast to Allah has been guided to a 
straight path. 

The Almighty asks this with amazement. The words ‘Allah’s Signs’ 
refer to the Qur’an and ‘the Messenger’ is Muhammad #3. Ibn ‘Abbas 
said, “There was fighting and bad feeling between Aws and Khazraj 
in the Jahiliyyah. They mentioned what had happened between 
them and it provoked them to pick up swords against one another. 
They went to the Prophet # and mentioned that to him and he 
went to them. Then this dah was revealed.’ 

The dah includes those who did not see the Prophet #} because 
the establishment of his Sunnah took the place of actually seeing 
him. Az-Zajjaj says that it is possible that this qyah was directed only 


to the Companions of Muhammad #> because the Messenger of 
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Allah 2 was among them and they saw him. It is also possible that 
this is addressed to the entire Community because His traces and 
signs and the Qur’an which he was given are among us in the place 
of the Messenger #, even if we did not see him. 

Qatadah said, “There are two clear signs in this dyah: the Book of 
Allah and the Prophet of Allah. The Prophet of Allah has passed, 
and the Book of Allah remains among them as a mercy and a 
blessing. It contains its lawful and unlawful, and obedience and 
disobedience.’ 

The phrase ‘Whoever holds fast’ means someone who 1s patient and 
holds to Allah’s din and obeys Him. Then he is given success and 
rightly guided. Ibn Juray] says that it means he believes in Him. It is 
said that it means, ‘Whoever holds to the rope of Allah,’ which is the 
Qur’an. The verbs a‘sama and 1‘tasama mean to hold to something to 
the exclusion of anything else. Anyone who clings to something is 
called ‘mu‘sim’? and ‘mu‘tasm’. Someone who defends something 1s 
called ‘sim. Al-Farazdaq said: 


I am the son of the defenders (‘asemin) of the Banu ‘Tamim. 


[POEMS] Food is described as defending (‘asama) someone from 
being hungry. The Arabs say, ‘the food kept him (‘asama) from being 
hungry. That is why they call pottage (sawig) ‘Aba ‘Asim.’ Ahmad 
ibn Yahya said, “he Arabs called bread ‘asm and jabir, and they 
also called it ‘amir. [POEMS] 
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102 You who believe! have taqwa of Allah with the taqwa 
due to Him and do not die except as Muslims. 
An-Nabhas related from Murrah ibn ‘Abdullah that the Messenger 
of Allah said, “The taqwa due to Him is that He be obeyed and 
not disobeyed, remembered and not forgotten, thanked and not 
shown ingratitude.’ Ibn ‘Abbas said, ‘It means not disobeying Him 


32 


for the blink of an eye.’ The commentators mentioned that when 
this dyah was revealed, they asked, ‘Messenger of Allah, who 1s strong 
enough for this?’ It was hard for them and then Allah revealed: ‘So 
show fear of Allah as much as you are able to’ (64:16), and this dyah was 
abrogated as Qatadah, ar-Rabi‘ and Ibn Zayd said. Muqatil said, 
‘Nothing in Al Ymran is abrogated except this Gah.’ 

It is also said that the words: ‘So show fear of Allah as much as you are 
able to’ is clarification of this dah. The meaning is: ‘Fear Allah with 
the taqgwa due to Him as much you are able to.’ This is more correct 
because when there is a choice between reconciling and abrogation, 
reconciling is more appropriate. ‘Ali ibn Abi Talhah reported that 
Ibn ‘Abbas said, “he words of Allah: “You who believe, have taqwa of 
Allah with the taqwa due to Him,” are not abrogated. “The tagwa due to 
im” is that one fights to the utmost in the Way of Allah and does 
not fear the blame of any blamer for Allah’s sake, and establishes 
justice, even against oneself and one’s children.’ An-Nahhas said, 
‘Whenever an obligation is mentioned in an aah, it is mandatory for 
the Muslims to implement it and there is no abrogation in it.’ This 
was already mentioned in al-Bagarah. 
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103 Hold fast to the rope of Allah all together, and do not 
separate. Remember Allah’s blessing to you when you 
were enemies and He joined your hearts together so that 
you became brothers by His blessing. You were on the 
very brink of a pit of the Fire and He rescued you from it. 
In this way Allah makes His Signs clear to you, so that 
hopefully you will be guided. 
Hold fast to the rope of Allah all together, and do not separate. 
‘Hold fast’ (z‘tasemi) comes from ‘smah, which is defence, and it is 
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also used for the guards (badhraqah) of a caravan. That is because 
they organise those who would defend it against those who would 
harm it. Ibn Khaluwayh said that badhraqah is not Arabic, but a 
Persian word that has been Arabicised. 

‘Habl (rope) is a word with multiple meanings. Its linguistic root is 
the means by one which one reaches a need and desire. It is a 
ligament in the neck and a long track of sand. That usage is found in 
hadith. It is a halter and a covenant. Al-A‘sha said: 


When the covenants (hzbal) of the tribe seceded it, 
they took their contracts from another for you. 


He means security. It is also cunning, and /ibdlah is a snare. 
[POEM] 

None of these meanings is meant in the dah except that of 
‘covenant’, as Ibn ‘Abbas said. Ibn Mas‘ud said that the rope of 
Allah is the Qur’an. ‘Ali and Abu Sa‘td al-Khudri related this from 
the Prophet #;, and the same is reported from Mujahid and 
Qatadah. Abu Mu‘aqiyah related from al-Hiyjrt from Abu-l-Ahwas 
from ‘Abdullah that the Messenger of Allah # said, “This Qur’an is 
the rope of Allah.’ 

Taqiyy ibn Mukhallad related from Yahya ibn al-Hamid from 
Hushaym from al-Awwam ibn Hawshab from ash-Sha‘bi that 
‘Abdullah ibn Mas‘ud said that it refers to the Community. It is 
related from him and others by various paths of transmission. All the 
meanings are similar because Allah commanded friendship and 
forbade separation. Separation is destruction and the group is 
salvation. Ibn al-Mubarak said: 


The community is the rope of Allah, so hold fast to 
the firmest handhold of it for the one who draws near. 


and do not separate. 
This means in respect of your dim, in the way the Jews and 
Christians separated in their respective religions, as Ibn Mas‘ud and 


34 


others said. It is permitted for it to mean: “Do not separate by 
following your individual passions and desires. Be brothers in the din 
of Allah.’ So that should prevent them cutting off one another and 
plotting against one another. ‘This is indicated by what follows it: 
Remember Allah’s blessing to you when you were enemies and He 
joined your hearts together so that you became brothers by His 
blessing. 

There is no evidence in the dyah for the prohibition of 
disagreement concerning secondary rulings. That is not true 
disagreement. The disagreement intended here is that which makes 
harmony and joining together impossible. As for rulings in matters 
of ytehad, disagreement regarding them is due to the deduction of 
precepts and fine meanings of the Shari‘ah. The Companions 
continued to disagree in respect of judgments about different 
matters. In spite of that, they were in complete harmony. The 
Messenger of Allah > said, “The disagreements of my Community 
are a mercy.’ Allah is forbidding any sort of disagreement that results 
in discord. 

At-Tirmidhi reported from Abt Hurayrah that the Prophet 
said, “The Jews divided into seventy-one or seventy-two sects and the 
Christians into the like of that. My community will divide into 
seventy-three sects.’ At-Tirmidhi said that it is a sound hadith. Ibn 
‘Umar also transmitted that the Messenger of Allah @} said, “What 
happened to the tribe of Israel will happen to my community, step 
by step, so that if one of them were to come to his mother openly, my 
community would also have those who do that. The tribe of Israel 
divided into seventy-two sects and my community will divide into 
seventy-three. All of them will be in the Fire except for one.’ “Who 
are they, Messenger of Allah?’ they asked. He replied, “What I and 
My Companions follow.’ He transmitted it from ‘Abdullah ibn Ziyad 
al-Ifriqi from ‘Abdullah ibn Yazid from Ibn ‘Umar. He said, “This 
hadith is hasan gharib. We only know it from this path.’ Abu ‘Umar 
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said, “Abdullah al-Ifriqi is trustworthy. His people trusted him and 
praised him while others said that he was weak.’ 

In his Sunan Abu Dawud transmitted from Mu‘awiyah ibn Abi 
Sufyan that the Prophet said, ‘Before you the People of the Book 
divided into seventy-two sects and this community will divide into 
seventy-three. Seventy-two will be in the Fire and one in the 
Garden: it is the Jama‘ah. Some people will emerge from my 
Community and those passions will move them as rabies moves its 
sufferer. There is no vein or joint of them which that will not enter.’ 

In the Sunan of Ibn Majah, Anas ibn Malik reported that the 
Messenger of Allah # said, ‘Anyone who leaves this world sincerely 
believing in Allah alone and being sincere in worshipping Him with 
no partner, establishing the prayer and paying the zakat, dies with 
Allah pleased with him.’ Anas said, ‘It is the din of Allah which the 
Messengers brought and conveyed from their Lord before the 
muddling of hadiths and different sects.’ The confirmation of that 1s 
at the end of what Allah revealed. He says: “If they repent...” in other 
words ‘if they abandon idols and worship of them’, “...and establish 
the prayer and pay zakat, they are your brothers in the din.” (9:11) It is 
transmitted from Nasr ibn ‘Ali al-Jahdami from Abu Ahmad from 
Abu Ja‘far ar-Razi from ar-Rabi‘ ibn Anas from Anas. 

Abu-l-Faraj al-Jawzi said, ‘If it is said that these sects are known, 
the answer is that we know the differences and the roots of sects and 
each of the sects is sub-divided into further sects, even if we do not 
know all the names of those sects and schools. It is clear to us that 
the roots of sects are the Haruriyyah (Kharyites), the Qadariyyah, 
the Jahmiyyah, the Murji’ites, the Rafidites and the Jabriyyah.’ One 
of the people of knowledge said, “There are six sects that form the 
basis of these misguided sects and each of them divided into twelve 
sub-sects so they became seventy-two.’ 

There are twelve sects of the Harurtyyah. The first are the 
Azraqiyyah who say, ‘We do not know anyone to be a believer,’ and 
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they say that all the people of the qzblah are unbelievers except for 
those who espouse the same view as them. There are the Ibadiyyah 
who say, “Whoever takes our view is a believer and whoever turns 
away from it is a hypocrite.’ There are the Tha‘labiyyah who say 
that Allah does not decree; the Khazimiyyah who say that they do 
not know what faith is and all creatures are excused; the 
Khalafiyyah who claim that anyone who abandons jihad, male or 
female, is an unbeliever; and the Kuziyyah who said that no one 
should touch another person because he does not know whether he 
is pure or impure and should not eat with him until he repents and 
has a ghusl. There are the Kanziyyah who say that no one 1s allowed 
to give another person his wealth because he might not deserve it 
and so he should store it (Kanz) in the earth until the people of the 
truth appear. There are the Shamrakhiyyah who say there is nothing 
wrong in touching women who are not relatives. There are the 
Akhnasiyyah who said that the dead find neither good nor evil after 
death. There are the Hakamiyyah who say that anyone who asks for 
the judgment of a creature is an unbeliever. There are the 
Muttaziliyyah [of the Harurityyah] who say that the business of ‘Ali 
and Mu‘awiyah is unclear and so they are free of both parties. And 
there are the Maymuniyyah who say that there is no ruler except 
with the consent of those we love. 

There are also twelve sects of Qadariyyah. There are the 
Ahmariyyah who stipulate about Allah’s justice that He must give 
people charge of their affairs and come between them and acts of 
disobedience. There are the Thanawiyyah who claim that good is 
from Allah and evil is from Shaytan. There are the Mu‘tazilites who 
say that the Qur’an is created and deny the Attributes of Divine 
Lordship. There are the Kaysantyyah who say, “We do not know 
whether actions are from Allah or from people. We do not know 
whether people will be rewarded or punished.’ There are the 
Shaytanityyah who say that Allah did not create Shaytan. There are 
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the Sharikiyyah who say that all evil actions are decreed except for 
disbelief. ‘There are the Wahmiyyah who say that the actions and 
words of people have no essence and they do neither good nor evil 
actions. There are the Zabriyyah who say that it is a duty to act by 
every revealed Book, whether abrogated or abrogating. There are 
the Mas‘adiyyah who claim that if someone disobeys and then 
repents, his repentance is not accepted. There are the Nakithiyyah 
who claim that someone who breaks his allegiance to the Messenger 
of Allah & does not sin. There are the Qasitiyyah who [preferred 
seeking the world to doing-without, and the Nazzamiyyah who] 
followed Ibrahim ibn an-Nazzam in saying that someone who claims 
that Allah is a thing is an unbeliever. 

The Jahmiyyah likewise make up twelve sects. There are the 
Mu‘attilah who claim that everything a human being thinks of is 
created and if someone claims that Allah can be seen, he is an 
unbeliever. There are Maristyyah who say that most of the attributes 
of Allah are created. There are the Multaziqah who say that the 
Creator is everywhere. There are the Waridiyyah who say that no 
one who recognises his Lord will enter the Fire and no one who 
enters it will ever emerge from it. There are the Zanadiqah who say 
that no one can establish a Lord for himself because affirmation can 
only occur after perception by the senses and what is not perceived 
cannot be confirmed. There are the Hargiyyah who claim that the 
Fire will burn the unbeliever once and he will remain burned forever 
but not feel the heat of the Fire. There are the Makhluqiyyah who 
claim that the Qur’an is created. There are the Faniyyah who claim 
that the Fire and Garden will vanish. Some of them say that they are 
not created. There are the Qabriyyah who deny the punishment of 
the grave and intercession. There are the Lazfiyyah who say that our 
articulation of the Qur’an 1s created. 

The twelve sects of the Murji’ah are the ‘Tariktyyah who say that 
Allah did not impose any obligation on His creation other than 
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believing in Him and whoever believes in Him can do whatever he 
wishes. There are the Sa ibiyyah who say that Allah left His creation 
to do whatever they wish. There are the Rajiyyah who say that 
someone obedient is not called obedient nor someone disobedient 
called disobedient because we do not know what Allah has in store 
for him. There are the Salibiyyah who say that obedience is not part 
of faith. There are the Bahishiyyah who say that faith is knowledge 
and whoever does not know the truth from the false or the lawful 
from the unlawful is an unbeliever. ‘The ‘Amaliyyah say that faith is 
action. The Manqusiyyah say that faith does not increase or 
decrease. The Mustathniyyah say that ‘if Allah wills’ is part of faith. 
The Mushabbihah say that His sight is like our sight and His hand 
like our hands. The Hashawiyyah said that ruling of all hadiths is 
the same and someone who omits the n@filah is like someone who 
omits the obligatory. The Zahiriyyah forbid analogy. The Bid‘iyah 
were the first to novate these things in this community. 

The Rafidites also have twelve sects. There are the ‘Alawtyyah who 
say that the Message was really sent to ‘Alt but Jibril made a mistake. 
The Amriyyah said that ‘Ali and Muhammad shared in 
Prophethood. The Shi‘ah said that ‘Alt was the executor of the 
Messenger of Allah # and his heir after him and the community fell 
into disbelief by giving allegiance to someone else. ‘The Ishaqiyyah 
said that Prophethood will continue until the Day of Rising and 
whoever has the knowledge of the People of the House is a Prophet. 
The Nawusiyyah say that ‘Ali is the best of the community and 
anyone who prefers someone to him has disbelieved. The 
Imamiyyah said that it is not possible for this world to be without an 
imam from the descendants of Husayn. The imam is taught by Jibril 
and if he dies, another takes his place. The Zaydiyyah said that all 
the descendants of Husayn have the right to be imams in the prayer. 
If one of them is present, the prayer is not permitted behind 
someone else. It makes no difference whether they are pious or 
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impious. The ‘Abbastyyah claimed that al-‘Abbas was the most 
entitled to be caliph. The Tanasukhiyyah believed in transmigration 
of souls. If someone was a good-doer, his soul leaves and enters into 
someone who will have a happy life. The Raj‘iyyah claim that ‘Ali 
and his companions will return to this world and take revenge on 
their enemies. The La‘inah curse ‘Uthman, Talhah, az-Zubayr, 
Mu‘awiyah, Abi Masa, ‘A’ishah and others. The Mutarabbisah 
resemble those performing the hay practices and in every age set up 
a man whom they put in charge, claiming that he is the mahdi of the 
community. When he dies, they set up another. 

The Jabriyyah have twelve sects. ‘There are the Mudtariyyah who 
say that the human being has no action: it is Allah who does 
everything. The Af‘aliyyah say that we have actions but no capacity 
to do them. We are like beasts led by ropes. The Mafrughiyyah said 
that all things were created in the past and now nothing is created. 
The Najjartyyah claimed that Allah Almighty punishes people for 
His actions, not for their actions. The Mannantyyah said that you 
are responsible for what occurs to your heart, so do whatever you 
deem to be good. The Kasbiyyah said that the slave of Allah earns 
neither reward nor punishment. The Sabiqiyyah said you may act as 
you wish. The fortunate will not be harmed by their wrong actions 
and the wretched will not be helped by their piety. The Hibbiyyah 
said that if someone drinks a cup of the love of Allah, the pillars of 
worship are cancelled for him. The Khawfiyyah said that if someone 
loves Allah, he cannot fear Him because the lover does not fear his 
Beloved. The Fikriyyah said that if someone increases his 
knowledge, worship is no longer binding on him. The Khashabiyyah 
said that this world is shared equally among people and there is no 
superiority between them in their legacy from their father Adam. 
The Manniyyah say that we have no action, only ability. 

Further discussion of sects in this Community will come at the end 
of Sarat al-An‘am Allah willing. 
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Ibn ‘Abbas said to Simak al-Hanafi: ‘Hanafi, the Community 
(Jama‘ah)! The Community! Past nations were destroyed when they 
split into sects. Did you not hear the words of the Almighty, “Hold 
Jast to the rope of Allah altogether and do not separate’? 

Abu Hurayrah reports in Sahih Muslim that the Messenger of Allah 
«> said, ‘Allah is pleased with three things for you and dislikes three 
things for you. He is pleased that you worship Him and do not 
associate anything with Him, that you hold all together to the rope 
of Allah, and that you do not split up. He dislikes three things for 
you: chitchat, asking too many questions and wasting wealth.’ So 
Allah obliged us to hold to His Book and the Sunnah of His Prophet 
> and to consult them in cases of disagreement. He commanded us 
to join together in holding fast to the Book and Sunnah in terms of 
belief and action. That is the means to unity and the remedy for 
disunity and assures the best interests of of the community in this 
world and the din and safety from discord. He commanded 
togetherness and forbade us falling into the schisms which have 
occurred to the people of the two Books. This is the complete sense 
of the dyah and is evidence for the validity of consensus as one of the 
fundamental principles of figh. Allah knows best. 

Remember Allah’s blessing to you when you were enemies 

Allah commanded them to remember His blessings, the greatest of 
which is Islam and following His Prophet #}. By it enmity and 
division are removed and love and harmony are brought about. It is 
Aws and Khazraj who are meant although the dyah is of general 
import. 
so that you became brothers by His blessing. 

This means you became brothers in the din by the blessing of 
Islam. In the Qur’an asbaha always means ‘become’ as is seen 
elsewhere. /khwan (brothers) is the plural of akh. Someone 1s called a 
‘brother’ because he aims to follow the path of his brother. 

You were on the very brink of a pit of the Fire 
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‘Shafa’ is the edge of anything. Allah also uses the term in ‘on the 
brink (shafa) of a crumbling precipice.’ (9:109) A poet said: 


We dug (hafarna) [the well] Sajlah for the ais, 
growing above its edge (shifaha) is a plant. 


The verb ashfa ‘ala means to be on the brink of something. The 
verb is used of a sick person on the brink of death. All that remains 
of it is shafa, a little. Ibn as-Sikkit said, ‘It is said of a dying man or 
waning moon or setting sun, “Only a little (shafa) remains of it.” 
Al-‘Ayjaj said: 

Many an elevated place is high for the one who ascends it. 

I ascended it when the sun had set or was close (sha/a) to it. 


‘Had set’ is ‘bila shafa’ and ‘bi-shafa means that a little remains of it. 
It is a weak verb with ya’. One dialect has it as being one of those 
words with a waw. An-Nahhas said, “The root of shafa is shafawa 
which is why it is written with an aif and without wmdlah.’ Al-Akhfash 
said, “When zmdlah is not permitted in it, it is known that there was 
originally a waw there. Imalah comes from the ya’. The dual is 
shafawan.’ 

Al-Mahdawi said that being on the brink of a fire is a metaphor for 
them leaving disbelief for belief. 

FHS SMEG AF NO PuA nek Sy 
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104 Let there be a community among you who call to the 
good, and enjoin the right, and forbid the wrong. They 
are the ones who have success. 

We have already discussed what enjoining the right and forbidding 
the wrong entails. ‘in’ (among) here is partitive. It means that those 
who enjoin must be people with knowledge, and not all people have 
knowledge. It is also said that it is generic, and the command is 
general for everyone. The first position is sounder and indicates that 
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enjoining the right and forbidding the wrong 1s a fard kifayah. Allah 
made it specific when He says: “Those who, if We establish them firmly on 
the earth, will establish the prayer...’ (22:41). This is not all people. Ibn 
az-Zubayr recited: “Let there be a community among you who call 
to the good, and enjoin the right and forbid the wrong, and seek 
Allah’s help in what befalls them.’ Abu Bakr al-Anbari said, “This 
addition is, in fact, commentary on the part of Ibn az-Zubayr. It is 
an error on the part of some transmitters to add it to the words of 
the Qur’an. It indicates the soundness of the description in the 
hadith related from my father from Hasan ibn ‘Arafah from Waki 
from Abi ‘Asim from Abi ‘Awn from Subayh who said that he 
heard ‘Uthman ibn ‘Affan recite, “Let there be a community among 
you who call to the good, and enjoin the right and forbid the wrong, 
and seek Allah’s help in what befalls them.” No intelligent person 
doubts the fact that ‘Uthman did not consider this addition to be 
part of the Qur’an since he did not include it in the text of his copy 
of the Qur’an when he was the leader of the Muslims. He 
mentioned it as an admonition and to stress the prior words of the 
Lord.’ 
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105 Do not be like those who split up and differed after 
the Clear Signs came to them. They will have a terrible 
punishment 

This means the Jews and the Christians, according to most 
commentators. One of them said that it refers to the innovators of 
this community. Abu Umamah, reciting this dah, said that it 1s 
about the Harurityyah. Jabir ibn ‘Abdullah said that it means the 
Jews and Christians. The verb ‘came’ is in the masculine for the 
plural. If the verb had been in the feminine, it would refer to the 
group. 
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106 on the Day when faces are whitened and faces are 
blackened. As for those whose faces are blackened: 
“What! Did you disbelieve after having believed? Taste 
the punishment for your unbelief!’ 107 As for those 
whose faces are whitened, they are in Allah’s mercy, 
remaining in it timelessly, for ever. 
On the Day when faces are whitened and faces are blackened. 

This is a reference to the Day of Rising when people are 
resurrected from their graves. The faces of the believers will be 
whitened and those of the unbelievers blackened. It is said that that 
occurs when the books are read out. When the book of the believer 
is read out and he sees his good actions in it, he will rejoice and his 
face will be brightened. When the unbeliever and hypocrite read 
their books and see their evil deeds, their faces will be darkened. It is 
said that this occurs when the scales are set up. It is said that it 1s 
when the Almighty says: ‘Aeep yourselves apart today, O evildoers.’ (36:59) 

It is also said that it happens on the Day of Rising when every 
group is commanded to join what they worshipped. When they do 
that they will be wretched and their faces darkened. The believers, 
People of the Book and hypocrites will stay where they are. Allah 
will ask the believers, ‘Who is your Lord?’ and they will reply, ‘Our 
Lord is Allah Almighty.’ He will ask them, “Will you recognise Him 
if you see Him?’ They will reply, ‘Glory be to Him! When He shows 
Himself, we will recognise Him.’ They will see Allah in the way He 
wishes them to and the believers will prostrate and their faces will 
become as white as snow. The hypocrites and People of Book will be 
unable to prostrate and they will be miserable and their faces dark. 
The whitening of faces is their shining with bliss and the darkening 
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is their being covered by the painful punishment. 

It is also read as ‘tubyaddu’ and ‘tiswaddu’ which is the dialect of 
Tamim. Yayhya ibn Waththab recited it this way. Az-Zuhri recited 
‘tabyaddu’ and ‘taswaddu.’ It is also permitted for the ¢@’ to have a 
kasrah and to have ‘yabyaddu’ in the masculine plural. The whitening 
of the faces is their shining with blessing and their darkening is from 
the painful punishment that oppresses them. 

There is disagreement about who specifically is being referred to 
here. Ibn ‘Abbas said that the faces of the people of the Sunnah are 
white and those of innovation dark. This statement of Ibn ‘Abbas is 
related by Malik ibn Sulayman al-Harawi, the brother of Ghassan, 
from Malik ibn Anas from Nafi‘ from Ibn ‘Umar who reported that 
the Messenger of Allah & said about these words: ‘It means that the 
faces of the people of the Sunnah will be whitened and the faces of 
the people of innovation will be blackened.’ Abu Bakr Ahmad ibn 
‘Alt ibn Thabit al-Khattb mentioned it. It is said that this 1s munkar 
from Malik. 

‘Ata’ said, “The faces of the Muhajirun and Ansar will be whitened 
and the faces of the Banu Qurayzah and an-Nadir blackened.’ 
Ubayy ibn Ka‘b said, “Those whose faces are blackened are the 
unbelievers and they will be asked, “Do you disbelieve after your 
affirmation of belief when you were brought forth from the back of 
Adam like atoms?” This is what at-Tabari preferred. Al-Hasan says 
that the dah is about the hypocrites. Qatadah says that it is about 
the apostates. ‘Ikrimah said, “They are the people from the People of 
the Book who confirmed their Prophets and affirmed Muhammad 
# before he was sent and then, when he was sent, rejected him. 
That is what is meant by the words of the Almighty: “What! Did you 
disbelieve after having beheved?’” ‘That is preferred by az-Zayjaj. 

Malik ibn Anas said, ‘It is about the people of sects.” Abu Umamah 
al-Bahili reported that it is about the Khariyites. Another report says 
that it is about the Qadariyyah. At-Tirmidhi reported that Abu 
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Ghalib said, Abu Umamah saw heads set up at the gate of 
Damascus. He remarked, “The dogs of the Fire! The worst to be 
slain under heaven and the best is the one they killed.’ Then he 
recited the aah: “On the Day when faces are whitened and faces are 
blackened....” I said to Abu Umamah, “Did you hear that from the 
Messenger of Allah #3?” He answered, “If I had not heard it from 
the Messenger of Allah > once, two times, three times (and he went 
on to ‘seven times’), I would not have related it to you.”” He said that 
it is a hasan hadith. 

We find in Sahth Bukhari that Sahl ibn Sa‘d said, “Che Messenger of 
Allah # said, “I will reach the Basin before you. Whoever passes by 
me will drink, and whoever drinks will never be thirsty again. Some 
people will come whom I recognise and who recognise me but a 
barrier will be put between me and them.”’ Abu Hazim said, ‘An- 
Nu‘man ibn Abi ‘Ayyash asked, “Is that how you heard it from Sahl 
ibn Sa‘d?” “Yes,” I answered. He said, “I testify that I heard it from 
Abu Sa‘id al-Khudri and he added, ‘I will say, “They are from me!” 
It will be said, “You do not know what they innovated after you.” I 
will say, “Away! Away with those who altered things after me!”””’ 

Abu Hurayrah related that the Messenger of Allah # said, ‘On the 
Day of Rising, a group of my Companions will come to the Basin 
and be kept away from it. I will say, “O Lord, my Companions!” He 
will say, “You do not know what they innovated after you! They 
turned their backs in retreat.” 

There are many hadiths that talk about this. Anyone who alters, 
changes or innovates in the din of Allah anything not pleasing to 
Allah and for which Allah has not given permission will be among 
those who are driven far from the Basin and whose faces are 
blackened. Those who are driven farthest away are those who 
opposed the Muslim Community and caused splits among them, 
such as the Khariyites and their different sects, the Rafidites with 
their clear misguidance, and the Mu‘tazilites with their various sects. 
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All of these altered and innovated. That is also the case with the 
extravagant wrongdoers who commit injustice and tyranny and blot 
out the truth and kill and humiliate its people, as well as those who 
publicly commit major wrong actions and who treat acts of 
disobedience lightly, and the group of the people of deviation, sects 
and innovations. It is feared that all of those are meant by the dah. 
As we made clear, only a denying unbeliever who does not have the 
weight of a mustard seed of faith in his heart will remain in the Fire 
forever. Ibn al-Qasim said, “There may be from other than the 
people of sects, those who are worse than the people of sects.’ It used 
to be said, ‘Full sincerity is avoiding acts of disobedience.’ 

As for those whose faces are blackened, 

There is some elision here, like “They were asked, “What! Did you 
disbelieve after having believed?” on the Day of the Covenant when 
they said, “Yes, indeed.’ It is also said that these are the Jews who 
believed in Muhammad before he was sent and rejected him after 
he was sent. Abu-l-‘Aliyah said that this is directed at the hypocrites: 
‘Do you reject secretly after affirming openly?’ The people who 
know Arabic agree that there must be a fa’ in the apodosis of amma 
since it means: ‘As for Zayd, he is happy.’ 

Those whose faces are whitened are those who obeyed Allah and 
fulfilled His covenant. ‘Yn Allah’s mercy’ is in His Garden and the 
Abode of His generosity. May Allah place us among them and make 
us avoid the paths of innovation and misguidance and guide us to 
the path of those who believed and did good deeds! Amin. 
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108 These are Allah’s Signs which We recite to you with 
truth. Allah desires no wrong for any being. 109 


Everything in the heavens and everything in the earth 
belongs to Allah. All matters return to Allah. 
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‘Allah’s Signs’ are the Qur’an. ‘We recite to_yow’ means ‘Jibril brought 
them down to you and recited them to you.’ ‘Truth’ is truthfulness. 
Az-Zajjaj said that the words ‘These are Allah’s signs’ mean that they 
are the proofs and evidence of Allah. It is said that ‘tilka’, which 
normally means ‘those’, here means ‘these’, but when they came to 
an end, it becomes as if they are far and so ‘those’ is used. Also, 
‘Allah’s Signs’ can be an appositive for ‘these’ rather than an 
adjective. ‘Allah desires no wrong for any being’? means that He will not 
punish them without wrong action on their part. 

Everything in the heavens and everything in the earth belongs to 
Allah. 

Al-Mahdawi says that the manner in which this is connected to 
what is before it is that, after Allah mentions the states of the 
believers and unbelievers and the fact that He does not desire wrong 
for any being, He then mentions the vast extent of His power and 
His absolute freedom from any hint of injustice, since everything in 
the heavens and the earth is in His hand. It is also said that it is the 
beginning of a new sentence: Allah is making it clear to His slaves 
that everything in the heavens and the earth belongs to Him so that 
they should ask of Him and worship Him and not worship other 
than Him. 
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110 You are the best nation ever to be produced before 
mankind. You enjoin the right, forbid the wrong and 
believe in Allah. If the People of the Book were to 
believe, it would be better for them.Some of them are 
believers but most of them are deviators. 

You are the best nation ever to be produced before mankind. 

At-Tirmidhi related from Bahz ibn Hakim that his grandfather 
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heard the Messenger of Allah # say about these words: ‘You are the 
culmination of seventy communities. You are the best and noblest of 
them in the sight of Allah.’ He said that it 1s a Aasan hadith. 

Abu Hurayrah said, ‘We are the best of people for people. We drag 
them in chains to Islam.’ Ibn ‘Abbas said, “They are those who 
emigrated from Makkah to Madinah and were present at Badr and 
Hudaybiyah.’ ‘Umar ibn al-Khattab said, “Whoever does what they 
did is like them.’ 

It is said that it is the Community of Muhammad &, specifically 
the righteous among them and the people of excellence. They will 
be the witnesses against other people on the Day of Rising as 
mentioned in al-Bagarah. Mujahid said that this is according to the 
preconditions mentioned in the dah. It is said that it means: ‘You 
are in the Preserved Tablet.’ It is said, “Since you believed, you were 
made the best nation.’ It is said that it is good news for the Prophet 
s and His community. Al-Afkhash points out that it means the best 
people of a din. [POETRY] 

It is said that the verb ‘kana’ here is in the perfect tense and it 
means: “You have been created and brought into existence’ and ‘the 
best nation’ is descriptive. It is also said that ‘kana’ is redundant and 
it simply means: ‘you are the best nation.’ Similar examples of this 
usage are found in 19:29 and 2:86. 

Sufyan related from Maysarah al-Ashja‘ from Abu Hazim that 
Abu Hurayrah said about this dah, “You drag people in chains to 
Islam.’ An-Nahhas said, ‘According to this, it implies; “you are the 
best nation for people.”’ Mujahid said, “You are the best nation 
when you enjoin the right and forbid the wrong.’ It is also said that 
the nation of Muhammad > will become the best nation because 
the Muslims will be the most numerous and enjoining the right and 
forbidding the wrong is widespread among them. It is also said that 
it is the Companions of the Messenger of Allah who are being 
referred to as he said, “he best of people are my generation...’, 
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meaning those among whom he was sent. 

Since it is confirmed in Revelation that this nation is the best of 
nations and the Imams report that the Prophet # said, “The best of 
my community are my generation, then the one after them and then 
the one after them,’ this indicates that those at the beginning of this 
community are better than those after them, and the majority of 
scholars believe that. Those who were Companions of the Prophet 
> and saw him, even once, are better than those who came after 
him. No action is equivalent to that of the company of the Prophet 

Abu Umar Ibn ‘Abd al-Barr believed that it was possible for there 
to exist after the Companions those who were better, owing to the 
fact that the statement of the Prophet # was not universal, since a 
generation inevitably contains both the excellent and less excellent. 
His generation contained hypocrites who opposed faith and people 
of major wrong actions who had the hudiid carried out on them. He 
said to them, ‘What do you say about a thief, a drinker and a 
fornicator?’ He said about those in his generation, ‘Do not curse my 
Companions.’ He said to Khalid ibn al-Walid about ‘Ammar, ‘Do 
not insult someone who is better than you.’ 

Abu Umamah reported that the Prophet #} said, ‘Bliss to the one 
who sees me and believes in me, and bliss seven times over to the 
one who did not see me but believes in me.’ We find in the Musnad of 
Abu Dawud at-Tayalist from Muhammad ibn Abi Humayd from 
Zayd ibn Aslam from his father that ‘Umar said, ‘I was sitting with 
the Prophet # when he asked, “Do you know which of creation are 
best in faith?” We replied, “The angels.” He said, “That is true of 
them, but other than them.” We said, “The Prophets.” He said, “It 
is true of them, but others.” Then the Messenger of Allah @} went 
on, “The best of creatures in faith are a people in the loins of men 
who will believe without seeing me. They will find a page and act by 
what is in it. They are the best of creatures in faith.” Salih ibn 
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Jubayr related that Abu Jum‘ah said, ‘We asked, “Messenger of 
Allah, is there anyone better than us?” “Yes,” he replied, “A people 
will come after you who will find a Book between two covers and 
believe in what is in it and believe in me without seeing me.” Abu 
‘Umar said that Abu Jum‘ah was a Companion and his name was 
Habib ibn Siba‘*. Salih ibn Jubayr was one of the trustworthy 
Tabi‘un. 

Abu Tha‘labah al-Khashani related that the Prophet said, 
‘Ahead of you lie days requiring steadfastness, and steadfastness in 
those days will be like grasping live coals. The one who acts in those 
days will have the reward of fifty men who do the same action as he 
does now.’ It was asked, “Messenger of Allah, of their men?” He 
replied, “Rather of your men.” Abu ‘Umar said that some 
transmitters omit ‘Rather your men’. ‘Umar said in explanation of 
this dyah, ‘Any who does the like of your actions is like you.’ The 
hadiths are not contradictory because the first is particular, and 
success is by Allah. 

It is said about what is conveyed by the hadiths regarding this 
matter that his generation “ is preferred because they were 
strangers in respect of their faith because of the great number of 
unbelievers around them, their steadfastness in the face of the 
persecution they faced and their holding to their din. As for the later 
members of this community, they will be strangers when they 
establish the din and hold to it and are steadfast in obeying their 
Lord at the time of the appearance of evil, impiety, bloodshed, acts 
of disobedience and major wrong actions, and then, at that time, 
their actions will be pure just as the actions of the first ones were 
pure. Part of what attests to this are the words of the Prophet: ‘Islam 
began as a stranger and will become as it began. Blessed be the 
strangers!’ There is also the hadith reported by Abu Tha‘labah that 
the Prophet # said, ‘My Community is like the rain. It is not known 
whether the beginning or end of it is best.’ Abu Dawud at-Tayalisi 
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and Aba ‘Isa at-Tirmidhi mentioned it. Hisham ibn ‘Ubaydullah ar- 
Razi mentioned from Malik from az-Zuhri that Anas said that the 
Messenger of Allah > said, “Che metaphor of my Community is like 
the rain. It is not known whether the beginning or end of it is best.’ 
Ad-Daraqutni mentioned it from Malik. Abu ‘Umar said that there 
is no disagreement that Hisham ibn ‘Ubaydullah is trustworthy. 

It is related that when ‘Umar ibn ‘Abd al-‘Aziz was appointed 
caliph, he wrote to Salim ibn ‘Abdullah, “Write to me informing me 
of the behaviour of ‘Umar ibn al-Khattab so I can act on it.’ Salim 
wrote to him, ‘If you act on the behaviour of “Umar, then you are 
better than ‘Umar because your time is not like the time of ‘Umar 
and your men are not like the men of ‘Umar.’ He wrote to the 
Jugqah@ of his time and they wrote to him the same as Salim told him. 

Some counter the hadith, “he best of people are my generation,’ 
with the words of the Prophet #, “The best of people is the one who 
has a long life and good actions and the worst of people is the one 
who has a long life and bad actions.’ Abu ‘Umar said that these 
hadiths mean that the first and the last are equal in faith and 
righteous action in a corrupt time when the people of knowledge 
and the din are few and there is a lot of corruption and bloodshed, 
and when the believers are abased and the deviants exalted and the 
din becomes a stranger again in the same way it began as a stranger, 
and the one who stands by it is like someone who holds on to hot 
coals. The two are equal, except for the people of Badr and al- 
Hudaybiyah. If someone reflects on the reports regarding this 
matter, what is correct will be clear to him. Allah gives His bounty to 
whomever He will. 

You enjoin the right and forbid the wrong 

This is praise for this community when they understand this and 
act by it. If they do not, praise is removed from them and censure 
attached to them. That is a reason for their destruction. We have 
already discussed what is meant by enjoining the right and 
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forbidding the wrong at the beginning of this sirah. 

If the People of the Book were to believe, it would be better for them. 
It would be better for the People of the Book to believe in the 

Prophet #. Then Allah tells us that some of them are believers and 

some are deviants, but that the majority are deviants. 
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111 They will not harm you except with abusive words. If 
they fight you, they will turn their backs on you. Then 
they will not be helped. 

This means that they deny you with their twisting and lies. They 
will not be victorious, as al-Hasan and Qatadah said. The exception 
here can be connective, meaning they will not harm you except for a 
little. So ‘abuswe words’ is a verbal noun. The dyah is a promise from 
Allah to His Messenger # and to the believers that the People of the 
Book will not overcome them and they will be helped against them 
and not be uprooted or harmed by their lies and twisting and that 
the ultimate victory will be for the believers. It is also said that the 
exception is one of separation, and the meaning is that they will not 
harm you at all, but you hear from them what vexes you. Muqatil 
said, “The leaders of the Jews, Ka‘b, ‘Adi, an-Nu‘man, Abu Rafi‘, 
Abu Yasir, Kinanah and Ibn Suriya went to those of their people 
who were believers, such as ‘Abdullah ibn Salam and his people, and 
abused them for becoming Muslims, and Allah revealed this.’ It 
means verbal abuse. ‘f they fight you...’ refers to the fact that they will 
be defeated. ‘Then they will not be ee is a new sentence. This dah 
contains a miracle for the Prophet # because those Jews who fought 
him did turn their backs. 
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112 They will be plunged into abasement wherever they 
are found, unless they have a treaty with Allah and with 
the people. They have brought down anger from Allah 
upon themselves, and they have been plunged into 
destitution. That was because they rejected Allah’s 
Signs and killed the Prophets without any right to do so. 
That was because they disobeyed and went beyond the 
limits. 113 They are not all the same. There is a 
community among the People of the Book who are 
upright. They recite Allah’s Signs throughout the night, 
and they prostrate. 114 They believe in Allah and the 
Last Day, and enjoin the right and forbid the wrong, and 
compete in doing good. They are among the righteous. 
115 You will not be denied the reward for any good thing 
you do. Allah knows those who have taqwa. 


They will be plunged into abasement wherever they are found, 


This refers to the Jews. ‘Wherever they are found’ means wherever they 
are encountered. This abasement was already mentioned in al- 
Bagarah. Then follows an absolute exception: ‘unless they have a treaty 
(literally, rope) with Allah and the people’. A treaty (rope) with the people 
means the ede status which they have. ‘The people’ here means 
Muhammad # 
they are ssatecied There is some elision here, meaning “They are 
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» and the believers to whom they pay the jzzyah and so 


protected by a contract from Allah.’ Al-Farra’ said that. 
They have brought down anger from Allah upon themselves, 

‘Brought down’ either means ‘returned’ or ‘endured’. The linguistic 
root means that it is obliged for them, and this was discussed in al- 
Bagqarah. Then Allah tells about the reason for that, and this was also 
discussed in al-Bagarah. 

They are not all the same. 

This is the conclusion of the statement. Ibn Mas‘ud said that it 
means that the People of the Book and the community of 
Muhammad #? are not the same. It is said that it means: the 
believers and unbelievers of the People of the Book are not the same. 
Abu Khaythamah Zuhayr ibn Harb related from Hashim ibn al- 
Qasim from Shayban from ‘Asim from Zirr that Ibn Mas‘id said, 
‘One night the Messenger of Allah # was late for the Tsh@ prayer 
and then he came out into the mosque while the people were 
waiting for the prayer. He said, “There is no one among the people 
of the religions who remembers Allah Almighty at this hour except 
you.” Then this aah was revealed.’ Ibn Wahb related the like of it. 

Ibn ‘Abbas said that: “There 1s a community among the People of the Book 
who are upright. They recite Allah’s Signs throughout the night, and they 
prostrate” refers to those who believed with the Prophet >. 

Ibn Ishaq reported from Ibn ‘Abbas that when ‘Abdullah ibn 
Salam, Tha‘labah ibn Sa‘yah, Usayd ibn Sa‘yah, Usayd ibn ‘Ubayd 
and others of the Jews became Muslim and affirmed and desired 
Islam and were firm in it, the rabbis of the Jews and the people of 
disbelief said, ‘Only the worst of us believe in Muhammad and 
follow him. If they had been among the best of us, they would not 
have left the religion of their fathers for another” Then Allah 
revealed this. 

Al-Afkhash said that it implies that some of the People of the Book 
have a good path. He recited: 


Does someone with a community sin when he obeys? 
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It is said that there is some elision and it means: ‘There is a community 
among the People of the Book who are upright and another which is not 
upright.’ It is like the words of Abu Dhu’ayb: 


I disobeyed. My heart belongs to her. I obey its command 
and do not know whether seeking her is right guidance [or 
error]. 


Al-Farra’ says that the noun ‘community’ is in the nominative 
agreeing with the adjective ‘same’ [which is in the nominative] and so 
it implies: ‘A group among the People of the Book who are upright, 
reciting the signs of Allah are not the same as a group who 
disbelieve.” An-Nahhas says that this statement is incorrect for 
several reasons grammatically. One is that the word ‘community’ is in 
the nominative because of the adjective ‘same’ and so it does not 
refer to a noun which has no action on it. Because of this it is in the 
nominative by something which does not act on the verb and implies 
what is not needed. That is because the unbelieving [group] was 
already mentioned and so there is no need for that implication. Abu 
‘Ubaydah said, “This is like their words, “The fleas ate me” and 
“your companions left.”’ An-Nahhas said, “This is an error because 
they were already mentioned, and in the case of “The fleas ate me” 
[which is literally “they ate me, the fleas” ] because they were already 
mentioned.’ 

They recite Allah’s Signs throughout the night, and they prostrate. 

The word dna ‘throughout’ means its hours. Its singular is iran, anan 
or inyin. The word ‘prostrate’ here means doing the whole prayer. Al- 
Farra’ and az-Zajjaj said that it necessarily means that because there 
is no recitation in 7wki‘ and sujid. It is like Allah’s words: ‘they prostrate 
to Him,’ meaning that they do the prayer. We find in al-Furqan: ‘When 
they are told to prostrate to the All-Merciful...’ (25:60) and elsewhere: 
‘Prostrate before Allah and worship Him.’ (53:62) It 1s also said that it just 
means normal prostration, but the reason for its revelation refutes 


that. What is meant is the ‘sha’ prayer, as we mentioned from Ibn 
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Mas‘ud. The idolaters went to sleep when it became dark, while the 
people of tawhid stood before Allah in the ‘Isha’ prayer reciting the 
Signs of Allah. Do you not see that when Allah mentions their 
standing, He is including their prostration? Ath-Thawri said that it 1s 
prayer done between Maghrib and ‘Isha’. It is also said that it refers to 
night prayers. It is related that a man of the Banu Shaybah who used 
to study the Divine Books said, ‘We find among the words of the 
Lord: “Does a camel herder or shepherd reckon that when night 
covers him and he 1s helpless that he is like someone who stands and 
prostrates in prayer at the end of the night?” 

They believe in Allah and the Last Day, and enjoin the right and 
forbid the wrong, and compete in doing good. They are among the 
righteous. 

‘They believe? here means they affirm Allah and affirm what 
Muhammad # says. It is said that the phrase ‘enjoin the right’ has a 
general meaning and it is also said that it means to command that 
the Prophet # be followed and that the phrase Jorbid the wrong’ 
means to forbid the bad and to forbid opposing him. The words 
‘compete in doing good’ mean they do good actions and hasten to them 
without finding them burdensome since they know the value of their 
reward. It is said that it means that they hasten to act before they 
miss the time prescribed for that action. “They are among the righteous,’ 
means they will be with the righteous, who are the Companions of 
Muhammad #, in the Garden. 

You will not be denied the reward for any good thing you do. 

Al-A‘mash, Ibn Waththab, Hamzah, al-Kisa’i, Hafs, and Khalaf 
read this as “They will not ... they do,’ reporting about the upright 
community. That is the recitation of Ibn ‘Abbas and it is preferred by 
Abu ‘Ubayd. The rest read it as ‘You,’ as direct address following 
from ‘you are the best nation...’ That is preferred by Abu Hatim. Abu 
‘Amr reads it both ways. The dah means: even if you deny the 
reward for any good you do, you will be thanked for it and rewarded 
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for it. 
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116 As for those who disbelieve, their wealth and 
children will not help them against Allah in any way. 
They are the Companions of the Fire, remaining in it 
timelessly, forever. 

Mudéatil said, ‘After Allah mentions the believers of the People of 
the Book, He then mentions the unbelievers among them.’ Al-Kalbi 
said, ‘He made this an inceptive and He says, “Those who disbelieve 
will not be helped by a lot of wealth or a lot of children against the 
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punishment of Allah.”’ He singles out children here because they are 


their closest relatives. The rest of this has already been mentioned. 
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117 The metaphor of what they spend in their life in this 
world is that of a wind with an icy bite to it which strikes 
the crops of a people who have wronged themselves 
and destroys them. Allah did not wrong them; rather it 
was themselves they were wronging. 

The ma (what) here can act like a verbal noun or it can mean 
‘which’ and what it refers to is elided. It is like ‘a wind that blows’ 
which is a blowing wind. Ibn ‘Abbas says that the word ser means 
intense cold. It is said that its root is sartr, which is a screeching 
sound, and so it is the sound of a strong wind. Az-Zajjaj says that it 
is the sound of the flames of the fire in that wind. This was 
mentioned in al-Bagarah. In a hadith it says that locusts which have 
been killed by szr are forbidden. So the ayah means: the metaphor of 
the spending of the unbelievers, in its falsity, disappearance and lack 
of benefit, is ike crops hit by a cold wind or by a fire which burns 
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them up and destroys them. So their owners have no benefit at all 
from the crops after having had high hopes for their use and benefit. 

Allah did not wrong them by that, but they wronged themselves by 
disbelief and disobedience and denying the right of Allah. It is said 
that they wronged themselves by cultivating outside the proper time 
of cultivation and in other than its proper place and so Allah 
punished them for putting the thing in other than its proper place, as 
al-Mahdawi stated. 
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118 You who believe, do not take any outside 
yourselves as intimates. They will do anything to harm 
you. They love what causes you distress. Hatred has 
appeared out of their mouths, but what their breasts 
hide is far worse. We have made the Signs clear to you if 
you use your intellect. 

Allah is emphasising the blameworthy nature of relying on 
unbelievers. ‘This is connected to His previous words: “‘...7f you obey a 
group of those gwen the Book.’ (3:100). The word bitanah (intimates) is a 
verbal noun used for both singular and plural. ‘The dztanah of a man 
are his closest companions who have deep knowledge of his affairs. 
It is derived from batn, the opposite of outward. A poet said: 


Those are my closest friends and inner circle. 
They, rather than any relative, are my weak spot. 


In this dah Allah forbade the believers to take the unbelievers, Jews 
and people of sects as intimates, to consult them for their opinions 
and to rely on them in their affairs. It is said that you should not 
converse with anyone who 1s opposed to your school and din. A poet 
says: 
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Do not ask about a man. Ask about his close companion. 
Every close companion follows the one he is close to. 


We find in the Sunan of Abu Dawtd that Abu Hurayrah reported 
that the Prophet # said, ‘A man follows the religion of his close 
friend, so each of you should be very careful about whom he takes as 
a close friend.’ It is related that Abu Mas‘ud said, “Reckon people by 
their brethren.’ Then Allah clarified the reason why connection is 
forbidden. 

They will do anything to harm you. 

This means to corrupt you, meaning that they will spare no effort 
to corrupt you. Even if they do not fight you openly, they will not 
stop striving to deceive and betray you, as will be explained. 

Abu Umamah said that this refers to the Kharyites. It is related 
that Abu Musa al-Ash‘ari employed a dhimmi as a scribe and ‘Umar 
wrote to him to reprimand him and recited this dyah to him. Abu 
Musa came to ‘Umar with the accounts and presented then to 
‘Umar who liked them. A letter came to Abu Musa and he said, 
‘Where is your scribe so that he can read this letter to the people?’ 
He replied, ‘He does not enter the mosque.’ He asked, ‘Is he in 
janabah?’ “He 1s a Christian,’ he answered. He rebuked him and said, 
‘Do not bring them near. Put them far away. Do not honour them. 
Allah has abased them. Do not trust them when Allah has said that 
they are treacherous.’ ‘Umar said, ‘Do not employ the People of the 
Book. They think bribes are lawful. Seek help in your affairs with 
those who fear Allah.’ ‘Umar was told, “here is a man among the 
Christians of Hira and no one writes better than he does. Should he 
not write for you?’ He replied, ‘I will not take staff from anyone 
other than the believers.’ So it is not permitted to employ the 
dhimmis as scribes nor put them in charge of other matters of buying 
and selling. 

Circumstances have changed at this time as the People of the Book 
have been taken as scribes and trustees and entrusted with those 
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roles by wealthy ignorant governors and amirs. Al-Bukhari reported 
that Abu Sa‘td al-Khudri transmitted that the Prophet & said, 
‘Allah did not send a Prophet nor appoint a caliph without him 
having two counsellors, one counsellor commanding the right and 
encouraging it, and one counsellor commanding the wrong and 
encouraging it. The one protected is the one that Allah protects.’ 
Anas ibn Malik reported that the Prophet # said, ‘Do not seek light 
from the fire of the idolaters nor engrave an Arab on your signet- 
rings.’ Al-Hasan ibn Abi-l-Hasan explained it as meaning, ‘Do not 
consult the idolaters in any of your affairs and do not engrave 
Muhammad on your rings.’ Al-Hasan said, “The confirmation of 
that is found in the Book of Allah: “You who believe! do not take any 
outside yourselves as intimates.” 

The expression ‘outside yourselves’ means from other than yourselves 
with regard to conduct and good position. It means that they will 
not fall short in anything designed to corrupt you. The verb ala 
means ‘to fall short’. The phrase ‘a ali juhdan’ means ‘I did not omit 
any effort,’ 1c. ‘I did not fall short.’ The verbal usage ‘alawtu 
uluzwwan means ‘I fell short.’ Imru’u-l-Qays said: 


As long as a man still has a spark of life 
to reach the end of matters and does not fall short (di) 


‘Khabal’ or khabl is corruption. That can be in respect of actions, 
bodies and minds. Ahabl is a wound which renders a limb unsound. 
Khabl is the handicapping of limbs, as it refers to disorder. A man 
who is described as khabil or mukhabbal is dim-witted or mad. A 
person can become disordered (khabala) by love. Aws said: 


Son of Lubayna, you have no hand 
but a hand whose strength is disordered (makhbilah). 


Al-Farra’ said: 


Ibn Sa‘d gave a glance and prepared for it. 
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Your companions and mount are disordered (khabdl). 


The word ‘khabal’ is in the accusative on account of being the 
second object, as the verb ‘falling short’ is transitive, taking two 
objects. If you wish, it can be a verbal noun, or it can be genitive. 
The word ma in ‘love what causes you’ acts as a verbal noun. They love 
what is hard for you. ‘Anat is hardship and it was already mentioned 
in al-Bagarah. 

Hatred has appeared out of their mouths. 

This means: enmity and denial of you have appeared from their 
mouths. Hatred is the opposite of love. Baghda’ is a feminine verbal 
noun. Mouths are mentioned rather than tongues to indicate their 
bragging and prattle. This is greater than the concealed hatred that 
shows in their eyes. In this sense, the Prophet # forbade a man to 
speak openly about his brother’s honour. The verb used in the 
hadith means to open the mouth. A donkey opens its mouth when it 
brays (shahy) as horses do when they neigh. It describes horses with 
their mouths open. This hadith is not understood to be evidence for 
it being permitted to attack someone’s reputation by whispering. 
Scholars agree that it is forbidden as the revelation says: ‘Do not 
backbite one another.’ (49:12) The Prophet # said, ‘Your blood, your 
property and your honour is forbidden to you.’ Mentioning ‘shahw’ 
alludes to bragging and presumptuousness. Know that. 

This ayah provides evidence that the testimony of an enemy against 
his enemy is not permitted. That is the position of the people of 
Madinah and the people of the Hiyaz. It is related from Abu 
Hanifah that it is permitted. Ibn Battal and Ibn Sha‘ban said, 
‘Scholars agree that it is not permitted for someone to testify against 
his enemy, even if he is reputable. Enmity removes fairness, so how 
much more is that the case with the enmity of the unbeliever?’ 

But what their breasts hide is far worse. 

This reports that their concealed enmity is worse than their open 

enmity. ‘Abdullah ibn Mas‘ud recited ‘bada’ (appeared) in the 
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masculine because baghda’ and baghd mean the same. 
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119 There you are, loving them when they do not love 
you, even though you believe in all the Books. When 
they meet you, they say, ‘We believe.’ But when they 
leave they bite their fingers out of rage against you. Say, 
‘Die in your rage.’ Allah knows what your hearts contain. 
There you are, loving them when they do not love you, 

This refers to the hypocrites. The evidence for that is the words of 
the Almighty: ‘When they meet you, they say, “We believe.” Abu-l-‘Aliyah 
and Muaatil stated that. 

Love here means true friendship, in other words, “You, Muslims, 
offer them true friendship but they do not offer you true friendship 
because of their hypocrisy.’ It is said that it means: ‘You desire Islam 
for them while they desire unbelief for you.’ It is said that what is 
meant are the Jews. The majority say that. 

Kitab (Book) is generic. Ibn ‘Abbas says that it means ‘Books’. The 
Jews believe in some, as the Almighty says: ‘When they are told, “Believe 
in what Allah has sent down,” they say, “We believe in what was sent down to 
us.’ And they reject anything beyond that.” (2:91) 

When they meet you, they say, ‘We believe.’ 

They say that they believe in Muhammad > and that he is the 
Messenger of Allah. 

But when they leave they bite their fingers out of rage against you. 

“But when they leave” and are among themselves, they bite the ends 
of their fingers in exasperated hatred against you and say to one 
another, ‘Do you not see that these people are victorious and 
numerous?’ Biting the fingers is due to the frustration of not being 
able to act on the rage they feel. It is as Abu ‘Talib said: 
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They bite their fingers in anger after you leave. 
Someone else said: 


May Allah make their rage last long! When they see me, 
they bite the ends of their fingers out of rage. 


The verb used 1s ‘adda. ‘Udd is the fodder of animals in the cities. It 
is like dregs and crushed date-stones. Form IV of the verb is used for 
feeding camels this kind of fodder and a plump camel is called 
‘udadi. ‘Idd is a cunning man who has many schemes. Biting the 
fingers is the action of someone who is angry and cannot act on his 
anger or someone who has something happen to him that he cannot 
change. This biting (‘add) with the teeth is like biting the hand when 
someone has missed something or gnashing the teeth in regret. It is 
like other things that one does like counting pebbles and drawing 
lines in the sand when grieved. It is written with a dad. ‘Azz with a 
z@ refers to the hardness of time as in the poem: 


The hardness of time, Ibn Marwan, does not leave any wealth 
other than worn out and empty. 


Anamil (fingers) 1s the plural of anmalah or anmulah. When Abu-l- 
Jawza’ recited this dyah, he said that it referred to the Ibadiyyah. Ibn 
‘Attyyah said, “This description applies to many of the people of 
innovation among mankind until the Day of Rising.’ 

Say, ‘Die in your rage.’ Allah knows what your hearts contain. 

If it is asked how did they not die since when Allah says to a thing, 
‘Be!’ it is, there are two answers. One is made by at-Tabari and 
many commentators who say that it is a supplication against them, 
with the meaning: ‘Say to them, “May Allah make your rage last 
until you die.” This would make it a directive to pray against them. 
The second is that Allah is telling them that they will not obtain 
what they hope for. Death will occur before that happens. According 
to this the meaning of supplication is removed and the meaning of 
harsh rebuke remains. This idea is found in the words of Musafir ibn 
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Abi ‘Amr: 


We grow in our desires 
and gouge out the eye of the envier. 


It is similar in implication to Allah’s words: ‘Anyone who thinks that 
Allah will not help him in this world and the Next should stretch a rope up to the 
ceiling and then hang himself.’ (22:15) 
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120 If something good happens to you, it galls them. If 
something bad strikes you, they rejoice at it. But if you 
are steadfast and godfearing, their scheming will not 
harm you in any way. Allah encompasses what they do. 
If something good happens to you, it galls them. 

As-Sulami recited it with ya’ (yamsaskum rather than tamsaskum) and 
the rest with ‘a’. The expression is general to all that is good and 
bad. What the commentators mention of fertility and drought, the 
cohesion of the believers and disunity and other things are examples, 
not disagreement. 

The meaning of the aah is: ‘Anyone who has this description of 
intense enmity, rancour and joy at hardships befalling the believers, 
is not worthy to be your intimate, especially in the weighty matter of 
jihad which is the basis of this world and the Next.’ How excellent 
are the words: 


It is hoped that every enmity will be mended 
except for the one who envies you out of envy. 


But if you are steadfast and godfearing, their scheming will not harm 
you in any way. 

‘But if you are steadfast’ in the face of their attempts to harm you and 
in remaining obedient to Allah and taking the believers as friends. 
The verb for ‘harm’ is dara, yadiiru. Allah’s precondition for negating 
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their harm is steadfastness and taqgwa. This is meant to console the 
believers and strengthen their souls. 

The Makkans and Madinans and Abu Amr recited ‘yadirkum’ from 
dara as we mentioned. Part of that is the expression, ‘/@ dayr’, ‘no 
causing of harm’. Al-Kisa’1 related that he heard ‘dara, yadirw and 
allowed ‘yadurkum’ and claimed that the copy of the Qur’an of Ubayy 
ibn Ka‘b had ‘yadrurkum’. The Kufan reading is yadurrukum from 
darra, which also means to harm. It can also be in the nominative by 
an implied fa’. It means: ‘it will not harm you’. [POEM] This is the 
position of al-Kisa’l and al-Farra’. Or it can be in the nominative 
with the intention of advancement. Sibuwayh composed: 


If your brother is felled, you will be felled. 


It means: it will not harm you if you are steadfast and godfearing. 

It can be in the jussive with a dammah on the ra’ because of the 
meeting of two silent letters, following the dammah. The same is true 
of those who put a_fathah on the ra’ if the verb is in the jussive and 
the fathah is because of the meeting of two silent letters since the 
fathah is light. Abii Zayd related it from al-Mufaddal from ‘Asim. Al- 
Mahdawi related it. An-Nahhas related, ‘Al-Mufaddal ad-Dabbi 
related from ‘Asim: “yadurrikum” with a kasrah on the ra’ because of 
the meeting of two silent letters.’ 
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121 Remember when you left your family early in the day 
to install the believers in their battle stations. Allah is 
All-Hearing, All-Knowing. 

The regent in ‘when’ is implied: ‘Remember when you left early in 
the day.’ It means, “You went out in the morning.’ ‘Your family’ refers 
to ‘your house with ‘A’ishah’. This refers to the battle of Uhud and 
the entire dah was revealed about it. Mujahid, al-Hasan, Muqatil 
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and al-Kalbi, however, say that it is about the Battle of the Ditch, 
and it is also reported that al-Hasan said that it is the Battle of Badr 
that is being referred to. 

Most, however, say that it is about Uhud, as is indicated by the 
words in the following dyah: ‘And remember when two of your clans were on 
the point of losing heart.’ This happened at Uhud. The idolaters moved 
towards Madinah with 3000 men to take their revenge for Badr. 
They camped at Uhud on the side of a wadi on a canal facing 
Madinah on Wednesday, 12 Shawwal 3 AH at the beginning of the 
thirty-first month of the Hyrah. They remained there during 
Thursday while the Prophet # was in Madinah. The Messenger of 
Allah @ dreamt that the blade of his sword was dented and some 
cows of his were slaughtered and that he put his hand in a strong 
coat of mail. He interpreted it as meaning that a group of his 
Companions would be killed and that a man of his house would be 
struck down and that the coat of mail was Madinah. ‘This is found in 
Muslim. All of that is according to what is known about the battle of 
Uhud. 

The root of ‘install’ (tabawwu’) is to take positions, as when one 
moves into a house to live in it. Using the same verb, the Prophet & 
said, ‘Let anyone who tells a lie about me take his seat in the Fire.’ 
Here the verb means to place them in their military positions. 

Al-Bayhaqi reports that Anas said that the Messenger of Allah 
said, ‘I dreamt that I was following a ram and the handle of my 
sword broke. I interpreted it to mean that I would kill the ram of the 
people and the breaking of the handle of the sword to be the killing 
of a man of my family.” Hamzah was killed and the Messenger of 
Allah # killed Talhah, the banner-bearer. 

Musa ibn ‘Uqbah mentioned that Ibn Shihab reported, “The 
banner-bearer of the Muhajirun was one of the Companions of the 
Messenger of Allah @. He said, “I am ‘Asim (the protector), Allah 
willing, of what is with me!” Talhah ibn ‘Uthman said to him, “Will 
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you, ‘Asim, come forth to individual combat?” “Yes,” he replied. 
That man went forth and struck the head of Talhah until the sword 
went through his beard and killed him. So the banner-bearer was 
killed as in the dream of the Messenger of Allah # about the ram.’ 
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122 And remember when two of your clans were on the 
point of losing heart and Allah was their Protector. Let 
the believers put their trust in Allah. 

The agent in ‘when’ is ‘to install’ or ‘All-Hearing, All-Knowing.’ 
The two clans are the Banu Salimah of Khazraj and the Banu 
Harithah of Aws. ‘They were the two flanks of the army in the Battle 
of Uhud. ‘Losing heart’ means to lose courage. We find in al-Bukhari 
that Jabir reported that when this was revealed, he said, ‘We are the 
two clans, the Banu Harithah and Banu Salimah. We do not wish 
that it had not been revealed because Allah says: “Allah was their 
Protector.” It is said that they were the Banu al-Harith, Banu al- 
Khazraj and Banu an-Nabit. An-Nabit was ‘Amr ibn Malik of Aws. 
‘Losing heart’ alludes to cowardice. That is its linguistic meaning. 

After they went out and ‘Abdullah ibn Ubayy went back with the 
hypocrites who were with him, the two clans were on the point of 
losing heart, but Allah preserved their hearts and they did not turn 
back. That is known from the words of Allah: ‘Allah was their 
Protector,’ in other words the Protector of their hearts from following 
up on this thought. It is said that they wanted not to go out and that 
was a small wrong action for them. It is said that it was a suggestion 
of the self, something that occurred to their minds, and so Allah 
acquainted His Prophet # with it and their insight was increased. 
They did not succumb to that weakness; Allah protected them from 
it; so they censured one another and went with the Prophet #. 


The Messenger of Allah @} proceeded until he was looking down 
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on the idolaters. He set out from Madinah with a thousand men. 
‘Abdullah ibn Abi Salul went back with three hundred men in anger 
since in his opinion it was better to remain and fight in Madinah 
when the enemy came to them. His opinion coincided with that of 
the Messenger of Allah # but most of the Ansar rejected it. The 
Messenger of Allah > went out with the Muslims and those of them 
whom Allah honoured with martyrdom were martyred. Malik said, 
‘Four Muhajirun were killed at Uhud and seventy Ansar.’ 

Maqa‘id are positions, like mawdaqif, and it is used for firm positions, 
especially that of archers. ‘This is the the story of Uhud in brief, and 
its details will be sufficiently dealt with. 

Accompanying the idolaters were a hundred cavalry under the 
command of Khalid ibn al-Walid while the Muslims did not have a 
single horse. In the battle the Messenger of Allah #3 was wounded 
on his face, his lower right incisor was broken with a stone and his 
helmet cut into his head. May He reward him on behalf of his 
community and the dim for the staunchest steadfastness that any 
Prophet could have had. Those who did that to the Prophet # were 
‘Amr ibn Qamrah al-Laythi and ‘Utbah ibn Abi Waqaas. It is said 
that ‘Abdullah ibn Shihab, the grandfather of the famous fagqih, 
Muhammad ibn Muslim ibn Shihab, was the one who inflicted the 
face injury on the Prophet #. Al-Waqidi said, ‘What is established 
with us is that the one who shot at the face of the Prophet # was 
Ibn Qamrah and the one who broke the incisor was ‘Utbah ibn Abi 
Waqaas.’ 

Al-Waqidi said with his zsndd that Nafi‘ ibn Jubayr said, ‘I heard a 
man of the Muhajirun say, “I was present at Uhud and saw arrows 
coming from every side and the Messenger of Allah > was in the 
midst of them and they were all diverted from him. I saw ‘Abdullah 
ibn Shihab az-Zuhri saying on that day, “Direct me to Muhammad! 
Direct me to Muhammad! I will not survive if he survives!’ The 


Messenger of Allah # was actually beside him without anyone else 
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with him. Then he passed by him. Safwan rebuked him and he 
replied, ‘By Allah, I did not see him! I swear by Allah, he is 
protected from us! Four of us went out, having promised each other 
and made a pact that we would kill him, but we were unable to do 
that.’ 

Stones were thrown at the Messenger of Allah # until he fell into a 
ditch which had been dug by Aba ‘Amir ar-Rahib to trap the 
Muslims. The Prophet # fell on his side and Talhah helped him to 
stand up again. Malik ibn Sinan, the father of Abt Sa‘id al-Khudni, 
sucked the blood from the wound of the Messenger of Allah # and 
two rings of his helmet were stuck in his face. Abu “‘Ubaydah ibn al- 
Jarrah extracted them using his front teeth and his two front teeth 
fell out, so he had no front teeth.””’ 

Hamzah was killed in this battle by Wahshi, a slave of Jubayr ibn 
Mut‘im. Jubayr had told him, ‘If you kill Muhammad, we will give 
you the reins of horses. If you kill ‘Ali ibn Abi Talib, we will give you 
a hundred camels. If you kill Hamzah, you are free.’ Wahshi said, ‘As 
for Muhammad, he is protected by Allah and no one will reach him. 
As for ‘Ali, everyone he fights is killed. Hamzah is a brave man but 
perhaps I might get lucky and kill him.’ Hind said when he was 
getting ready or passed by him, ‘Heal me and heal yourself; Abu 
Dasamah!’ Wahshi hid behind a rock while Hamzah was attacking 
some of the idolaters. When he came back from his sortie and 
passed Wahshi, he threw a javelin at him and it struck him and he 
fell down dead. Hind cut out Hamzah’s liver and chewed it but 
could not swallow it and threw it away. She went up on a high rock 
and shouted some verses at the top of her voice. She said: 


We have paid you back for the day of Badr! 
A war following a war is frenzied. 


I could not bear the loss of ‘Utbah 
nor my brother, his uncle and my first-born. 
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I have satisfaction and have fulfilled my vow. 
Wahshi, you slaked the rancour in my breast. 


I will thank Wahshi for all my life, 
even until my bones have rotted in the grave! 


Hind bint Uthathah ibn ‘Abbad ibn al-Muttalib answered her: 


You were disgraced at Badr and after Badr, 
daughter of a slanderer, great only in disbelief. 


Allah brought against you in the dawn 
tall, radiant men from Hashim, 


Each slashing with a sharp sword: 
Hamzah my lion and ‘Ali my falcon. 


When Shaybah and your father desired treachery towards me, 
We dyed their breasts with blood. 


Your evil vow was the worst of vows. 
‘Abdullah ibn Rawahah said while he was weeping for Hamzah: 


My eye wept, and it was right to weep, 
although weeping and lamentation is of no use, 


for the lion of Allah on the morning that they said, 
‘Ts that slain man Hamzah?’ 


All the Muslims were distressed about him there. 


The Messenger was distressed by it. 


O Abu Ya‘la, your pillars are smashed, 
you, the glorious, pious, generous. 


Allah’s peace be upon you in the Gardens, 
enjoying an everlasting bliss. 


O Hashim, the best of men, be steadfast. 
All your deeds are good and fine. 
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The Messenger of Allah is noble and patient. 
He speaks by Allah’s command when he speaks. 


Who will inform Lu’ayy for me? 
After today fortunes will change. 


Before today, they knew and tasted 
Our fighting in which rancour was slaked. 


You have forgotten our blows at the pool of Badr 

when quick death came to you in the morning, 
The mourning when Abu Jahl lay fallen, 

the vultures wheeling over him. 
‘Utbah and his son fell together 

as well as Shaybah, bitten by the polished sword. 
We left Umayyah flat out 

with a spear in his belly. 
Ask the skulls of the Banu Rabi‘ah. 

There are notches in our swords from them. 
So Hind, do not gloat about Hamzah, 

Your might is abased. 


Weep, Hind, and do not tire. 
Shed tears as one bereaved for her child. 


There is also an elegy for him by his sister, Safiyyah which is 
mentioned in the Szrah. May Allah be pleased with all of them. 


Let the believers put their trust in Allah. 


This contains clarification of the meaning of trust or reliance 


(tawakkul). Linguistically tawakkul means to display incapacity and 


rely on others, meaning literally to lean on someone else. Scholars 
disagree about the reality of tawakkul. Sahl ibn ‘Abdullah was asked 
about it and said, ‘One group say that it is contentment with Allah’s 


guarantee and having no expectation from created beings.’ Others 


72, 


have said, ‘It is abandoning means and relying on the Causer of 
means. If the means distracts someone from the Causey, it strips 
them of the name of trust.’ Sahl also said, ‘Whoever says that trust 
entails abandoning means has attacked the Sunnah of the Messenger 
of Allah & because Allah says: “So make full use of any booty you have 
taken which rs lawful and good.” (8:69) Booty is earning. ‘The Almighty 
also says: “So strike their necks and strike all thew finger joints!” (8:12) This 
is action.’ The Prophet # said, ‘Allah loves the person with a 
profession.’ 

Someone else said, “This is the position of the common fugaha@: 
trust in Allah is trusting in Allah and believing that His decree will 
be carried out, and that it is necessary to follow the Sunnah of His 
Prophet # in striving with the means of obtaining food and drink, 
and defence against the enemy and preparing weapons and using 
what the usual sunnah of Allah demands. This is also the position of 
recognised Sufis, but in their view the term of ‘tawakkul’ is not 
merited if someone puts their confidence in these means and their 
hearts turn to them. That is because the means do not in themselves 
bring benefit nor avert harm. Rather the cause and the result are the 
action of Allah alone. All is from Him and by His will. When 
someone relies on those means, the name ‘trusting’ is stripped from 
him. 

Those who trust have two states. One is the state of the one who is 
firm in trust and does not turn to any of those means with his heart 
and he is only occupied with the ruling of the matter. The second is 
the state of the one who is not firm, and he is the one who turns at 
times to those means, sometimes without averting them from himself 
by scholarly reasoning, definitive evidence and experience. So he 
remains like that until Allah raises him by His generosity to the 
station of those with firm trust and joins him to the degrees of those 
with direct knowledge of Allah. 
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123 Allah helped you at Badr when you were weak so 
have taqwa of Allah, so that hopefully you will be 
thankful. 124 And when you said to the believers, ‘Is it 
not enough for you that your Lord reinforced you with 
three thousand angels, sent down?’ 125 Yes indeed! But 
if you are steadfast and are godfearing and they come 
upon you suddenly, your Lord will reinforce you with 
five thousand angels, clearly identified. 
Allah helped you at Badr when you were weak 

The battle of Badr took place on the Friday 17th Ramadan 
eighteen months after the Hijrah. Badr is the name of some wells 
there from which the place takes its name. Ash-Sha‘bi said that the 
water belonged to a man of Juhaynah called Badr, but the first 
derivation is more frequently cited. Al-Waqidi and others say that it 
is the name of the place and its origin is not transmitted. ‘This will be 
further dealt with in al-Anfal. 

The weakness referred to is about the Muslims being few in 
number and that is because they numbered three hundred and 
thirteen or fourteen while their enemy were between nine hundred 
and a thousand strong. The word, adhillah, the plural of dhalil, 
literally means ‘abased’, but the use of abasement here is 
metaphorical. In themselves they were nothing but mighty, but in 
relation to their enemy and to all the unbelievers on the earth it 
seemed that they were in a state of abasement and that they would 
be overcome. 

Nasr is help. Allah helped them at Badr and killed the leaders of the 
idolaters. On that day Islam was firmly established. It was the first 
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battle which the Prophet # fought. We find in Sahth Muslim that 
Buraydah said, “The Messenger of Allah #} went on seventeen 
expeditions and he fought in eight of them.’ Abu Ishaq said, ‘I met 
Zayd ibn Arqam and asked him, “How many expeditions did the 
Messenger of Allah # go on?” “Nineteen,” he answered. I asked, 
“How many times did you go with him?” “Seventeen,” was the 
answer. I asked, “What was the first expedition he went on?” 
“Al-‘Usayr or al-“Ushayyr,” he said.’ All of this disagreement is found 
in histories and Prophetic biographies. 

Muhammad ibn Sa‘d said in the Tabaqat: “The Messenger of Allah 
> went on twenty-seven expeditions (ghazwah) himself and sent out 
fifty-six expeditions (sarzyyah). (One variant has forty-six.) Those the 
Messenger of Allah # personally fought in are: Badr, Uhud, al- 
Murayst‘, the Ditch, Qurayzah, the Conquest of Makkah, Hunayn 
and Ta if’ Ibn Sa‘d stated: “This is what there is consensus on. Some 
transmissions state that he fought against the Banu-n-Nadztr, and at 
Wadi al-Qura in the return from Khaybar and al-Ghabah.’ 

If this is confirmed, we say that Zayd and Buraydah each reported 
about what they knew or witnessed. Zayd said, “The first expedition 
he # took part in was Dhat al-‘Usayrah.’ This differs from what 
historians and biographers say. Muhammad ibn Sa‘d said that there 
were three expeditions before al-‘Ushayrah, meaning that he # took 
part in them personally. 

Ibn ‘Abd al-Barr said in Aztab ad-Durar on expeditions: “The first 
expedition that the Messenger of Allah # himself made was the 
Waddan expedition in Safar. He arrived in Madinah on the 12th of 
Rabi‘ al-Awwal and remained there for the rest of the month and for 
the entire year until Safar 2 AH. Then he went out in Safar, 
appointing Sa‘d ibn ‘Ubadah over Madinah, and reached Waddan. 
He made peace with the Banu Damrah and then returned to 
Madinah and there was no fighting. That is the expedition which is 
called al-Abwa’. Then he remained in Madinah until Raby‘ al-Akhir 
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of that year. Then he went out, appointing as-Sa’ib ibn ‘Uthman ibn 
Maz‘un over Madinah, until he reached Buwat in _ the 
neighbourhood of Radwa. He returned to Madinah without any 
fighting and remained there for the rest of Rabi‘ al-Akhir and part of 
Jumada-l-Ula. He then went out on an expedition and appointed 
Abu Salamah ibn ‘Abd al-Asad over Madinah and took the route to 
al-‘Usayrah.’ 

Ibn Ishaq mentioned that ‘Ammar ibn Yasir said, “Ali ibn Abi 
Talib and I were comrades in the ‘Usayrah expedition in the valley 
of Yanbu‘. When the Messenger of Allah # halted there, we stayed 
there for a month and there he concluded a truce with the Banu 
Mudlij and their allies among the Banu Damrah and then left them. 
‘Ali ibn Abi ‘Talib said to me, “Abu-l-Yaqzan, do you want to go to 
those men and see what they are doing?” There was a group of the 
Banu Mudlij working on a well of theirs. We went and watched 
them for a while and then felt sleepy. So we went to a group of palm- 
trees in a cleared part of the ground and slept in the soft dust. By 
Allah, we were only awoken by the Messenger of Allah #} nudging 
us with his foot. We sat up, covered in dust, and the Messenger of 
Allah said to ‘Ali, “What are you doing, Abt Turab (‘father of 
dust’)?”” We told him what we were doing. He said, “Shall I tell you 
of the two most wretched of men?” “Yes indeed, Messenger of 
Allah,” we answered. He said, “Uhaymir of Thamud who 
slaughtered the She-camel, and the one who will strike you, ‘Ali, 
here,” and the Messenger of Allah #} put his hand on his head, 
“until this is soaked with it,” and he put his hand on his beard.’ Abu 
‘Umar said, ‘He stayed there for the rest of Jumada-l-Ula and some 
nights of Jumada-l-Akhirah. He left the Bani Mudlij and returned 
without any fighting.’ 

After that, a few days later, the first expedition to Badr took place. 
There is no uncertainty about this on the part of historians and 
biographers. Zayd ibn Arqam reported about what he knew. Allah 
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knows best. He said that the name was al-‘Ushayr or al-‘Usayr to 
which a ha’ was added and so it becomes al-‘Ushayrah. After that 
came the great expedition of Badr. Badr was the greatest of 
encounters in excellence for those who attended it. In it, according 
to the scholars, Allah helped His Prophet # and the believers with 
His angels, as is indicated by the literal words of the dyah. That did 
not happen at Uhud. Those who state that it refers to the Battle of 
Uhud make the words: ‘Allah helped _you at Badr ... you will be thankful’ 
an interpolation. This is the position of ‘Amir ash-Sha‘bi but some 
people disagree with that. There are many reports which state that 
the angels were present at Badr and fought there. 

Confirming that is what is stated by Abu Usayd Malik ibn Rabi‘ah 
who was present at Badr: ‘If I were with you today at Badr and had 
my sight back, I would show you the ravine from which the angels 
emerged. I have no doubt about it whatsoever.’ ‘Aqil related it from 
az-Zuhri from Abu Hazim Salamah ibn Dinar. Abu Hatim said, 
‘Only this one hadith is known from Abu Hazim. It is said that Abu 
Usayd was the last of the people of Badr to die. Abu ‘Umar 
mentioned him in al-Isti‘ab and elsewhere.’ 

In Sahih Muslim we find that ‘Umar ibn al-Khattab said, ‘On the 
Day of Badr, the Messenger of Allah #4 looked at the idolaters who 
numbered one thousand while his Companions were only three 
hundred and thirteen in number. The Prophet # faced the qiblah 
and raised his hands and began to speak to his Lord, “O Allah, fulfil 
what You promised me! O Allah, bring what You promised me! O 
Allah, if You destroy this band of the people of Islam, You will not 
be worshipped on the earth!” He continued to speak to his Lord 
with his hands raised until the cloak fell from his shoulders. Abu 
Bakr came to him, picked up his cloak and put it back on his 
shoulders and then held him from behind and said, “Prophet of 
Allah, you have entreated your Lord enough. He will fulfil His 
promise to you.” So Allah revealed: “Remember when_you called on_your 
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Lord for help and He responded to you: ‘I will reinforce you with a thousand 
angels riding rank after rank.’” (8:9) So Allah reinforced him with 
angels.’ 

Abu Zumayl related that Ibn ‘Abbas said, ‘While a man of the 
Muslims was chasing an idolater ahead of him, he heard the crack of 
a whip above him and the sound of a horseman saying, “Forward, 
Hayzum!” He looked at the idolater and he fell down. He looked at 
him and his nose had been struck and his head cut by the whip. The 
Ansari told the Messenger of Allah # about that and he said, “You 
spoke the truth. That was from the help of the third heaven.” On 
that day they killed seventy and captured seventy.’ 

More about this will come in al-Anfal, Allah willing. The Sunnah 
and Qur’an support what the majority say about the help of the 
angels. Praise be to Allah. Kharijah ibn Ibrahim related that his 
father said, “The Messenger of Allah # asked Jibril, “In the battle of 
Badr which angel said, ‘Forward, Hayzum’?” Jibril answered, 
“Muhammad, I do not know all of the people of heaven!” 

‘Ali told the people, “While I was drawing water from the well of 
Badr, a strong wind came whose like I had never seen and then 
went. Then another strong wind came whose like I had never seen 
except for the wind before it. (I think he said, “hen a strong wind 
came.’) The first wind was Jibril who descended with a thousand 
angels to the Messenger of Allah #3. The second wind was Mika’ll 
who descended with a thousand angels to the right of the Messenger 
of Allah #. Abu Bakr was on his right. The third wind was Israfil 
who descended with a thousand angels to the left of the Messenger 
of Allah #. I was on the left.’ 

Sahl ibn Hunayf said, ‘In the Battle of Badr, one of us would point 
with his sword at the head of an idolater and his head would fall 
from his body before he reached him.’ Ar-Rabr‘ ibn Anas said, “In 
the Battle of Badr, the people recognized those slain by the angels by 
the blows on their necks and their fingertips, which were as if fire 
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had burned them.’ Al-Bayhaqi mentioned all of this. Some of them 
said that the angels fought and the sign of their striking the 
unbelievers was evident because every place they struck caught fire. 
Abu Jahl said to Ibn Mas‘td, ‘You have killed me? I have only been 
killed by someone so fast that I could not reach the hoof of his horse 
with my steed if I tried.’ The benefit of the great number of angels 
was to give tranquillity to the hearts of the believers and Allah 
Almighty appointed those angels to fight until the Day of Rising. 
Every Muslim army that is steadfast and anticipating, the angels 
come to them and fight with them. 

Ibn ‘Abbas and Mujahid said, “The angels only fought in the Battle 
of Badr. They were present at other battles, but did not fight. They 
were reinforcements.’ Some of them said, “The reason why there was 
a large number of angels present was that those who were fighting 
that day made much supplication and glorification.’ According to 
this view, the angels did not fight on that day but were present by the 
supplication to be firm. The first view is more frequently held. 

Qatadah said, ‘In the Battle of Badr, Allah reinforced them with a 
thousand and then three thousand and then it became five 
thousand.’ That is borne out by His words: ‘Remember when you called 
on your Lord for help and He responded to you: “I will remforce you with a 
thousand angels riding rank after rank” (8:9), and ‘Is it not enough that_your 
Lord reinforced you with three thousand angels, sent down?’ (3:124), and ‘Yes 
indeed! But if you are steadfast and godfearing and they come upon you suddenly, 
your Lord will reinforce you with fwe thousand angels, clearly identified.’ 
(3:125) On the Day of Badr the believers were steadfast and were 
godfearing and so Allah reinforced them with five thousand angels 
as He promised. This was all in the Battle of Badr. Al-Hasan said, 
“Those five thousand will reinforce the believers until the Day of 
Rising.’ 

Ash-Sha‘bi said, ‘On the day of the Battle of Badr, the Prophet #} 
and his Companions heard that Kurz ibn Jabir al-Muharibi wanted 
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to reinforce the idolaters and that was hard for the Prophet #3 and 
the Muslims. Therefore, Allah revealed this dah. Kurz heard about 
the defeat and did not reinforce them, but returned. So Allah also 
did not reinforce them with five thousand. They were reinforced 
with a thousand.’ It is said that Allah promised the believers on the 
Day of Badr that if they were steadfast in obeying Him and feared 
and avoided what He prohibited, He would help them in all their 
wars. They were not steadfast and did not fear forbidden things 
except in the Battle of the Confederates and so He reinforced them 
when they laid siege to Qurayzah. 

It is said that this is about Uhud: Allah promised them help if they 
were steadfast, but they were not steadfast and so He did not 
reinforce them with a single angel. If He had reinforced them, they 
would not have been defeated. ‘Ikrimah and ad-Dahhak said that. 

It is said that it is confirmed that Sa‘d ibn Abi Waqaas said, ‘I saw 
two men to the right and left of the Messenger of Allah # in the 
Battle of Badr who were wearing white clothing and fighting fiercely. 
I never saw them before that nor after that.’ It is said that perhaps 
this is particular to the Prophet # and he had two angels who 
fought with him, and that was not reinforcements for the 
Companions. Allah knows best. 

The descent of the angels was one of the means of help which the 
Lord does not need. The creature needs it. The heart should be 
connected to Allah and trust in Him. He is the Helper with or 
without means: ‘His command when He desires a thing is simply to say to u, 
“Be!” and it 1s.’ (36:82). But He reports about that so that creation will 
obey what they are commanded to follow in respect of those 
secondary means that have been followed in the past: ‘You will not 
Jind any alteration in the pattern of Allah.’ (33:62) ‘That does not detract 
from trust. It refutes the one who says, “Secondary means are for the 
weak, not the strong” The Prophet #} and his Companions were 
strong and others were weak. This is clear. 
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The verb madda (reinforce) is the form used for evil and amadda for 
good. This was already mentioned in al-Bagqarah. ‘Sent down’ is recited 
by Abu Haywah as ‘munzalina’, meaning that they bring down help. 
Ibn ‘Amir recited ‘munazzalina’, indicating its frequency. 

The words end with ‘Yes indeed’ and then there is a new sentence. 
‘If you are steadfast’ means against the enemy, and ‘are godfearing’ 
is added to it, meaning fear to disobey Him. The apodosis of the 
precondition is ‘reinforce you’ 

But if you are steadfast and godfearing and they come upon you 
suddenly, 

The meaning of ‘min fawnhim’ is ‘in a headlong manner,’ according 
to ‘Ikrimah, Qatadah, al-Hasan, ar-Rabr‘, as-Suddi and Ibn Zayd. It 
is said by Mujahid and ad-Dahhak that it means ‘out of their anger’. 
They were angry about Badr on the Day of Uhud. The root of fawr 
is to aim for something and take it seriously. Fawr means boiling, and 
so describes vehement anger. It is used to describe a boiling pot as in 
10:40. A poet said: 


Their pots boiled over us and we made them continue. 


Your Lord will reinforce you with five thousand angels, clearly 
identified. 

‘Clearly identified’ means they were marked with signs. Ibn ‘Amir, 
Hamzah, al-Kisa’l read it in the active tense (musawwimin), which 
would mean, ‘they clearly identified themselves with signs’. Abu 
‘Amr, Ibn Kathir and ‘Asim prefer the passive, implying known by a 
sign and making their horses known. At-Tabari and others preferred 
this reading. Most commentators said that it refers to their releasing 
their horses in the attack. Al-Mahdawi said that Allah released them 
against the unbelievers. Ibn Furak said that. 

Based on the first reading, there is disagreement about the mark of 
the angels. ‘Ali ibn Abi Talib and Ibn ‘Abbas and others said that 
they wore white turbans with tails. Al-Bayhaqi mentioned it from 
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Ibn ‘Abbas and al-Mahdawi related it from az-Zajjaj. The exception 
was Jibril who had a yellow turban like that of az-Zubayr ibn 
al-‘Awwam. Ibn Ishaq said that. Ar-Rabi‘ said that their sign was 
that they were on piebald horses. Al-Bayhaqi mentioned that Suhayl 
ibn ‘Amr said, ‘In the Battle of Badr, I saw white men on piebald 
horses between heaven and earth with distinguishing marks, killing 
and taking captives.’ So ‘clearly identified’ indicates the piebald horses, 
not the marks. Allah knows best. 

Mujahid said that their horses had short tails and manes, and their 
forelocks and tails were marked with wool. Ibn ‘Abbas also said that 
at Badr the angels were marked by white wool in the forelocks and 
tails of their horses. ‘Abbad ibn [Hamzah ibn] ‘Abdullah ibn az- 
Zubayr, Hisham ibn ‘Urwah, and al-Kalbi said that the angels 
descended in the mien of az-Zubayr, wearing yellow turbans with 
the tails between their shoulders. That was stated by ‘Abdullah and 
‘Urwah, the sons of az-Zubayr. ‘Abdullah said, ‘Az-Zubayr had a 
yellow turban.’ 

The a@yah is evidence for adopting a sign and identification mark for 
tribes and squadrons, which the ruler appoints for them, so that each 
is distinct from the others in fighting, and for the excellence of 
piebald horses since the angels rode them. Perhaps they descended 
on them with horses like that of al-Miqdad, which was piebald. 
They had no other horses and they descended on these horses in 
honour of al-Miqdad in the same way that Jibril wore a yellow 
turban in honour of az-Zubayr. Allah knows best. 

The a@yah also 1s evidence for wearing wool, which was worn by the 
Prophets and righteous. Abu Dawud and Ibn Majah related from 
Abu Burdah from his father: ‘My father said to me, “I wish that you 
could have seen us with the Messenger of Allah & when we were hit 
by the rain; I think that we smelled like goats.”’ The Prophet 
wore a Greek woollen jubbah with narrow sleeves. ‘The imams related 
that. Yunus also wore one. This will be discussed in an-Nahl, Allah 
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willing. 

As for what Mujahid mentioned about their horses having cropped 
tails and manes, it is unlikely. We find in the Musannaf of Abu Dawud 
that ‘Uqbah ibn ‘Abd as-Sulami heard the Messenger of Allah #} 
say, ‘Do not cut short the forelocks, manes or tails of horses. Their 
tails keep the flies away, their manes keep them warm, and good is 
tied to their forelocks.’ There must be some doubt about what 
Mujahid said because according to that the horses of the angels were 
like that. Allah knows best. 

The dyah also indicates the excellence of white and yellow as 
colours since the angels wore them. Ibn ‘Abbas said, ‘If someone 
wears yellow sandals, his needs are fulfilled.’ The Prophet > said, 
‘Wear white garments. They are the best of your garments. Shroud 
your dead in them. Turbans are the crowns of the Arabs and their 
dress.’ Rukanah, who is the one who wrestled with the Prophet & 
and the Prophet # threw him down, said, “The difference between 
us and the idolaters are the turbans over our caps. Abu Dawud 
transmitted it. Al-Bukhari said that its zsna@d is unknown and it 1s not 
known who listened to whom. 
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126 Allah only did this for it to be good news for you and 
so that your hearts might be set at rest by it (help comes 
from no one but Allah, the Almighty, the All-Wise) 127 
and so that He might cut off a group of those who 
disbelieve or crush them and they might be turned back 
in defeat. 

The word ‘ths’ refers to their being reinforced by the angels, the 
promise, or reinforcements. ‘That is indicated by the previous words 
‘reinforce you’, the clear identification, the sending down or the 
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number, which may have been as many as five thousand. The lam 
connected to ‘set at rest’ is the lam of becoming, meaning ‘so that your 
hearts might be put at rest by it, He made...’ A similar usage is seen 
in 41:12. The phrase ‘Help comes from no one but Allah,’ means for the 
believers. The unbelievers are not included in that because any 
victory they gain is full of disappointment and loss and has a bad 
outcome. 

And so that He might cut off a group of those who disbelieve or 
crush them and they might be turned back in defeat. 

Allah cuts them off by killing them. The thrust of the sentence is: 
‘Allah helped you at Badr so that He might cut off...’ It is also said that 
the meaning is: “Help is only from Allah so that He might cut off...’ It 
could also be connected to the idea of help, meaning, ‘He helped 
you so that He might cut off...’ It is a reference to the idolaters who 
were killed at Badr, according to al-Hasan and others. As-Suddi said 
that it refers to the idolaters killed at Uhud, who numbered eighteen. 

The meaning of ‘crush’ is to make them sad. Someone who is 
‘makbiit’ is sad. It is related that the Prophet #} went to Abu Talhah 
and saw that his son was sad (makbit). He asked, ‘What is wrong with 
him?’ He answered, ‘His sparrow has died.’ According to those who 
study language, the root of ‘crush them’ (yakbitahum) is ‘yakbidahum’ to 
cause sorrow and exasperation in their livers (akbad), and the dal has 
been replaced by a ¢@’ as we see in sabara and sabada (shave). The 
verb kabata is used for diverting and humbling the enemy, and kabada 
is to afflict him in his liver. One refers to sorrow or enmity ‘burning’ 
one’s liver. The Arabs call an enemy someone with ‘a black liver’ 
because when livers are burned by enmity, they become black. Al- 
A‘sha said: 

What you suffered from the arrival of a people 

who are the enemy with blackened livers 


The phrase ‘turned back in defeat? (khaba, yakhibu) means with 
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disappointed hopes. Ahab is someone whose hopes are cut off. 
Khayyab is a steel which does not produce fire. 
POE A SSIES ONS has 
128 You have no part in the affair. Either He will turn 
towards them or He will punish them, for they are 
wrongdoers. 129 Everything in the heavens and 
everything in the earth belongs to Allah. He forgives 
whoever He wills and punishes whoever He wills. Allah 
is Ever-Forgiving, Most Merciful. 

You have no part in the affair. 

It is confirmed in Sahih Muslim that the Prophet’s incisor was 
broken at Uhud and his head cut so that it bled. He said, ‘How can 
a people prosper when they injure the head of their Prophet and 
break his tooth while he is calling them to Allah Almighty?’ and 
Allah revealed this. 

Ad-Dahhak said, “Che Prophet # wanted to invoke against the 
unbelievers and Allah sent down this. It is said that he asked for 
permission to call for their extermination, but when the dah was 
revealed, he knew that some of them would become Muslim, and so 
many of them did, including Khalid ibn al-Walid, ‘Amr ibn al-‘As, 
‘Tkrimah ibn Abi Jahl, and others.’ At-Tirmidhi related that Ibn 
‘Umar said, “The Prophet #} made invocation against four people 
and Allah revealed: “You have no part in the affair.” Allah guided them 
to Islam.’ He said that it is a sound gharib hasan hadith. 

It is said that the phrase ‘ether He will turn towards them’ is added to 
‘cut off a group’. It means: ‘so that He might kill a group of them or 
sadden them with defeat or turn to them or punish them.’ ‘Aw’ here 
can mean ‘until’. 


Our scholars said that the words of the Prophet # refer to finding 
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it unlikely that those who did that to him would prosper. The words 
of Allah: ‘You have no part in the affayr’ bring close what he had thought 
unlikely and desiring their Islam. When he desired that, he said, ‘O 
Allah, forgive my people. They do not know.’ We find in Sahih 
Muslm that Ibn Mas‘ud said, ‘It is as if I could see the Messenger of 
Allah # recounting that the people of one of the Prophets struck 
and wounded him, and he said, as he wiped the blood from his face, 
“O Allah, forgive my people. They do not know.” They said to him, 
“You should curse them!” He said, “I was not sent as a curser. I was 
sent as a caller and a mercy. O Allah, forgive my people! ‘They do 
not know.” 

Our scholars said that the one reported about in the hadith of Ibn 
Mas‘id is the Prophet #3. He is, in fact, relating about himself as 
proven by the fact that it is explicitly reported that when the teeth of 
the Prophet # were broken and his face injured in the Battle of 
Uhud, that was very hard for his Companions to bear. They said, 
‘You should curse them!’ He answered, ‘I was not sent as a curser. I 
was sent as a caller and a mercy. O Allah, forgive my people! They 
do not know.’ It was as if that had been revealed to him #? before 
that happened to him at Uhud. The Prophet # did not make that 
specific. When that occurred to him, then it was clear that it was 
about him as we mentioned. 

It is also made clear by what ‘Umar said to him: ‘May my mother 
and father be your ransom, Messenger of Allah! Nuh invoked 
against his people. He said, “My Lord, do not leave a single one of the 
unbeltevers on earth!” (71:26) If you were to invoke against us in the 
same way, we would be destroyed to the last one of us. Your back has 
been trodden on, your face bloodied and your teeth broken, but you 
refuse to speak other than good!’ He answered #, ‘Lord, forgive my 
people! ‘They do not know.’ 

[One variant of the account has that] ‘Allah was very angry with 
people who broke the teeth of their Prophet,’ meaning with the 
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actual person who did that. We have mentioned his name along with 
the disagreement about who it was. We said that the statement 
became specific because a group of those who were present at Uhud 
later became good Muslims. 

The Kufans claim that this @ah abrogates the qunit which the 
Prophet # used to perform in the rukii‘ of the last rak‘ah of Subh. 
They use as evidence the hadith of Ibn ‘Umar who heard the 
Prophet 2 say in the Far prayer after raising his head from rukitS ‘O 
Allah, our Lord and praise is yours in the last.’ Then he said, ‘O 
Allah, curse so-and-so and so-and-so.’ Allah revealed: ‘You have no 
part in the affair.’ Al-Bukhari transmitted it. Muslim reported it from 
Abu Hurayrah in a more complete form. This is not abrogation. 
Allah is informing His Prophet # that the business is not up to him 
and that he only knows of the Unseen what Allah acquaints him 
with and that the entire affair belongs to Allah. He will turn to those 
He wishes and punish those He wishes. It implies: “You have no part 
in the affair. Everything in the heavens and in the earth belongs to 
Allah, both you and them. He forgives whomever He wishes and 
turns to whomever He wishes.’ There is no abrogation, and Allah 
knows best. His words explain that all matters are by the decision 
and decree of Allah. This also refutes the Qadartyyah and others in 
their views about Allah’s decree. 

Scholars disagree about the gunit in Fajr and other prayers. The 
Kufans forbid it in Far and other prayers, and that is the position of 
al-Layth and Yahya ibn Yahya al-Laythi al-Andalusi, the companion 
of Malik. Ash-Sha‘bi disliked it. It says in the Muwatta’ about Ibn 
‘Umar, ‘He did not do the qunit in any prayer.’ An-Nasa’l related 
from Qutaybah from Khalaf that Abu Malik al-Ashja‘ reported that 
his father said, ‘I prayed behind the Prophet # and he did not do 
the qunit. I prayed behind Abt Bakr and he did not do the qunit. I 
prayed behind ‘Umar and he did not do the quniit. I prayed behind 
‘Uthman and he did not do the qunit. I prayed behind ‘Ali and he 
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did not do the qunit.’ ‘Then he said, ‘My son, it is an innovation.’ 

It is said that the qunit is always done in Far and other prayers 
when a disaster befalls the Muslims. Ash-Shafi and at-Tabari said 
that. It is said that it is recommended in Fajr and that is reported 
from ash-Shafit. Al-Hasan and Sahnun said that it 1s sunnah. That is 
demanded by the transmission of ‘Ali ibn Ziyad from Malik that the 
one who deliberately omits it must repeat it. At-Tabari related the 
consensus that missing it out does not invalidate the prayer. Al- 
Hasan said that one does the swid of forgetfulness for it and that 1s 
one of the positions of ash-Shafi‘t. Ad-Daraqutni related from Sa‘id 
ibn ‘Abd al-‘Aziz that the one who forgets the gunit in Subh should do 
the swid of forgetfulness. 

Malik preferred it to be done before whi‘, which is the position of 
Ishaq. It is also related from Malik that it can be done after ruki* 
That is related from the four caliphs and it is also the position of ash- 
Shafi‘1, Ahmad, and Ishaq. It is related from a group of Companions 
that there is a choice regarding that. Ad-Daraqutni related with a 
sound zsnad that Anas said, “The Messenger of Allah @ continued to 
do the gunit in the morning prayer until he left this world.’ Abu 
Dawud mentioned in al-Marasil that Khalid ibn Abi ‘Imran said, 
‘While the Prophet #} was invoking against Mudar, Jibril came to 
him and indicated to him that he should be silent and so he was. He 
said, “Muhammad, Allah has not sent you as an abuser or curser. 
He sent you as a mercy. He did not send you as a punishment: ‘You 
have no part in the affar. Either He will turn towards them or He will punish 
them, for they are wrongdoers.”’ ‘Then he taught him this gunit: ‘O Allah! 
Truly we seek Your help and Your forgiveness and believe in You 
and praise You for all good. We thank You and are not ungrateful to 
You and submit ourselves to you and surrender and abandon all 
who reject You. O Allah You alone we worship. We pray and 
prostrate to You. We strive and struggle in Your Way. We hope for 
Your mercy and fear Your harsh punishment. Certainly Your 
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punishment encircles the unbelievers.’ 
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130 You who believe, do not feed on usury, multiplied 





and then remultiplied. Have taqwa of Allah so that 
hopefully you will be successful. 131 Have fear of the 
Fire which has been prepared for the unbelievers. 132 
Obey Allah and the Messenger so that hopefully you will 
gain mercy. 
You who believe, do not feed on usury, multiplied and then 
remultiplied. 

This is a prohibition against consuming usury interpolated into the 
story of Uhud. Ibn ‘tiyyah said, ‘I do not recall anything 
transmitted about that.’ Mujahid said, “They used to sell on credit 
and, when the term came, they would increase the price for a delay 
and so Allah revealed: “You who believe, do not feed on usury multiplied and 
then remultipled.”” 

Usury is singled out among acts of disobedience because it 1s that 
against which Allah has declared war when He says: ‘Tf you do not, 
know that it means war from Allah and His Messenger.’ (2:279). War allows 
killing, and so it is as if He were saying, ‘If you do not fear usury, you 
will be defeated and killed.’ So he commanded them to give up 
usury because they used to practise it, and Allah knows best. 

‘Multiplied’ is in the accusative for the Adal, and ‘remultipled’ is recited 
as ‘muda“afah’ as well as ‘muda‘afah’. It indicates that they increased 
the usury time after time. The usury practised by the Arabs was that 
they increased the debt. The one owed the money would say, ‘Will 
you settle or increase it?’ as we mentioned in al-Bagarah. This went 
on year after year and the expression stresses the ugliness of what 
they were doing. That is why Allah mentions that it was being 
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‘remultiplied’. 
Have taqwa of Allah so that hopefully you will be successful. 

Fear Him regarding any wealth gained from usury and do not 
consume it. 

Have fear of the Fire which has been prepared for the unbelievers. 

Then He alarms them by saying: ‘Have fear of the Fire.’ Most 
commentators say that this is a threat directed at those who allow 
usury. Whoever allows usury disbelieves and is called an unbeliever. 
It is said that it means: fear the action which will strip faith from you 
and make the Fire mandatory for you, because usury is one of the 
wrong actions which make it inevitable that a person will be stripped 
of their faith and causes one to fear for them. 

Another such action is lack of respect for one’s parents. A tradition 
has come that a man called ‘Alqgamah who was disobedient to his 
parents was dying. He was told, “Say: “There is no god but Allah,” 
and he was unable to do that until his mother came and was pleased 
with him. Other things are cutting off relatives, usury, and treachery 
in respect of a trust. Abu Bakr al-Warraq reported that Abt Hanifah 
said, ‘It is that which most removes faith from a person when he 
dies.” Abu Bakr said, ‘We looked at wrong actions which remove 
faith and we did not find anything quicker in doing that than 
wronging people.’ 

This aah indicates that the Fire is already created, which refutes 
the Jahmites who said that it is non-existent and not prepared. 

Obey Allah and the Messenger so that hopefully you will gain mercy. 

The instruction ‘Obey Allah’ means you should obey Allah in respect 
the obligations of the din ‘and the Messenger’ in respect of sunnahs. It 1s 
said that it specifies obedience to Allah in respect of forbidding usury 
and to the Messenger in respect of the prohibition which he 
conveyed. ‘So that hopefully you will gain mercy’? means so that Allah will 
be merciful to you. 
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133 Race each other to forgiveness from your Lord and 
a Garden as wide as the heavens and the earth, 
prepared for the godfearing: 
Race each other to forgiveness from your Lord 

Nafi‘ and Ibn ‘Amir read it without waw (and) before it, as in the 
copies of the Qur’an of the people of Madinah and Syria. The rest 
of the seven have a waw (and) before it. Abu ‘Ali said that both are 
correct and well-known. If it is read with a waw, it is adding a 
sentence to the sentence before it. If it is read without the waz, it 1s 
because the second sentence is related to the first, but has no need of 
being joined to it by ‘and’. ‘Race each other’ is the verbal noun form of 
Form I. 

There is some elision in the adyah, meaning: ‘Race to that which will 
make forgiveness mandatory,’ which is obedience. Anas ibn Malik 
and Makhul said that it means racing to the takbir al-thram. ‘Ali ibn 
Abi Talib said that it means racing to the performance of the 
obligations. ‘Uthman ibn ‘Affan said that means racing to sincerity. 
Al-Kalbi said that it means racing to repentance from usury. It 1s 
said it means racing to steadfastness in fighting. Other things are 
said as well. The dyah is general and means the same as the earlier 
ayah: ‘Race each other to the good.’ (2:148) 

a Garden as wide as the heavens and the earth. 

The mudaf is elided in this sentence. [POEM] Scholars disagree 
about its interpretation. Ibn ‘Abbas said that the heavens and the 
earth are connected to one another as when a garment is opened up 
and it 1s clear that its parts are connected. That is the breadth of the 
Garden and only Allah knows how high it is. That is what the 
majority say and it is not denied. We find in a hadith reported by 
Abu Dharr from the Prophet #3: “The seven heavens and seven 
earths in comparison to the Footstool are only like some dirhams 
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cast into a desert, and the Footstool in comparison to the Throne is 
only like a ring cast into a desert.’ These things are much greater 
than the heavens and the earth, and the power of Allah is greater 
than all that. 

Al-Kalbi said, “here are four Gardens: the garden of ‘Adn, the 
Garden of Refuge, the Garden of Firdaws, and the Garden of Bliss. 
The dimensions of each Garden is the same as the heavens and the 
earth if they were all joined together.’ Isma‘l as-Suddi said, ‘If the 
heavens and the earth were broken into mustard seeds, each 
mustard seed would be a garden whose breadth was like that of the 
heaven and the earth.’ We find in the Sahih: “The least of the people 
of the Garden in rank will be the one who wishes and wishes until 
wishes are no more. Allah Almighty says, “You will have that and 
ten like it.”’ Abu Sa‘id al-Khudri related it, and Muslim and others 
transmitted it. 

Ya‘la ibn Abi Murrah said, ‘In Homs I met at-Tanukhi, the 
emissary of Heraclius to the Messenger of Allah #}. He was a very 
old man. He said, “I brought the letter of Heraclius to the 
Messenger of Allah #. He handed the letter to a man on his left. I 
asked, ‘Who is your companion who is reading?’ ‘Mu‘awiyah,’ they 
replied. The letter I was sent with said: “You have written inviting 
me to a Garden whose breadth is like that of the heaven and the 
earth. Where is the Fire?’ The Messenger of Allah 2 said, ‘Glory be 
to Allah! Where is the night when the day comes?”” 

‘Umar al-Faruq used this argument against the Jews when they 
said to him, ‘I think that you say, “A Garden whose breadth is like 
that of the heaven and the earth.” So where is the Fire?’ They told 
him, ‘You have taken this from what is in the ‘Torah.’ 

Breadth is used instead of height because height is usually greater 
than width. When height is mentioned, it does not indicate the 
extent of the breadth. Az-Zuhri says, ‘No one knows its height 
except Allah.’ This is like Allah’s words: ‘They will be reclining on 


22 


couches lined with rich brocade.’ (55:54) He described the lining as being 
the most excellent that is possible since it is known that the outside of 
something is always better than its lining. The Arabs say, ‘a wide 
land’ and ‘a wide wilderness’. A poet says: 


It is as the lands of Allah which, although they are wide, 
are like the palm of the snatcher of a fearful fugitive. 


People also say that this is simply a metaphorical usage in Arabic. 
Since the Garden has the greatest possible dimensions in respect of 
space and breadth, it is good to refer to it as ‘the breadth of the 
heavens and the earth.’ It like referring to a man by saying, “This 
one is an ocean’ and to a large animal by saying, “This one is a 
mountain.’ The dyah does not intend to define its breadth, but it 
means that it is the widest thing you could possibly imagine. 
prepared for the godfearing. 

Most scholars say that the Garden is already created since Allah 
uses the word, ‘prepared’. We also have the evidence provided by the 
hadiths about the Night Journey and other sound hadiths. The 
Muttazilites claim that neither the Garden nor the Fire is created 
now and that Allah will create them when He rolls up this world. He 
will start with the creation of the Garden and the Fire in whatever 
way He wishes because they are the Abode of Repayment in respect 
of both reward and punishment. They say that they will be created 
after the acknowledgment of responsibility at the moment of 
repayment and that, just as the responsibility and repayment are not 
combined in this world, they are not combined in the Next World 
either. 

Ibn Furak said, ‘What is in the Garden will increase on the Day of 
Rising.’ Ibn ‘Atiyyah said, “This is a reference to what Mundhir ibn 
Sa‘id and others say about the Garden not being created yet.’ Ibn 
‘Attyyah also said, “Che words “What is in the Garden will increase 
on the Day of Rising” indicate that it already exists, but it needs 
addition for the increase to occur.’ 
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Ibn ‘Atiyyah spoke the truth. He said, “In respect of the Footstool, 
the seven heavens and the seven earths are like a dirham thrown into 
a wilderness on earth. In respect of the Throne, the Footstool is like 
a ring cast into a wilderness. The Garden 1s now as it will be in the 
Next World. Its breadth is like the breadth of the heavens and the 
earth. According to what is related in Sahih Muslim, the ‘Throne 1s its 
ceiling. It is known that the ceiling contains what is under it and 
more. If all created things are like a rig in comparison to it, who is 
capable of estimating its dimensions? Only Allah, its Creator whose 
power has no end and the vastness of whose kingdom is without 
limit knows its height and breadth. Glory be to Him and exalted is 
He!’ 
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134 those who give in times of both ease and hardship, 
those who control their rage and pardon other people — 
Allah loves the good-doers — 
those who give in times of both ease and hardship, 

This is one of the qualities of the godfearing for whom the Garden 
is prepared. The literal meaning of the @ah 1s that it is praise for 
doing acts that are recommended. Ibn ‘Abbas, al-Kalbi and Muqatil 
said that sarra’ is ease and darra’ is difficulty. “Ubayd ibn ‘Umayr and 
ad-Dahhak said that they mean comfort and hardship. It is said that 
they mean health and illness. Ease and hardship can also refer to 
health and illness, or life and bequests after death. It is also said to 
refer to weddings and wedding feasts and to calamities and 
tragedies. It is said to mean spending which delights you, like 
spending on your children and relatives on the one hand, and giving 
to your enemies on the other. Or it can refer to hospitality and gifts 
on the one hand, and to what is spent on those who cause harm on 
the other. The aah is universal. 
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those who control their rage. 

Controlling rage is to retract it into yourself: It is said that it refers 
to someone who does not display his rage when he is able to inflict it 
on his enemy. The verb is also used in irrigation when the onward 
flow is blocked so that the water builds up. Azzamah is something that 
blocks the flow of water. From it comes the word kizam which is a 
stopper for a bottle or waterskin. When the cud is stopped before it 
reaches an animal’s mouth, the verb for that is kazama, as az-Zajjaj 
said. One describes a male camel and she-camel in that way. 
[POEM] It is said that that happens to the camel in a state of alarm 
when it refuses to move. The word akziim is used of a man filled with 
sorrow and grief. We find in the Revelation: ‘His eyes turned white from 
sorrow, hidden within him (kazim). * (12:84), ‘His face darkens and he is 
furious (kazim)’ (16:58) and ‘when he called out in absolute despair 
(makzum).’ (68:48) 

Ghayz (rage) is the source of anger and they often go together. The 
difference between them is that rage does not show on the limbs 
while anger shows through action. That is why anger is ascribed to 
Allah when it designates His actions against those with whom He is 
angry. Some people explain rage as being anger, but this is not good. 
Allah knows best. 
pardon other people 

Pardoning people is the most majestic form of good action when a 
person pardons another when he sees he is in the right. When 
someone deserves punishment and is spared, he has been pardoned. 
There is disagreement about the identity of the ‘people’ referred to 
here. Abu-l-‘Aliyah, al-Kalbi and az-Zajjaj said that it means slaves. 
Ibn ‘Atiyyah says that this is good as an example since they are 
servants and often commit wrong action and power over them is 
easy to have and they are easy to punish. 

It is reported that one day, when he had guests, the slavegirl of 
Mihran ibn Maymun brought in a bowl of hot broth. She stumbled 
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and the broth went over him. He wanted to beat her and the girl 
said, ‘My master, implement the words of Allah: “those who control their 
rage.” ‘I have done it,’ he answered. She said, ‘And act by what 
follows it: “pardon other people.” He stated, ‘I have pardoned you.’ The 
slave-girl then said: ‘Allah loves the good-doers.’ He said, ‘I will act well 
by you. You are free for the sake of Allah.” Something similar is 
related from al-Ahnaf ibn Qays. 

Zayd ibn Aslam said that what is meant is pardoning their 
wrongdoing and evil. This is general and it is the literal meaning of 
the gah. Muqatil ibn Hayyan said about this dah, ‘We heard that 
the Messenger of Allah # said about it, “There are only a few of 
those among my community; only someone protected by Allah. 
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They were numerous in the nations of the past.”’ Allah praises those 
who forgive when they are angry when He says: ‘When they are angry, 
they forge’ (42:38). Here He praises those who control their rage. He 
says that He loves them for acting well in that respect. 

There are many hadiths reported about controlling rage, 
pardoning people and controlling oneself when angry. It is one of 
the greatest acts of worship and jihdd of the nafs. The Prophet 
said, “The strong man is not the one who throws people down in 
wrestling. The strong man is the one who has control of himself 
when he is angry.’ And he said #, “There is nothing which one can 
swallow better and with a greater reward than swallowing one’s rage 
for the sake of Allah.’ Anas reported that a man asked, ‘Messenger 
of Allah, what is the strongest thing of all?’ “The anger of Allah,’ he 
replied. He asked, ‘And what will save a person from the anger of 
Allah?’ ‘Not getting angry,’ he replied. Al-‘Arji said: 


When you are angry, be dignified and control your rage. 
Then you will see what you say and hear. 


It is enough of an honour that you are patient for a time: 
Allah will be pleased with you and you will be elevated. 
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‘Urwah ibn az-Zubayr said about pardon: 


People will not achieve glory, even if they are noble, 
until they are humble even though they are mighty against 
people. 


They are insulted and you see their colours shining. 
It is not pardon due to abasement, but rather the pardon of 


honour. 


Abu Dawud and at-Tirmidhi related from Mu‘adh ibn Anas al- 
Juhani that the Prophet # said, ‘If anyone controls his rage when he 
is able to act on it, Allah will summon him in front of creatures and 
give him a choice to have whichever of the hourts he wishes.’ He said 
that it is a hasan ghartb hadith. Anas reported that the Prophet 
said, ‘On the Day of Rising, a caller will call out, “Whoever is due a 
wage from Allah should enter the Garden.” It will be asked, “Who is 
due a wage from Allah?” The reply will come, “Those who 
pardoned others will stand and enter the Garden without any 
reckoning.” 

Ibn al-Mubarak said, ‘I was sitting with Mansur when he ordered a 
man to be killed. I said, “Amir al-Mu’minin! The Messenger of 
Allah # said, ‘On the Day of Rising a caller will call out before 
Allah, “Whoever has a hold on Allah should come forward.” None 
will come forward except the one who pardoned a wrong action.” 
He ordered that he be let go.’ 

Allah loves the good-doers 

This means that He will reward them for their doing good. Sari as- 
Saqati said, ‘Doing good is to do good at the moment when it is 
possible. Not every moment has good-doing possible in it.’ A poet 
said: 


Hasten to do good when you are able to do so. 
You will not be able to do so all the time. 
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Abu-l-‘Abbas al-Jummani said: 


Not every moment and time 
Provides scope for acts of charity. 


When you are able, then make haste 
out of fear of the time when it is not possible. 


All of this was already discussed in al-Bagarah. 
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135 those who, when they act indecently or wrong 
themselves, remember Allah and ask forgiveness for 
their bad actions (and who can forgive bad actions 
except Allah?) and do not knowingly persist in what 
they were doing. 
Those who, when they act indecently or wrong themselves, 

In this dah Allah speaks of a group who are lesser than the first 
group but connects them with them out His mercy and favour. They 
are those who repent. ‘Ata’ related that Ibn ‘Abbas said, “This aah 
was revealed about Nabhan at-Tammar. His kunyah was Abu 
Muqgbil. A beautiful woman came to him to sell him some dates. He 
pulled her to him and kissed her and then regretted doing that. He 
went to the Prophet & and mentioned it and this dyah was revealed.’ 

In the Musnad of Abu Dawud at-Tayalisi, ‘Alt ibn Abi Talib and 
Abu Bakr reported that the Messenger of Allah > said, “There is no 
one who commits a wrong action and prays two rak‘ahs and then 
asks Allah for forgiveness without Allah forgiving him.’ Then he 
recited this dah and the ayah: ‘Anyone who does evil or wrongs himself...” 
(4:110) At-Tirmidhi transmitted it and said that it is a Aasan hadith. 

The dyah is general. It was sent down about a particular occasion 
but then applies to all who have done that or worse. It is said that 
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the reason that this dah was revealed was that a Thaqafi man went 
on an expedition and left an Ansari friend of his to look after his 
family. That man betrayed him by attempting to force himself on his 
wife. She defended herself and he only kissed her hand. He regretted 
doing that and went out wandering about the place in regret and 
repentance. The Thaqafi came and his wife told him what his friend 
had done. He went out after him and took him to Abu Bakr and 
‘Umar hoping that there would be some relief for him but they just 
rebuked him. He went to the Prophet # and told him what he had 
done and then this aah was revealed. It is more fitting that it is 
general because of the hadith. 

Ibn Mas‘ud reported that the Companions said, ‘Messenger of 
Allah, the tribe of Israel is more honoured by Allah than we are. 
When one of them committed a wrong action, in the morning his 
punishment was written on the door of his house. (One variant has 
‘the expiation of his wrong action was written on the lintel of his 
house.’): “Cut off your nose. Cut off your ear,” and so on.’ Then 
Allah revealed this dah as expansion, mercy and replacement for 
that which was done among the tribe of Israel. It is related that Iblis 
wept when this dah was revealed. 

The word ‘fahishah’ (indecency) 1s used for all types of disobedience 
but is often specific to fornication so that Jabir ibn ‘Abdullah and as- 
Suddi said that this dah is about fornication. In the words ‘or wrong 
themselves’, it is said that ‘or’ here means ‘and’ what is meant are 
actions less than the major wrong actions. 
remember Allah and ask forgiveness for their bad actions 

‘Remember Allah? here means accompanied by fear of His 
punishment and shame before Him. Ad-Dahhak said, “They 
remember the Great Day of Presentation before Allah, and it is said 
that they realise in themselves that Allah will question them about 
what they did,’ as is also stated by al-Kalbi and Muqatil. Muqatil 
also says that they remember Allah on the tongue when they commit 
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wrong actions. 

The phrase ‘ask forgweness for their bad actions,’ means that they seek 
forgiveness because of their wrong actions and this applies to every 
expression or supplication of this sort. We already mentioned at the 
beginning of this siérah the ‘master of asking forgiveness’ and that its 
time is before dawn. Asking forgiveness is a tremendous matter and 
its reward huge, so that at-Tirmidhi reported that the Prophet 
said, ‘If anyone says, “I ask forgiveness of Allah, and there is no god 
but Him, the Living, the-Self-Sustaining and I turn to Him in 
repentance,” he will be forgiven, even if he had fled from the heat of 
battle. Abu Hurayrah said, ‘I did not see anyone who asked for 
forgiveness more than the Messenger of Allah @}.’ Makhil said, ‘I 
did not see anyone who asked for forgiveness more than Abu 
Hurayrah.’ Makhul used also to often pray for forgiveness. 

Our scholars said that the form of asking forgiveness which is 
desired is one that removes persistence in the wrong action and 
whose effect is confirmed in the heart, not just the expression on the 
tongue. As for someone who says, ‘I ask Allah’s forgiveness’ with his 
tongue while persisting in the disobedience he is asking forgiveness 
for, he must ask forgiveness for doing that, and his minor wrong 
action is joined to the major ones. Al-Hasan al-Basri said, ‘Our 
asking forgiveness requires asking forgiveness.’ This was in his time, 
so what is it like in our time when a person is seen to be bent on 
doing wrong and eager for it while the prayer beads are in his hand 
and he is claiming that he is asking for Allah’s forgiveness for his 
wrong actions? That is nothing but mockery on his part. Allah says: 
‘Do not make a mockery of Allah’s signs.’ (2:231) 

Who can forgive bad actions except Allah? 

This means that there is no one who forgives disobedience nor 
removes its punishment except Allah. 
and do not knowingly persist in what they were doing. 

‘Do not persist? means that they should not remain fixed and resolved 
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on continuing what they were doing. Mujahid said, “They do not 
continue in it.’ Ma‘bad ibn Subayh said, ‘I prayed behind ‘Uthman 
with ‘Ali at my side. He turned to us and said, “I prayed without 
wudi’.” Then he left and did wud’ and prayed.’ 

Persisting is to resolve on a matter with the heart and not refrain 
from it. The verb is used for tying up dirhams in a purse. Al-Hati‘ah 
said when describing horses: 


Faces frowning, not curried, brave. 
When they are asked to gallop with whips, they persist. 


They are firm in running. Qatadah said that ‘persisting’ is being 
obdurate in disobeying Allah. A poet said: 


He persists at night when his deeds are hidden. 
Woe! Everyone with an obdurate heart is a cheat. 


Sahl ibn ‘Abdullah said, “The ignorant man is dead. The forgetful 
man is asleep. The rebellious man is drunk. The persistent man is 
destroyed. Persistence lies in procrastination. Procrastination is to 
say, “I will repent tomorrow.” This is the claim of the nafs. How can 
it repent tomorrow when it has no control over it!’ Someone else 
said, ‘Persistence 1s to intend not to repent. When someone intends 
to repent, their persistence ceases.’ Sahl’s version is better. It is 
reported that the Prophet said #, “There is no repentance when 
there 1s persistence [in the action].’ 

Our scholars say that what brings about repentance and not 
persisting is constant reflection on the Book of Allah, the Almighty, 
Ever-Forgiving, and what He has mentioned of the details of the 
Garden promised for the obedient and what He has described of the 
punishment of the Fire threatened for the disobedient. A person 
continues doing that until his fear and hope are strong and he calls 
on Allah with the awe and longing that are the fruits of hope and 
fear. He fears the punishment and hopes for the reward. It is Allah 
Who gives success in doing what 1s correct. It is said that what brings 
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it about 1s a Divine awakening by which Allah alerts those for whom 
He desires happiness to the ugliness and harm of wrong actions 
since they are a deadly poison. 

I say that this does not exactly accord with the expression, but does 
accord with the meaning. A person does not reflect on the promise 
and threat of Allah unless He alerts him to it. When, by success 
granted by Allah, someone looks at himself and finds himself filled 
with the wrong actions he has done and the evils he has committed, 
and regrets his excess and abandons it out of fear of Allah’s 
punishment, then Allah affirms that he repents. If he does not do 
that, he persists in disobedience. Sahl ibn ‘Abdullah said, “The sign 
of true repentance is that the wrong action distracts him from food 
and drink, as happened with the three who stayed behind [the 
Tabuk expedition].’ 

There are various things said about the word ‘nowngly’. It is said 
that it means that they remember their wrong actions and repent of 
them. An-Nahhas says that this is a good understanding, It is said 
that it means that they know that Allah will punish persistence in 
wrongdoing. ‘Abdullah ibn ‘Ubayd ibn ‘Umayr said that it means 
that they know that if they repent, Allah will turn to them. It is said 
that it means that they know that if they ask for forgiveness, Allah 
will forgive them. It is said that they know what is forbidden for 
them. That was stated by Ibn Ishaq. Ibn ‘Abbas, al-Hasan, Muqatil 
and al-Kalbi said that it means that they know that persistence 1s 
harmful and that it is better to leave it than to persist in it. Al-Hasan 
ibn al-Fad1 said that it means that they know that they have a Lord 
who forgives wrong actions. 

This is taken from the hadith of Abu Hurayrah in which the 
Prophet # said, ‘Someone committed a wrong action and said, “O 
Allah, forgive me my wrong action!” Allah, Blessed and Exalted, 
said, “My slave committed a wrong action and then acknowledged 
that he had a Lord who forgives wrong action and punishes wrong 
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action.” That person again committed a wrong action and said, “O 
Lord, forgive me my wrong action!” Allah, Blessed and Exalted, 
said, “My slave committed a wrong action and then acknowledged 
that he had a Lord who forgives wrong action and punishes wrong 
action.” ‘Then the same person again committed a wrong action and 
said, “O Lord, forgive me my wrong action!” Allah, Blessed and 
Exalted, said, “My slave committed a wrong action and then 
acknowledged that he had a Lord who forgives wrong action and 
punishes wrong action. I have forgiven My slave so let him do what 
he likes.” Muslim transmitted it. 

This is evidence for the validity of repentance after breaking it by 
repeating the wrong action because the first repentance was 
obedience. ‘Then it was broken and another new act of repentance is 
required. Returning to wrong action is uglier than doing it the first 
time because undoing repentance is ascribed to the second wrong 
action. Returning to repentance is better than doing it the first time 
because it entails clinging to the Gate of the Generous because none 
but Him can forgive wrong actions. 

His words at the end of the hadith, ‘Let him do what he likes,’ is a 
command which actually means honour according to one view. It is 
like Allah’s words: ‘Enter tt in peace.’ (15:46) The end of the words is a 
report about the state of the person who is told that he has been 
forgiven his earlier wrong actions and, Allah willing, is protected in 
his future affairs. 

The dyah indicates the immense benefit of acknowledging one’s 
wrong actions and asking for forgiveness for them. The Prophet 
said, ‘When someone acknowledges his wrong action and then 
repents to Allah, Allah turns to him.’ It is transmitted in both Sahih 
collections. Someone said: 


A lad is entitled to pardon when he admits to 
the wrong actions he committed. 


Someone else said: 
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Admit your wrong action and then ask to have it excused. 


Denial of the wrong action means there are two wrong actions. 


We find in another hadith in Sahih Muslim that Abu Hurayrah 
reported that the Messenger of Allah # said, ‘By the One in Whose 
hand my soul is, if you had not sinned, Allah would have removed 
you and brought other people who did commit wrong actions and 
asked for the forgiveness of Allah Almighty so that He could forgive 
them.’ This is the benefit which comes from the names of Allah, the 
Ever-Forgiving (al-Ghafir) and the One Who Turns to His slaves (at- 
Tawwab), as we explained in Aztab al-Asna. 

The wrong actions for which one can repent are either kufr or 
something else. The repentance of the unbeliever is to believe while 
regretting his past disbelief. Faith on its own does not constitute 
repentance. Repentance for anything other than fujr is either on 
account of a right due to Allah or a right due to others. In the case 
of the right of Allah, it is enough repentance to abandon not 
observing it, although in some cases the Sharr‘ah 1s not satisfied with 
simple abandonment but requires the action to be made up, like the 
prayer and fasting, and in other cases expiation is necessary, such as 
for breaking oaths and zihar. Where the rights of other people are 
concerned, they must be fulfilled to those to whom they are owed. If 
they are not found, then one gives sadagah on their behalf. If 
someone finds no way to come up with what he owes due to 
hardship, then it is hoped that Allah will pardon him. His bounty is 
freely given. How many He has provided surety against 
consequences and changed their evil deeds into good deeds. This 
will be explained later. 

If someone does not remember his wrong action and recognise it, 
he does not have to repent for it specifically, but when he remembers 
a wrong action, he must repent of it. The interpretation of many 
people of what our Shaykh Abu Muhammad ‘Abd al-Mutti al- 
Iskandarani mentioned from al-Muhasibi, namely that repentance 
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for a category of actions 1s not valid, means that regret for them as a 
whole is not sufficient. A person has to repent of each transgression 
by his limb or heart specifically. People thought that that was his 
position but it is not what he meant and his words do not demand 
that understanding. The ruling is that when someone recognises the 
ruling of actions, and the disobedience he has done, then it is valid 
for him to repent of all of them that he acknowledges. If he does not 
recognise that the action was in disobedience to Allah, then he 
cannot repent of it, either as a whole or in particular. That is like 
when a man is involved in one of the categories of usury without 
knowing that it is usury. When he hears the words of Allah: ‘You who 
believe, have taqwa of Allah and forgo any remaining usury of you are believers. 
Tf you do not, know that it means war from Allah and from His Messenger’ 
(2:2778-279), he finds the threat terrible but thinks that he is safe 
from usury. When he learns the reality of usury now and thinks 
about what he has done in the past and knows that he has been 
involved in a lot of usury in the past, then it is sound for him to 
repent of all of it now and he does not have to specify each instance 
of it. 

That is true of all the wrong actions and evil deeds someone has 
done, such as slander, tale-bearing and other forbidden actions 
which they did not know were forbidden. When they understand the 
import of their past words, then they can repent of all of that and 
regret being remiss in what was due to Allah. When they ask the one 
they wronged to release them and he releases them overall and is 
content with forgoing his right, that is permitted because it comes 
under the legal principle of giving something which is unknown. 
This happens in spite of a people’s greed and avarice in seeking their 
due, so how is it then with the Most Generous of the generous Who 
bounteously bestows acts in which Allah is obeyed and gives the 
means to do them and pardons disobedience, both small and great? 

Our Shaykh said that this is what the imam means and it is that 
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which his words indicate for the one who studies it. What someone 
thinks about regret only being valid for the actual action done or 
movement made or a specific silence would be attributing 
responsibility for something no one is actually capable of 
undertaking and that is not prescribed in the Shart‘ah, even if it is 
logically possible. The person would have to know exactly how 
many sips of wine he had taken, exactly how many movements he 
had made when fornicating, and exactly how many steps he had 
taken towards the haram. No one 1s able to do that and therefore 
repent in an exactly specific way. More concerning the rulings and 
preconditions of repentance will be dealt with in an-Nisa’ and 
elsewhere, Allah willing. 

and do not knowingly persist in what they were doing. 

This is clear evidence for what Qadir Abt Bakr ibn at-Tayyib said, 
‘A person is punished for any disobedience he prepares for 
consciously and resolves on with his heart.’ We find in revelation: 
“Those who desire to profane it with wrongdoing, We will let them taste a 
painful punishment.’ (22:25). Allah says: In the morning tt was like burnt 
land stripped bare.’ (68:30) The people referred to here were punished 
before their action because of their resolve as will be explained in the 
appropriate place. In a hadith in al-Bukhari we find, ‘When two 
Muslims clash with their swords, then both the killer and killed are 
in the Fire.’ They asked, ‘Messenger of Allah, we can understand 
this with regard to the killer, but what about the murdered man?’ He 
said, ‘He also was eager to kill his companion.’ So threat is directed 
at the desire, which is the resolve and unsheathing of weapons. 

Evidence of this is also found what at-Tirmidhi related in a sound 
marfu‘ report from Abu Kabshah al-Anmari: “This world consists of 
four types of people. There are those whom Allah provides with 
money and knowledge and they are fearful of their Lord in respect 
of it and maintain ties of kinship with it and acknowledge the right 
of Allah over it. Such a person is in the best position. There are 
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those whom Allah provides with knowledge but does not provide 
with money. They have a sincere intention and say, “If I had money, 
I would have acted as so-and-so acted.” Such a person is rewarded 
according to his intention, so the reward of both types is the same. 
There are those whom Allah provides with money but does not 
provide with knowledge, so they proceed haphazardly with their 
money without any knowledge. Such a person is not fearful of his 
Lord in respect of it nor does he maintain ties of kinship with it nor 
acknowledge the right of Allah over it. This person is in the worst 
position. Then there are those whom Allah does not provide with 
either money nor knowledge, so such a person says, “If I had money, 
I would have acted as so-and-so acted.” He is repaid according to 
his intention, so the burden of sin of both of them is the same.’ 

This is the position of the Qadi and it is that of the generality of the 
early generations and people of knowledge among the fugaha’, hadith 
scholars and mutakallimiin. One pays no attention to any 
disagreement about this on the part of those who say that a person is 
not taken to task for what he only intends to do and mentally 
prepares for. 

There is no contrary evidence in the words of the Prophet #: ‘If 
someone intends to commit an evil action and does not do it, it is 
not recorded for him. If he does it, one wrong action is recorded.’ 
That is because ‘if he does not do it’ means that he does not resolve 
on doing it as indicated by what we mentioned. ‘If he does it’ means 
that he actually does it or resolves to do it. Success is by Allah. 
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136 Their recompense is forgiveness from their Lord, 
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and Gardens with rivers flowing under them, remaining 
in them timelessly, for ever. How excellent is the reward 
of those who act! 
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After forgiving wrong actions, Allah is generous towards those who 
are sincere in repentance and do not persist in wrong action. This 
can also be connected to the story of Uhud and refer to those who 
fled, but then turned in repentance and did not persist. Allah will 
forgive them. 


Nap wT bat Be 2, Leal sy 25 8 





137 Whole societies have passed away before your time, 
so travel about the earth and see the final fate of the 
deniers. 
This is solace from Allah for the believers. Sunan here is the plural 
of sunnah, which is the Straight Path. A person who is on a straight 
path does not incline to any lower desires. Al-Hudhali said: 


Do not be alarmed by a sunnah that you are travelling on. 
The first to be pleased with a sunnah is the one who travels on it. 


Sunnah also means a leader or imam who is followed, and one says, 
‘So-and-so is an excellent sunnah’ when people imitate him in good. 
It is also used for a bad leader in the same way. Labid said: 


There is a group whose fathers are their sunnah. 
Each group of people have a sunnah and their leader. 


Sunnah also refers to a nation. Sunnahs are nations. The poem goes: 


People have not seen any virtue like their virtue 
and have not seen their like in past nations (suman). 


Az-Zajjaj says that what is meant are the people of swnnahs. There 
is elision. Ibn Zayd said it means ‘likes’. ‘Ata’ said that it means laws. 
Mujahid says that it refers to those nations like ‘Ad and Thamad 
who were destroyed before you. 

The ‘final fate’ is the end of the business and refers to the Battle of 
Uhud. Allah is saying, ‘I give them a delay and a respite and draw 
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them on until the book reaches its term,’ meaning the victory of 
Allah and the believers, and the destruction of the enemy who are 


unbelievers. 


138 This is a clear explanation for all mankind, and 
guidance and admonition for those who are godfearing. 
This means the Qur’an, as al-Hasan and others said. It is said that 
it indicates the previous dyah: ‘Whole societies have passed away before your 
tume’ and is a threat. 
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139 Do not give up and do not be downhearted. You 
shall be uppermost if you are believers. 

Allah comforted and consoled them for the killing and wounding 
they suffered at Uhud and encouraged them to fight their enemy 
and forbade them to be feeble and lose heart. The phrase ‘Do not give 
up? means ‘Do not be weak and cowardly, Companions of 
Muhammad, about fighting your enemies because of what befell 
you.’ ‘Do not be downhearted’ for your losses or the defeat. ‘You shall be 
uppermost’ means: “You will have the victory in the end if “you believe” 
in the truth of My promise.’ It is said that ‘if’ (én) here means ‘when’. 

Ibn ‘Abbas said, “The Companions of the Messenger of Allah & 
were defeated at Uhud and while they were in that condition, 
Khalid ibn al-Walid came with his cavalry and wanted to look down 
on them from the mountain. The Prophet # said, “O Allah, do not 
let them be above us! O Allah, we have no strength except by You, 
O Allah, only this group worship you in the land,’ and Allah 
revealed this aah. A group of Muslims archers went up the 
mountain and shot at the horses of the idolaters until they routed 
them.’ That is what His words, ‘You shall be the uppermost’ are referring 
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to. 

The dah means that after Uhud they will always overcome their 
enemies. Indeed after that no army went out during the time of the 
Messenger of Allah > without being victorious, and in every battle 
after the Messenger of Allah #}, where even one of the Companions 
was present, they had victory. All these lands were conquered during 
the time of the Companions of the Messenger of Allah #. When 
they came to an end, no land was conquered as they had conquered 
them all in their time. 

This dah is conclusive evidence of the excellence of this 
community because they are addressed directly in the same way that 
Allah addressed His Prophets. Allah said to Musa: ‘You will be 
uppermost.’ (20:68) He told this community: ‘You shall be the uppermost.’ 
This is derived from His Name, al-A ‘la (Most High). 
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140 If you have received a wound, they have already 
received a similar wound. We deal out such days to 
people turn by turn, so that Allah will know those who 
believe and can gather martyrs from among you — Allah 
does not love wrongdoers — 
If you have received a wound, they have already received a similar 
wound. 

‘Wound’ is read both as garh and qurh. According to al-Kisa’t and 
al-Akhfash, they are two dialectical forms. Al-Farra’, however, said 
that garh means a wound and qurh means pain. It means: If you were 
wounded at Uhud, they were wounded at Badr. Muhammad ibn as- 
Samayfa‘ recited ‘garah’. 

We deal out such days to people turn by turn, 
This is said to be in war: sometimes to the believers so that Allah 
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gives victory to His din, and sometimes to the unbelievers when the 
believers disobey, in order to test them and purify them of their 
wrong actions. When they do not disobey Allah, the party of Allah 
will be the victors. It is said that it refers to the alternation of joy and 
sorrow, health and illness, wealth and poverty. “Dawlah’ is to come 
around again. A poet said: 


One day is for us and one day is against us. 
One day of delay and one day of victory. 


so that Allah will know those who believe 

This alternation is to set apart the believer from the hypocrite and 
distinguish between them as is clear in Allah’s words: ‘What assailed 
you on the day the two armies met was by Allah’s permission, so that He would 
know the believers, and so that He would know the hypocrites.’ (3:166-167) It 
is said that it is in order to know the steadfastness of the believers for 
which they will be rewarded just as He informed them that they are 
responsible. 
and can gather martyrs from among you. 

This means to honour you with martyrdom, with the implication 
that some people will be slain so that they can be witnesses against 
people by their actions. It is said, “This is why he 1s called a martyr 
(shahid).’ It is also said to be because the Garden bears witness for 
him, and it is said that their spirits are present in the Abode of Peace 
because they are alive in the presence of their Lord while the souls of 
others have not yet reached the Garden. So shahid in fact means 
shahid, or present in the Garden. This is sound, as will come later. 

The virtue of martyrdom is immense. Enough for you regarding 
that are the words of the Almighty: ‘Allah buys from the believers their 
selves...” (9:111) and ‘O you who believe! shall I direct_you to a transaction 
which will save you from a painful punishment? It 1s to believe in Allah and His 
Messenger and do jihad in the Way of Allah with your wealth and your selves 
... That is the Great Victory.’ (61:10-12) 
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We find in the Sahih of al-Busti from Abu Hurayrah that the 
Messenger of Allah # said, ‘What the martyr experiences from 
being killed is no more than one of you experiences from a wound.’ 
An-Nasa’1 related from Rashid ibn Sa‘d from one of the 
Companions of the Prophet # that a man said, ‘Messenger of Allah, 
why is the martyr excused from what other believers are tested with 
in their graves?’ He replied, “The flash of the sword at his head is his 
test.’ 

We find in al-Bukhari: “Chose Muslims killed in the Battle of Uhud 
included Hamzah, al-Yaman, an-Nadr ibn Anas and Mus‘ab ibn 
‘Umayr.’ ‘Amr ibn ‘Ali related from Mu‘adh ibn Hisham from his 
father that Qatadah said, ‘We do not know of any tribe of the Arabs 
with more martyrs and mightier on the Day of Rising than the 
Ansar.’ Qatadah said, ‘Anas ibn Malik related to us that seventy were 
killed in the Battle of Uhud, seventy at Brr Ma‘unah and seventy in 
the Battle of Yamamah.’ He added, ‘Bi’r Ma‘tnah was in the time of 
the Prophet #} and the Battle of Yamamah was in the time of Abu 
Bakr against Musaylimah the Liar.’ 

Anas said, “Alt ibn Abi Talib was brought to the Prophet & with 
over sixty wounds from stabbings, blows or thrusts. The Prophet 
began to pass his hand over him and they were healed by Allah’s 
permission as if they had not been there.’ 

The words ‘gather martyrs from among you’ indicate that Allah’s Will is 
not the same as His Command, which is the position of the people 
of the Sunnah. Allah forbade the unbelievers to kill the believers — 
Hamzah and others — while He willed that they be killed. He 
forbade Adam to eat from the tree while He willed that he would do 
so. He ordered Iblis to prostrate but did not will that he do so and so 
Iblis refused. That is indicated by His words: ‘but Allah was averse to 
their setting out so He held them back.’ (9:46) He commanded all of them 
to do jihad but created laziness and the reasons that stop people from 
doing it. 
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It is reported that ‘Ali ibn Abr Talib said, ‘Jibril came to the 
Prophet @} at Badr and said to him, “Give your Companions a 
choice regarding the captives. They can either kill them or let them 
be ransomed, but if they do that the like number of them will be 
killed next year.” They said, “The ransom and let us be killed.” At- 
Tirmidhi related it and said that it is a hasan hadith. Allah fulfilled 
His promise by the martyrdom of His friends after He had given 
them a choice and they chose being killed. 

Allah does not love wrongdoers 

This means the idolaters. Even if they receive injury from the 
believers, Allah does not love the unbelievers, but if He allows pain 
to be afflicted on the believers, it is a sign that He loves them. 


SAGAN Al 5adls 
141 and so that Allah can purge those who believe and 
wipe out the unbelievers. 

There are three things said about this. One 1s that the word ‘purge’ 
means ‘to test’. The second is that it means ‘to purge’ them of their 
wrong actions, which would apply some elision. Al-Farra’ said that. 
The third is that the meaning is ‘to purify’. Al-Khalil says the verb is 
used for a rope which is smoothed. Part of that usage is: ‘O Allah, 
purge us of our wrong actions,’ meaning to save us from being 
punished for them. 

Abu Ishaq az-Zajjaj said, ‘I read out to Muhammad ibn Zayd that 
al-Khalil said that purging is delivering.’ It means that He tests the 
believers to make them firm and purify them of their wrong actions. 
He will wipe out the unbelievers by destruction. 
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142 Or did you imagine that you were going to enter the 
Garden without Allah knowing those among you who 
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had struggled and knowing the steadfast? 

‘Am’ can mean ‘indeed’ or it is said that the mim is extra. It means: 
‘Did you suppose, you who were defeated at Uhud, that you would 
enter the Garden as those who entered who were killed and endured 
the pain of wounds and killing without proceeding on their path and 
being steadfast as they were steadfast?’ The words ‘without Allah 
knowing those among you who had struggled,’ refer to knowledge of 
witnessing so that there is repayment. It means: without knowing 
those who did not struggle so that He knows that from you. 

In the phrase ‘knowing the steadfast, the verb has a fathah (ya‘lama) 
because of an implied ‘an’ according to al-Khalil. Al-Hasan and 
Yahya ibn Ya‘mar recited ‘ya‘lami’ in the jussive case based on the 
context. It can also be recited as ‘ya‘lamu’ as a separate sentence, and 
this is the reading of ‘Abd al-Warith from Abu ‘Amr. The waw means 
‘so that’. 
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143 You were longing for death before you met it. Now 
you have seen it with your own eyes. 

‘You were longing for death,’ in other words martyrdom, before you 
met it. It is before killing or before meeting the causes of death. That 
is because many of those who had not been at Badr used to wish for 
a day of fighting. Then they were defeated at Uhud. Some of them 
remained firm until they were killed, including Anas ibn an-Nadr. 
When the Muslims withdrew, he said, ‘O Allah, I am free of what 
those have done!’ He joined the fight and exclaimed, ‘It is the 
fragrance of the Garden that I sense!’ He fought until he was 
martyred. Anas said, “We only recognised him by his finger tips. He 
had about eighty wounds.’ It is about him and those like him that 
Allah revealed: ‘men who have been true to the contract they have made with 
Allah.’ (33:23) 


The @ah censures those who were defeated, especially those who 
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encouraged the Prophet # to leave Madinah. So this refers to those 
Muslims who wished for martyrdom based on standing firm and 
being steadfast in jihad, not for the unbelievers to kill them, because 
such a wish would be disobedience and disbelief, which one cannot 
long for. So this question on the part of the Muslims is asking for 
Allah to grant them martyrdom as well as asking for steadfastness in 
jihad, even if it results in being killed. 

‘Now you have seen it with your own eyes.’ Al-Akhfash said that this is 
repetition for the sake of stress. It is said that it means: ‘while you are 
looking with no defect in your eyes’ which is an expression used in 
Arabic for actually seeing something. This conveys stress. ees of 
them said that it means: “You were looking at Muhammad >. So 
why were you defeated?’ 
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144 Muhammad is only a Messenger and he has been 
preceded by other Messengers. If he were to die or be 
killed, would you turn on your heels? Those who turn on 
their heels do not harm Allah in any way. Allah will 
recompense the thankful. 

This was revealed because of the defeat of the Muslims at Uhud 
when Shaytan shouted, ‘Muhammad has been killed!’ ‘Atiyyah 
al-‘Awfi said, “Some people said, “Muhammad has been struck 
down, so surrender to them. They are your brothers.” Others said, 
“If Muhammad had been struck down, should you not continue as 
your Prophet did until you join him!” So Allah revealed this dyah 
about that along with the dyahs after it up to @ah 148. 

The md in the sentence is negative. Ibn ‘Abbas recited ‘Messengers’ 
without the definite article. Allah informs us in this dyah that the 
Messengers do not remain among their people forever and that He 
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desires us to hold to what the Messengers brought, even if they die 
or are killed. He honoured and chose two names for His Prophet &} 
which are derived from His Name. These names are Muhammad 
and Ahmad. This is used in Arabic for someone with many 
praiseworthy qualities. A poet said: 


To the noble glorious praised (muhammad) chief. 
This was discussed in al-Fatihah. ‘Abbas ibn Mirdas said: 


O Seal of the Prophets, you are sent 
with good! Every guidance to the Path is your guidance. 


Allah built love for you for His creation 
and named you Muhammad. 


This aah is the end of the censure of those defeated and conveys 
that they will not be defeated, even if Muhammad # is killed. 
Prophethood is not endangered by death. Allah knows best. 

This dah is the clearest evidence of the courage and boldness of 
Abu Bakr as-Siddiq. Courage and boldness are defined by the 
firmness of the heart in the face of affliction, and there could be no 
calamity greater than the death of the Prophet # as we explained in 
al-Baqarah, and at that time his courage and knowledge became 
clear. People, including ‘Umar, said, “The Messenger of Allah & is 
not dead!’ ‘Uthman was mute and ‘Ali hid and things were unsettled. 
Then the Siddiq removed the confusion with this gah when he came 
from his house in Sunh. The hadith 1s found in al-Bukhart. 

We find in the Sunan of Ibn Majah that ‘A’ishah said, ‘When the 
Messenger of Allah #4 died while Abt Bakr was with his wife, the 
daughter of Kharyah, at al-‘Awali, people began to say, “The 
Prophet # has not died. It is just what happens when he is 
overcome by the revelation!” Abu Bakr came, uncovered his face, 
kissed him between the eyes and said twice, “You are too noble for 
Allah to make you die twice! By Allah, the Messenger of Allah 
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has died.” ‘Umar was in a corner of the mosque, saying, “By Allah, 
the Messenger of Allah # has not died and will not die until he cuts 
off the hands and feet of many of the hypocrites!” Abu Bakr rose 
and went up the minbar and said, “Whoever worships Allah, Allah 
is alive and will never die. Whoever worships Muhammad, 
Muhammad has died. ‘Muhammad is only a Messenger and he has been 
preceded by other Messengers. If he were to die or be killed, would you turn on 
your heels? Those who turn on their heels do not harm Allah in any way. Allah 
will recompense the thankful.’” ‘Umar said, “It was as if I had not read it 
until that day.” He retracted what he had been saying.’ 

This is what Abu Nasr ‘Ubaydullah al-Wa’ili mentioned in Aitab al- 
Ibanah. He said that Anas ibn Malik heard ‘Umar ibn al-Khattab 
give allegiance to Abu Bakr in the mosque of the Messenger of Allah 
*. He sat on the minbar of the Messenger of Allah & to testify 
before Abu Bakr. He said, ‘Yesterday I said something to you, and it 
is not as I said. By Allah, I did not find what I said in a Book 
revealed by Allah nor in anything given to me by the Messenger of 
Allah &:, but I hoped that the Messenger of Allah #? would live so 
that he could direct us — so that he would be the last of us to die — 
and Allah chose for His Messenger what is with Him instead of what 
is with us. This is the Book by which Allah guided His Messenger. 
Take it and you will be guided by what the Messenger of Allah 
was guided by.’ 

Abu Nasr al-Waili said, “The statement that he made and then 
retracted was: “The Messenger of Allah # has not died and will not 
die until he cuts off the hands and feet of many of the hypocrites!” 
That was due to the immensity of what had happened and his fear 
of civil unrest and the appearance of hypocrites. When he saw the 
strength of the greater certainty of Abu Bakr as-Siddiq when he 
spoke the words of Allah: “Every self will taste death” (3:185), and: “You 
wll die and they too will die” (39:30) and what he said, he came to his 
senses and was firm. He said, “It was as if I had never heard the ayah 
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before Abu Bakr spoke.” People went out and about in the streets of 
Madinah repeating it as if it had only been revealed on that day. 
There is no dispute about the fact that he & died on a Monday, at 
the same time he entered Madinah on his Hijrah, when it was well 
into morning, and was buried on ‘Tuesday or Wednesday night.’ 

Safiyyah bint ‘Abd al-Muttalib composed an elegy for the 
Messenger of Allah &}: 

O Messenger of Allah! You were our hope! 

You were good to us and not harsh. 


You were merciful, a guide and a teacher. 
‘Today, everyone who weeps must weep for you. 

By your life, I do not weep for the Prophet because of his loss, 
but out of fear that bloodshed will come. 

It is as if it comes on my heart when Muhammad is mentioned 
and the burning brands I fear after the Prophet. 

May Allah, the Lord of Muhammad, 


bless a grave in Yathrib again. 


May my mother, maternal aunt, uncle, fathers 
and my life and property be the ransom of the Messenger of 
Allah! 


You spoke the truth, and conveyed the Message truthfully. 
You died a firm staff, bright and clear. 


If the Lord of mankind had made our Prophet live 
we would have been fortunate, but His command is carried out. 


May the greeting of people be to you from Allah 
and may He admit you in the Gardens of Eden in pleasure. 


I see Hasan as his orphan and legacy, 
a young man weeping and praying for his grandfather today. 
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Why was the burial of the Messenger of Allah delayed when he 
had said to the people of a house who delayed burying their dead, 
‘Hurry to bury your corpse. Do not delay it’? 

There are three points in the answer. The first is what we 
mentioned about the lack of agreement over his death. The second 
was because they did not know where to bury him. Some people 
said that it should be in al-Baqi‘ and others said in the mosque. 
Some people said that he should be kept until he could be carried to 
his ancestor Ibrahim, until the greatest scholar said, ‘A Prophet is 
only buried where he dies.”’ Ibn Majah, the Muwatta’ and other 
sources mentioned it. The third is that they were preoccupied with 
the dispute which occurred between the Muhajirun and the Ansar 
about allegiance and waited until the business was settled, unity 
restored, and the situation was secure, and they gave their allegiance 
to Abu Bakr. Then they gave him a second allegiance on the 
following day in a group and with their assent. By him Allah 
delivered them from the catastrophe of the Riddah and the din was 
established. Praise be to Allah, the Lord of the worlds. Then they 
went back to the Prophet #} and looked into burying him and 
washed and shrouded him. Allah knows best. 

They disagree about whether the funeral prayer was performed for 
him or not. Some say that it was and some said that it was not but 
that each person stood to make supplication because he was too 
elevated to have someone pray over him. Ibn al-‘Arabi said that this 
is weak because the Sunnah is that there is a prayer in the jandzah as 
there is a prayer over him in supplication when someone says, ‘O 
Allah, bless Muhammad until the Day of Rising,’ and that benefits 
us. 

It is said that the prayer was not said over him because there was 
no imam. This is weak because whoever establishes the obligatory 
prayer is their imam. It is also said that people prayed individually 
because each of them wanted his blessing individually and not 
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subject to anyone else. Allah knows best whether that is sound. 

Ibn Majah transmitted with a hasan wsnad which is sound from Ibn 
‘Abbas: ‘When we finished preparing him on ‘Tuesday, he was placed 
on the bed in his room and then the people came in and prayed over 
the Messenger of Allah #3, and when the men had finished, the 
women came in. When the women were finished, the children came 
in. None of the people acted as imam over the Messenger of Allah 
>. It is transmitted from Nasr ibn ‘Ali al-Jahdami from Wahb ibn 
Jarir from his father from Muhammad ibn Ishaq. He said that 
Husayn ibn ‘Abdullah related it from ‘Ikrimah from Ibn ‘Abbas. 

Concerning the change of circumstance after the death of the 
Messenger of Allah 2, Anas said, ‘On the day when the Messenger 
of Allah entered Madinah, every part of it was illuminated. On 
the day he died, every part was cast into darkness. We had not 
shaken off the dust from our hands after burying the Messenger of 
Allah & until we doubted our own hearts.’ Ibn Majah transmitted 
it. Muhammad ibn Bashshar related from ‘Abd ar-Rahman ibn 
Mahdi from Sufyan from ‘Abdullah ibn Dinar that Ibn ‘Umar said, 
‘We used to be careful about our words and delighting with our 
wives in the time of the Messenger of Allah } fearing that the 
Qur’an would be revealed about us. When the Messenger of Allah 
«> died, we spoke.’ 

Umm Salamah bint Abi Umayyah, the wife of the Messenger of 
Allah #, said, ‘In the time of the Messenger of Allah #, when 
people stood to pray, their eyes would not leave the spot where their 
feet were. When the Messenger of Allah died and Abu Bakr was 
in charge and people stood to pray, their eyes would not leave the 
place of their brow. When Abu Bakr died and ‘Umar was in charge, 
when people stood to pray, their eyes would not leave the place of 
the qiblah. When ‘Uthman ibn ‘Affan was in charge, the fitnah came 
and then people would look to the right or the left in the prayer.’ 

If he were to die or be killed, would you turn on your heels? 
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This is a metaphor for reverting to being unbelievers after faith, 
according to Qatadah and others. It is said to mean to return to 
being what they were before. It is said that this refers to actually and 
not metaphorically being routed. It is said that it means you would 
behave like apostates. 

Those who turn on their heels do not harm Allah in any way. 

They will harm themselves and expose themselves to punishment 
for opposition. Obedience does not help Allah and disobedience 
does not harm Him. He is free of need of any sort. 

Allah will recompense the thankful. 

Those who were steadfast, fought, and were martyred. This is a 

promise connected to a threat. 
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145 No self can die except with Allah’s permission, at a 
predetermined time. If anyone desires the reward of this 
world, We will give him some of it. If anyone desires the 
reward of the Next World, We will give him some of it. 
We will recompense the thankful. 
No self can die except with Allah’s permission, at a predetermined 
time. 

This is encouragement to perform jzhdd and information that death 
is necessary and that every human being will die, slain or not slain, 
when the time written for him to die comes. ‘Mu’ayal’ means at a 
certain term. ‘With Allah’s permission’ means according to His decision 
and decree. ‘Aitab’ here means written by Allah. ‘A predetermined time’ 
is the time in which Allah knows that the spirit of the person will 
leave his body. When someone is killed, we know that that is his time 
and it is not correct to say, ‘If he had not been killed, he would have 
lived.’ The evidence for this is found in the words of the Almighty: 
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‘When their time comes, they cannot delay it a single hour or bring it forward’ 
(7:34), ‘Allah’s appointed time is certainly coming’ (29:5), and “There is a 
prescribed limit to every term.’ (13:38) The Muttazilites claim that the 
term can be moved forward and back, and that if someone is 
murdered, he died before his time because the killer is responsible 
and must pay blood money. Here in this dah the Almighty makes it 
clear that no self can die before its time. This will be further 
discussed in al-A ‘raf, Allah willing. The evidence for this is found in 
the books of knowledge as will be explained in Taha (20:52). 

If anyone desires the reward of this world, We will give him some of 
it. 

This means booty. This was revealed about those who left their 
post to get booty. It is said that it is general to all who desire this 
world rather than the Next World. It means: ‘We will give him what 
is allotted for him of it.’ We find in the Revelation: ‘As for anyone who 
desires this fleeting existence, We hasten in it whatever We will.’ (17:18) 

If anyone desires the reward of the Next World, We will give him 
some Of it. 

This means We will give him the reward of his actions, as Allah can 
multiply the reward for whomever He wishes. It is said that it refers 
to ‘Abdullah ibn Jubayr and those who remained at their posts until 
they were killed. 

We will recompense the thankful. 

We will give them the eternal reward for not fleeing. It is said that 
it means provision in this world, so that the thankful person does not 
imagine that he has been deprived of what was allotted him which 
the unbelievers obtained. 
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146 Many a Prophet has been killed, when there were 

many thousands with him! They did not give up in the 

face of what assailed them in the Way of Allah, nor did 

they weaken, nor did they yield. Allah loves the 

steadfast. 147 All they said was, ‘Our Lord, forgive us 
our wrong actions and any excesses we went to in what 
we did and make our feet firm and help us against these 

unbelieving people.’ 
Many a Prophet has been killed. 

Az-Zuhri said, ‘Shaytan shouted at Uhud, “Muhammad has been 
killed!” and a group of the Muslims were routed.’ Ka‘b ibn Malik 
said, ‘I was the first to recognise the Prophet #. I saw his eyes 
shining under the helmet. I called out in my loudest voice, “This is 
the Messenger of Allah!” He indicated for me to be silent, and then 
Allah revealed: “Many a Prophet has been killed when there were many 
thousands with him!...”” 

‘Ka-ayyin’ means ‘how many?’ Al-Khalil and Sibuwayh said that it 
is ‘ayy’? with the kaf of resemblance added to it and so it is 
indeclinable with it and means: ‘how many?’ In the copy of the 
Qur’an it has a niin because it is a word that has been moved from its 
basic meaning and its expression has changed because the meaning 
has changed and then it has been used frequently and there is elision 
in it. 

There are four dialectical forms of the word. Ibn Kathir recited 
‘kan’, like ‘ka‘tn’, as an active participle, its root being kay’ where the 
y@ has been changed into an alif as happens with yay’as and thus 
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some say _yd@as with _ya’s. [POEMS] Ibn Muhaysin recited ‘ka’in’ with 
a hamzah and the alif shortened, like ka‘, which 1s from kan and the 
alif has been elided. He also has ‘ka’yin’ like ka‘yin and it 1s a reversal 
of kay’ and it has been lightened. ‘The rest have ‘ka-ayyin’ like ka‘ayyin. 
It is the root. [POEMS] A fifth version is ‘kay’in’ like kay ‘in. It is as if 
lightened from kayyi? and reversed. [MORE DISCUSSION] An- 
Nahhas said that Abt ‘Amr stopped at ‘ka’ayy’ without a niin because 
it is tanwin. Sawrah ibn al-Mubarak related that from al-Kisa’1. The 
rest stop with a nin following the script of the Qur’an. 

The dah is meant to encourage the believers and is a command to 
follow those before them who followed the Prophets. It means: many 
Prophets were killed while there were devout people with them, or 
many Prophets were killed and their communities did not apostasise. 
Two things are said here. The first was said by al-Hasan and Sa‘id 
ibn Jubayr. Al-Hasan said, ‘No Prophet has ever been killed in 
battle,’ while Ibn Jubayr said, ‘We have not heard of any Prophet 
being killed in battle.’ The second is transmitted from Qatadah and 
‘Tkrimah and then one is permitted to stop after ‘killed’. This is 
according to the reading of Nafi‘, Ibn Kathir, Abu ‘Amr, and Ya‘qub 
(which is qutila, killed.) It is the reading of Ibn ‘Abbas, and Abu 
Hatim preferred it. 

There are two aspects to it. One is that ‘killed’ refers to the Prophet 
# alone and the words end at ‘killed’ and there is some elision in 
the words, meaning that there were many with him, and it is as you 
would say, ‘In spite of the huge army with him, the general was 
killed.’ ‘I went out and there were goods with me.’ The second is 
that killing affected the Prophet # and the many with him, and the 
words mean, ‘some of those with him were killed.’ The Arabs say, 
‘We killed Banu Tamim and Bant Sulaym,’ when some of them 
were killed. So ‘they did not give up’ refers to those with him. I think 
that this is more appropriate to the context in which the dyah was 
revealed. The Prophet #} was not killed while some of his 
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Companions were killed. 

The Kufans and Ibn ‘Amir read gatala (How many a Prophet has 
fought). That is the reading of Ibn Mas‘ud and Abu ‘Ubayd 
preferred it. Allah’s praise of those who fight includes those who are 
killed, but praise of those who were killed does not include those 
who fought. So ‘fought’ is more universal. 

‘Many thousands is read as ribbiyyiina, rubbwyyiina and rabbtyyina. Most 
read it as ribbiyyiina. ‘Ali read it as rubbiyyiina and Ibn ‘Abbas as 
rabbiyytina. Ribbiyyiina refers to many groups, according to Mujahid, 
Qatadah, ad-Dahhak and ‘Ikrimah. The singular is mbdzyy or rubbiyy. 
‘Abdullah ibn Mas‘ud says that it means many thousands. Ibn Zayd 
said that it means followers. The first is better known linguistically. 
Ribbah and rubbah is a bag in which arrows are collected. Rabab is a 
confederation of tribes. Aban ibn Tha‘lab said that mbbiyy means ten 
thousand. Al-Hasan said that they are steadfast scholars. Ibn ‘Abbas, 
Qatadah, ar-Rabi‘ and as-Suddi said that it is a large group. Hassan 
said: 


When a company withdraw from the truth, 
we attack them in a large company (ribbiyy). 


Az-Zajjaj said that the two readings with dammah refers to large 
groups. It is said that it is ten thousand. It is related from Ibn ‘Abbas 
that rabbiyyiina with fathah is derived from rabb (Lord). Al-Khalil said 
that it is a singular for those who are steadfast with the Prophets. 
They are the rabbaniyiin who are attributed to devotion, worship and 
recognition of Allah’s lordship. Allah knows best. 

They did not give up in the face of what assailed them in the Way of 
Allah. 

The verb ‘gwe up? means to weaken. It was already mentioned. 
Wahn is the shattering of resolve by fear. Al-Hasan and Abu-s- 
Sammal recited ‘wahuni’ instead of ‘wahanu’. Abu Zayd said that they 
are two dialectical usages. The verb is wahana, and awhana, Form IV, 
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is to weaken. Wahinah is the shortest rib and wahan camels are bulky. 
Wahn is also a time in the middle of the night. It means they did not 
become weak when their Prophet was killed or their comrades were 
slain. It means: ‘the rest of them did not become weak.’ The mud@f is 
elided. 

nor did they weaken, nor did they yield. 

‘They did not weaken’ in the face of the enemy and ‘they did not yield,’ 
because of what they suffered in jehad. Istikanah is humility and 
abasement. Its root is zstakanii on the measure of Form VIII and the 
Jathah of the kaf 1s filled and an alf results from it. For those who 
make it come from awn it is Form X. The first is more in keeping 
with the meaning of the dah. It has been recited as ‘fama wahnii wama 
dau’. Al-Kisa’i related ‘da ‘afi’. 

Then Allah reports that after some of them were killed or their 
Prophet was killed, they were steadfast and did not flee and 
remained steady in the face of death. They asked for forgiveness so 
that their death would be accompanied by repentance for their 
wrong actions if they were given martyrdom. They asked for 
firmness so that they would not be routed and for help against the 
enemy. Feet are singled out for firmness because they are what one 
stands on. He is saying, ‘Did you do and say the like of that, 
Companions of Muhammad?’ He answered their supplication and 
granted them help, victory and booty in this world and forgiveness 
in the Next World when they go there. That is how Allah treats His 
sincere servants who are true in repentance, support His din and are 
firm in meeting His enemy by His true promise and true words. 
Allah loves the steadfast. 

He means here those who are steadfast in jihad. 

All they said was, ‘Our Lord, forgive us our wrong actions and any 
excesses 

Some recite ‘ma kana qawluhum’ in the nominative, making ‘gazwl’ 
the noun of kana. So it means: ‘All that they say is’. For those who 
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read it in the accusative, gaz is the predicate of kana whose meaning 
is ‘all they said’. 

‘Wrong actions’ are minor wrong actions and ‘excesses’ are major 
wrong actions. Excess (zs7a@f) describes being excessive in something 
and exceeding the limits. We find in Sahih Muslim that Abu Musa al- 
Ash‘ari reported that the Prophet # used to make this supplication: 
‘O Allah, forgive my error, ignorance and excess in my business and 
what you know better than I do.’ So a person must use the 
supplications found in the Book of Allah and sound Sunnah and leave 
others based on their own choice. Allah has chosen for His Prophet 
and His friends and instructed them how they should make 
supplication. 
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148 So Allah gave them the reward of this world and the 
best reward of the Next World. Allah loves good-doers. 
The reward of this world is help and victory over one’s enemies. 
‘The best reward of the Next World’ is the Garden. Al-Jahdari recited ‘fa- 
athabahum’ from thawab (reward). 
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149 You who believe! if you obey those who disbelieve, 





they will turn you round on your heels and you will be 
transformed into losers. 150 No, Allah is your Protector. 
And He is the best of helpers. 

When Allah commanded people to follow in the footsteps of the 
helpers of the earlier Prophets, He also warned them against 
obeying the unbelievers, meaning the Arab idolaters, Abu Sufyan 
and his people. It is said that it means the Jews and Christians. ‘Ali 
said that it is in reference to what the hypocrites said to the believers 
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when they suffered that defeat: ‘Return to your father’s religion.’ 

‘They will turn_you round on your heels,’ making you revert to disbelief. 
Then you will return defeated. Allah is the One who will help and 
preserve you if you obey Him. It is recited as ‘bal-llaha’ in the 
accusative, implying ‘Rather, obey Allah, your Master.’ 
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151 We will cast terror into the hearts of those who 
disbelieve because they have associated others with 
Allah for which He has not sent down any authority. 

Their shelter will be the Fire. How evil is the abode of the 
wrongdoers! 

This echoes Allah’s words: ‘He cast terror into their hearts.’ (59:2) 
“Terror’ is recited with two syllables as ru‘ub (rather than ‘ru‘b’) by Ibn 
‘Amir and al-Kisa’. These are two dialectical forms. Ru‘b means 
fear, a verbal noun from ra‘aba. Someone terrified is described as 
mar‘ub. It is possible that rub is a verbal noun and ru‘ub a simple 
noun. The root of 7w‘b (terror) comes from filling, and the verb is 
used for the filling of a watering-trough or of a torrent filling a valley. 
It means: ‘We will fill the hearts of the idolaters with fear and 
alarm.’ As-Sakhtiyani recited it with ya’, ‘sa-yulgi’ (“He will cast’) 
while the rest use the Divine niin (“We will cast’). 

As-Suddi and others said, ‘When Abu Sufyan and the idolaters left 
for Makkah after Uhud, they went part of the way and then 
regretted doing that. They said, “What we have done is bad! We 
should have killed them until none of them was left except the odd 
runaway. Let us go back and wipe them out!” When they resolved 
on that, Allah cast terror into their hearts so that they did not do it.’ 
‘Casting’ is used for the actual throwing down of physical objects as 
in 7:150 where it refers to the ‘Tablets, in 26:44 where it refers to 
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ropes and staffs, and in 36:45 where it is used for a staff. It is used 
metaphorically in this dah as it is in 20:39 in reference to love. 
because they have associated others with Allah for which He has not 
sent down any authority 

This is the reason Allah cast terror into their hearts. Shirk is to 
make someone else a partner. The phrase Jor which He has not sent 
down any authority’ is further explanation. ‘Sultan’ is supporting proof, 
clarification and excuse. This is why the ruler is called a ‘sultan’ 
because he is the proof of Allah on the earth. It is also said that sultan 
is derived from salit, the oil used in a lamp, which is from sesame 
seed. Imru’u-l-Qays said: 


He tipped the sesame oil (sa/i#) with the twisted wicks. 


So the sultan gives light by giving victory to the truth and curbing 
the false. Salit is also used for a sharp edge and so it refers to force 
(salatah). The root of sultan is strength because by it he overcomes 
and the nin is additional to the root. Salitah is used for a sharp- 
tongued woman and for a man with an eloquent tongue. He means 
that Allah has given no authority for the worship of idols in any 
religion and it is not logical to permit that. Then He says where 
their final resting place will be: the Fire, and then blames them. 
Mathwa is the place in which one resides, derived from the verb 
thawa. Ma’wa is any sort of shelter to which one resorts either in the 
night or the day. 
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152 Allah fulfilled His promise to you when you were 
slaughtering them by His permission. But then you 
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faltered, disputing the command, and disobeyed after 
He showed you what you love. Among you are those 
who want this world and among you are those who want 
the Next World. Then He turned you from them in order 
to test you — but He has pardoned you. Allah shows 
favour to the believers. 

Muhammad ibn Ka‘b al-Qurazi said, ‘When the Messenger of 
Allah # returned to Madina from Uhud after they had suffered, 
they said to one another, “How did this happen to us when Allah 
has promised us victory?” Then this was revealed. That is because 
they killed the banner-bearer of the idolaters and the seven after him 
who held the banner. Victory was going to the Muslims but, when 
they were distracted by booty, some of the archers left their positions 
for booty and that led to the rout.’ 

Al-Bukhari reports that al-Bara’ ibn ‘Azib said, ‘In the Battle of 
Uhud when we met the idolaters, the Messenger of Allah & 
positioned the archers and put ‘Abdullah ibn Jubayr in charge of 
them, saying: “Do not leave your position. Even if you see that we 
have defeated them, do not leave. If you see that they have defeated 
us, do not help us against them.” When we met them, the Muslims 
defeated them so that we saw the women running for the mountain, 
their garments raised and anklets showing, The [archers] began to 
say, “Booty! Booty!” ‘Abdullah said, “The Prophet #; made you 
promise that you would not leave.” ‘They left, became confused, and 
seventy were struck down. Abu Sufyan ibn Harb looked down and 
asked, “Is Muhammad among the people?” He said, “Do not 
answer him.” Then he asked, “Is the son of Abu Quhafah among 
the people?” He said, “Do not answer him.” Then he said, “Is the 
son of al-Khattab among the people?” Then he said, “Those have 
been killed. If they had been alive, they would have answered.” 
‘Umar could not restrain himself and said, “By Allah, you have lied, 
enemy of Allah! All of those you numbered are among the living! 
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That which will vex you remains!” Abu Sufyan said twice, “Hubal 
be high!” The Prophet # said, “Answer him!” They said, “What 
shall we say?” He said, “Say: ‘Allah is Higher and More Majestic.” 
Abu Sufyan said, “We have al-‘Uzza and you have no ‘Uzza.” The 
Prophet said, “Answer him!” They asked, “What shall we say?” 
He said, “Say: ‘Allah is our Protector and you have no Protector.” 
Abu Sufyan said, “A day which is in return for the day of Badr. 
Victory in war goes in turns. You will find some of the people 
mutilated. I did not order it, but it does not disturb me.” 

It is related from Sa‘d ibn Abi Waqqas in al-Bukhari and Muslim: 
‘I saw the Messenger of Allah #? on the Day of Uhud and two men 
were with him fighting for him as fiercely as possible.’ One 
transmission from Sa‘d has: “They were wearing white clothes. I 
never saw them before or after.” He meant that they were Jibril and 
Mika’il. Another variant has: “They were fighting for the Messenger 
of Allah & as fiercely as possible. I never saw them before or after.’ 
Mujahid, however, says that the angels did not fight with them that 
day and that the only day they fought with them was Badr. Al- 
Bayhaqi says that Mujahid means that they left when the people 
disobeyed the Messenger and were not steadfast in what they had 
been commanded to do. 

‘Urwah ibn az-Zubayr said, ‘If they were steadfast and godfearing, 
Allah Almighty promised that He would reinforce them with five 
thousand angels, clearly identified, and He did that. When they 
disobeyed the command of the Messenger and abandoned their 
positions and the archers, out of desire for this world, failed to follow 
the instruction that the Messenger of Allah #} had given them about 
not leaving their positions, the reinforcement of the angels was taken 
from them. Allah revealed: “Allah fulfilled Fis promise to you when you 
were slaughtering them by His permission.” So Allah was true to His 
promise and showed them victory. When they disobeyed, He 
punished them with affliction.’ 
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‘Umayr ibn Ishaq said, ‘In the Battle of Uhud, they left the 
Messenger of Allah #} exposed while Sa‘d was shooting from in 
front of him with a lad handing him arrows. Whenever one arrow 
was gone, he brought him another. He said “Shoot, Abu Ishaq!” 
When they finished, they looked to see where the young man was 
and did not see or recognise him.’ 

Muhammad ibn Ka‘b said, ‘When the banner-bearer of the 
idolaters was killed and their banner fell, Amrah bint ‘Alqamah al- 
Harithah raised it up. Hassan said about that: 


Had it not been for the Harithi woman, 
They would have been sold in the markets like chattels. 


‘Tahusstinahum’ means to kill and eradicate them. A poet said: 


We slaughtered (hasasnahum) them with swords 
and their remnants were scattered and separated. 


Jarir said: 


The swords slaughter (¢ahussuhum) them utterly 
and their remnants took flight and scattered. 


Abu ‘Ubayd said that hass is eradication by killing. Locusts are 
described as ‘mahsiis’ when they are killed by cold. Cold is a killer 
which burns off (mahassah) plants. A year that is hasiis has a drought 
that consumes everything. Ru’bah said: 


We suffered a severe (hasis) year 
that consumed and left everything dry after it was green. 


Its root is Aiss which is perceiving something by touch (hdssah). 
Hassa is to remove his senses by killing. 

‘With His permission’ means with His knowledge, or according to His 
decree and command. 
But then you faltered, disputing the command, 

You lost courage and weakened. The verb 1s fashila, yafshalu, and 
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verbal noun fashil and fashl. The apodosis of ‘hatta’ is elided. This 
sort of form is permissible and is, in fact, seen elsewhere in the 
Qur’an as in 6:25. Al-Farra’ said that the apodosis is ‘disputing’ and 
the waw is redundant as we see elsewhere. [OMISSION] Some 
people said that the waw before ‘disobeyed’ is redundant, meaning 
‘then you faltered and disputed, disobeying.’ On this basis, there is a 
change in the word order here; it means ‘when you disputed and 
disobeyed, then you faltered.’ 

Abu ‘Ali said that the apodosis can be ‘He turned_you from them and 
‘then’ is redundant. It implies: ‘until when you faltered, disputed and 
disobeyed, He turned you from them.’ [ILLUSTRATIVE POEM] 
Al-Akhfash permitted it to be redundant as in the case in 9:118. 

It is said that ‘hatta’ means ‘ia’ (to) and then it has no apodosis, i.e. 
‘Allah fulfilled His promise to you until you faltered,’ meaning that 
the promise was contingent on remaining firm. ‘Disputing’, or 
disagreeing, refers to the archers arguing with one another when 
some wanted to go after booty and others said that they would 
remain firm following the command of the Prophet #. 
and disobeyed after He showed you what you love. 

They disobeyed the command of the Messenger # to remain firm. 
The words ‘after He showed you what you love’ refer to the victory which 
was going to the Muslims at the beginning of Uhud when the 
banner-bearer of the idolaters fell. When he fell, the Prophet #3 and 
his Companions spread out in separate squadrons and began to 
slaughter the enemy. The enemy cavalry charged three times but the 
barrage of arrows drove them back. When the fifty archers saw that 
victory had gone to their brothers, some of them said, “Why are we 
standing here when Allah has defeated the enemy?’ So they left their 
positions that they had promised the Messenger of Allah # they 
would not leave. They disputed, faltered and disobeyed the 
Messenger and then the cavalry attacked and killed them. The 
words of the aah express rebuke for them. The manner of the 
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rebuke is that they saw the beginning of a victory, but they must 
know that complete victory les in standing firm, not in being 
routed. 

Among you are those who want this world and among you are those 
who want the Next World. 

Then He explains the cause of the dispute: “thes world’ here means 
booty. Ibn Mas‘td said, ‘None of us was aware that any of the 
Companions of the Prophet “ desired this world and its goods until 
the Day of Uhud.’ Those who wanted the Next World were those 
who stayed firm in their position and did not dispute the command 
of their Prophet #} with their commander, ‘Abdullah ibn Jubayr. 
Khalid ibn al-Walid and ‘Ikrimah ibn Abi Jahl, who were still 
idolaters then, attacked him and killed those who had remained with 
him. May Allah have mercy on them. 

The blame lies with those who retreated, not with those who stood 
firm. Those who stood firm won the reward. This is because it is 
said that when general punishment descends on a people in which 
the righteous and children are destroyed, the punishment does not 
actually happen to them. It was the means to their gaining their 
reward. Allah knows best. 

Then He turned you from them in order to test you 

This means: ‘after He had let you overpower them, He turned you 
from them in flight.’ That indicates that both disobedience and 
disagreement are created by Allah. The Muttazilites say that it 
means: ‘then you turned,’ and it is connected to the terror of the 
Muslims which Allah removed from the hearts of the unbelievers to 
test them. Al-Qushayri points out that this would not help because 
removing terror from the hearts of the unbelievers so that they 
would disdain the Muslims is ugly and not permitted, and would 
make the dyah meaningless. It is said that ‘He turned you from them” 
means that “He did not oblige you to pursue them.’ 

He has pardoned you. Allah shows favour to the believers. 
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He did not eradicate you after your disobedience and opposition. It 
is said that this is addressed to everyone, and it is said that it is only 
addressed to the archers who disobeyed, which an-Nahhas prefers. 
Most commentators say that it is like Allah’s words: “Then He pardoned 
you.’ (2:52) Allah shows favour by pardon and forgiveness. 

Ibn ‘Abbas said, “The Prophet & was not helped in any place as he 
was helped at Uhud.’ He [‘Ubaydullah, the transmitter] said, “We 
do not acknowledge that.’ Ibn ‘Abbas said, “The Book of Allah 
stands between me and those who deny that. Allah Almighty says 
about the Battle of Uhud: “Allah fulfilled His promise to you when you 
were slaughtering them by His permission. But then you faltered, disputing the 
command, and disobeyed after He showed you what you love. Among you are 
those who want this world and among you are those who want the Next World. 
Then He turned you from them in order to test you — but He has pardoned you. 
Allah shows favour to the believers.” (3:152) He means the archers. The 
Prophet # had put them in a position and told them, “Guard our 
backs. If you see us being killed, do not help us. If you see us taking 
booty, do not join us.” 

‘When it looked as if the Messenger of Allah #3 had won and they 
had exposed the camp of the idolaters, the archers all turned away 
and went to loot the camp, joining the ranks of the Companions of 
the Prophet # and becoming mixed up with them (and he 
intertwined the fingers of his hands). After the archers deserted their 
position, the enemy cavalry attacked the Companions of the Prophet 
> from that position. They fought one another in a confused melée 
and many Muslims were slain. 

‘At the beginning of the day, the Messenger of Allah @} and his 
Companions were in the ascendancy to the point that seven or nine 
standard-bearers of the idolaters were struck down. The Muslims 
charged towards the mountain but did not reach the place that 
people call “the Cave” which is under the hollowed-out rock. Then 
Shaytan shouted out: “Muhammad has been killed!” People were in 
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no doubt at that moment that it was it true and we continued to 
think the Messenger of Allah @} had been killed until he appeared to 
us between two men of Sa‘d. We recognised him by the way he 
walked. We were so happy that it was as if what had happened to us 
had not happened. He came towards us, saying, “Allah will be very 
angry with a people who have bloodied the face of their Prophet!” 

Ka‘b ibn Malik said, ‘I was the first Muslim to recognise the 
Messenger of Allah #;. I recognised him by his eyes shining from 
under his helmet. I called out in my loudest voice, “Company of 
Muslims! This is the Messenger of Allah #3 coming!” He indicated 
that I should be quiet.’ 
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153 Remember when you were scrambling up the slope, 
refusing to turn back for anyone, and the Messenger 
was calling to you from the rear. Allah rewarded you 
with one distress in return for another so you would not 
feel grief for what escaped you or what assailed you. 
Allah is aware of what you do. 
Remember when you were scrambling up the slope, refusing to turn 
back for anyone, 

‘When’ can be connected to ‘He pardoned you.’ Most recite ‘scrambling 
up as ‘tus‘tdina’. Abu Raja’ al-‘Utaridi, Abu ‘Abd ar-Rahman as- 
Sulami, al-Hasan and Qatadah recite ‘as‘adiina’, meaning climbing 
the mountain. Ibn Muhaysin and Shibl recited both verbs with ya@ in 
the third person. Al-Hasan recited ‘talina’ with one waw. Abu Bakr 
ibn ‘Ayyash related from ‘Asim ‘tuliéina’ with a dammah on the ta’ 
which is an aberrant dialect. An-Nahhas said that. 

Abu Hatim said that as‘ada is to travel forward and sa‘ida is to 


ascend a mountain or something else. /s‘Gd is travelling on level land, 
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the bottom of valleys, and ravines. Su‘éd is an elevation on a 
mountain, plateau, steps and stairs. It is possible that they were on 
an elevated place on the mountain after climbing up from the valley 
and so both readings convey the meaning. 

Qatadah and ar-Rabi* said, “hey climbed up the valley in the 
Battle of Uhud. Ibn ‘Abbas said that they climbed at Uhud while 
they were fleeing. Both of the readings are correct as those who 
retreated on that day climbed and were made to climb. Allah knows 
best. 

Al-Qutabi and al-Mubarrad said that Form IV is used when the 
distance is far and so it as if the distance is far on the ground Just as 
it is in climbing. A poet said: 


O those who ask where she went (as‘adat), 
she has a promised rendezvous in the valley of Yathrib. 


Al-Farra’ said that 7s‘ad is to begin a journey and id/idar is to return 
from it. One can say, ‘We “climbed’” from Baghdad to Makkah and 
to Khorasan and similar places when you set out for them and 
began the journey, and zhadara is to return. Abu ‘Ubaydah said: 


You wept for the departure (2s ‘ad). 
Today you have been sent and the camel driver shouts. 


Al-Mufaddal said that sa%da, as‘ada and sa“ada mean the same. 
‘Refusing to turn back’ means to ascend and continue without looking 
at one another in the flight. Someone simply going up can turn his 
head or his animal. 

‘For anyone’ refers to Muhammad > according to al-Kalbi. ‘Ukhra’ 
means ‘behind them’ Al-Bukhart says that it is the feminine of ‘akhir’. 
‘mr ibn Khalid related from Zuhayr that Abu Ishaq heard al-Bara’ 
ibn ‘Azib say, ‘On the day of the Battle of Uhud, the Prophet @ put 
‘Abdullah ibn Jubayr in charge of the men on foot. Then they were 
routed and the Messenger of Allah # was calling to them from 
behind them. The Prophet # was left with only twelve men.’ Ibn 
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‘Abbas and others said that he called out, ‘Servants of Allah! 
Return!’ while they were fleeing. He was calling to change what was 
objectionable. It is impossible that he would see something 
objectionable, in this case the rout, and not forbid it. According to 
this, the rout was an act that amounted to disobeying Allah, but this 
is not the case as will be explained, Allah willing. 

Allah rewarded you with one distress in return for another. 

Ghamm (grief) linguistically comes from ‘to cover’, as when the day 
becomes dark or the crescent moon is covered so that it cannot be 
seen. So one says that something grieves (ghamma) a person. 

Mujahid, Qatadah and others said that the first grief was killing 
and wounding, and the second was the alarm at the killing of the 
Prophet #? when shaytan shouted that out. It is said that the first 
erief was on account of the victory and booty that eluded them, and 
the second was on account of the killing and defeat they suffered. It 
is said that the first was the defeat and the second was Abu Sufyan 
and Khalid looking down on them, which grieved the Muslims since 
they thought that they would attack and kill them. This made them 
forget what had afflicted them. That is when the Prophet # said, ‘O 
Allah, do not let them be over us.’ 

The da’ in ‘bi-ghamm’ has the meaning of ‘‘a/a’. It means that they 
grieved the Prophet # by opposing him and Allah repaid them for 
that by their distress over what afflicted some of them. Al-Hasan said 
that the first grief was Uhud in return for what happened to the 
idolaters at Badr. ‘Distress’ is called a reward as the repayment for a 
wrong action 1s called a wrong action. It is said that Allah gave them 
success in spite of their wrong action and so they were distracted by 
that from what afflicted them. 

So you would not feel grief for what escaped you or what assailed 
you. 

This is connected to ‘He pardoned you’ or to ‘Allah rewarded you.’ It 


means: “This is sorrow after sorrow so that you would not grieve 
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over the booty you missed or your defeat.’ The first view is better. It 
can also mean: ‘so that you would not be sad about what missed you 
and your punishment for disobeying the Messenger of Allah #}.’ 
The same usage is found in 7:12 and 58:29. It is said that it means a 
succession of sorrows so that after this you will not be distracted by 


booty. His words: ‘Allah ts aware of what you do’ 1s a threat. 
tally Kstgh yee oe Sy Ke GAG 
3) HF oy BANS phe mits) neal 8 
YU eet £5 jh oe BENS BE yp SIG a 
255 ipa St tN: S63 596 205 9S3 
sl eis marley Meta GN SA ee 
© 39a S13, Ae "\3 83 a Las ¥ Syke 
154 Then He sent down to you, after the distress, 
security, restful sleep overtaking a group of you, 
whereas another group became prey to anxious 
thoughts, thinking other than the truth about Allah — 
thoughts belonging to the Time of Ignorance — saying, 
‘Do we have any Say in the affair at all?’ Say, ‘The affair 
belongs entirely to Allah.’ They are concealing things 
inside themselves which they do not disclose to you, 
saying, ‘If we had only had a Say in the affair, none of us 
would have been killed here in this place.’ Say, ‘Even if 
you had been inside your homes, those people for 
whom being killed was decreed would have gone out to 
their place of death.’ So that Allah might test what is in 
your breasts and purge what is in your hearts. Allah 
knows the contents of your hearts. 
Then He sent down to you, after the distress, security 
It is said that amn and amanah mean the same. It is also said that 
amdanah is security when there is cause for fear and amn is when there 
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is no cause for fear. It is in the accusative by the effect of ‘sent down’ 
and ‘sleep’ is an appositive for it. It is also said that it is in the 
accusative as the object as if He were saying, ‘He sent down sleep on 
you for security.’ Ibn Muhaysin recited ‘amnah’. After the sorrows the 
believers experienced at Uhud, Allah granted them sleep and most 
of them fell asleep. ‘Those who feel secure sleep and fearful people 
do not sleep. In al-Bukhari, Anas reported that Abu Talhah said, 
‘We were overcome with slumber when we were in the lines on the 
Day of Uhud.’ He said, ‘My sword would fall from my hand and I 
would pick it up, and it would fall from my hand I would pick it up 
again.’ 

‘Overtaking’ is read both as taghshad and yaghsha. Yaghsha refers to 
sleep and taghshd to security. 

Another group became prey to anxious thoughts, thinking other than 
the truth about Allah — thoughts belonging to the Time of Ignorance 

Ta ifah (group) can be applied to both one person and to a group. 
Here it refers to the hypocrites: Mu‘attab ibn Qushayr and _ his 
companions. They went out hoping for booty and fearing the 
believers. They did not sleep and regretted taking part in the 
expedition and said all sorts of things. 

‘Qad ahammathum anfusuhum’ means that it impelled them to worry. 
Hamm is anything someone is concerned about. The verb ahamma is 
used for something being of concern to someone. Something that is 
muhimm is significant. ‘Ahamma’ is used when something causes you 
disquiet and amma is to concern you. The waw before ‘group’ makes 
it adverbial and so means ‘when they became prey’. ‘They thought 
that the business of Muhammad #% was false and that he would not 
win. The phrase ‘thoughts belonging to the Time of Ignorance’ has an 
omission: ‘thinking the thoughts of the people of the Time of 
Ignorance.’ 

‘Do we have any Say in the affair at all?’ 
This is a question which indicates denial, and implies ‘We did not 
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have any say in the business about going out. We were forced to go 
out.’ This is indicated by what Allah reports that they said. Az- 
Zubayr said, ‘On that day sleep was released on us and while sleep 
was overcoming me, I heard Mu‘attab ibn Qushayr say, “If we had 
only had a say mm the affaw, none of us would have been killed here in this 
place.’” It is said that it means that he says, ‘We do not have any of 
the victory which Muhammad promised us.’ Allah knows best. 

Say, ‘The affair belongs entirely to Allah.’ 

Abu ‘Amr and Ya‘qub recited ‘hkudluhu’ in the nominative for the 
inceptive whose predicate is ‘to Allah’ while the rest have ‘kullahw’ in 
the accusative, as you say, “The business 1s all Allah’s’ for stress. This 
is stress on its universality and total encompassment. This 
encompassing meaning is only stress. It is also said that it is an 
adjective modifying ‘affair’. Al-Akhfash said that it is an appositive, 
meaning “Success is in Allah’s hand. He gives success to whomever 
He wishes and disappoints whomever He wishes.’ Juwaybir said 
from ad-Dahhak from Ibn ‘Abbas that the words ‘thoughts belonging to 
the Time of Ignorance’ allude to denial of the Decree and that is what 
they were saying, and so Allah replied with this dah, stating that the 
Decree, both good and evil, belongs to Allah. 

They are concealing things inside themselves which they do not 
disclose to you, saying, ‘If we had only had a Say in the affair, none 
of us would have been killed.’ 

What they are concealing 1s shirk, disbelief and denial. They did not 
show this to you. ‘They said, ‘Our tribes would not have been killed.’ 
It is said that the hypocrites said, ‘If we had known, we would not 
have gone out to fight the people of Makkah and our leaders would 
not have been killed.’ Allah then refutes them: 

Say: ‘Even if you had been inside your homes, those people for 
whom being killed was decreed would have gone out to their place of 
death.’ 

The time when people will die is written on the Preserved Tablet. 
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‘Madan’ means the places where they will be struck down. It is also 
said that ‘killing’ here means ‘fighting’, because fighting leads to 
death. Abu Haywah recited ‘burriza’ meaning ‘made to go out’. It 1s 
said: ‘If you had failed to go out, hypocrites, you would have been 
brought out to another place in which you would have fallen so that 
Allah might test what is in your breasts and show it to the believers.’ 
So that Allah might test what is in your breasts and purge what is in 
your hearts. 

The waw in the beginning is interpolated as in 6:75. The verb is 
elided with the /am which indicates ‘in order to be’. This implies: ‘He 
obliged fighting for you and did not give you victory at Uhud in 
order to test what is in your breasts and to purge your evil deeds 
when you return and are sincere.’ It is said that ‘test’ is to put 
through a trial in order to test. It is said that it is so that you will 
witness what is invisible of His knowledge. It is said that there is 
some elision and it implies: ‘so that He might test the friends of 
Allah.’ 

Allah knows the contents of your hearts. 

He knows the good and evil they contain. It is said that the 

contents of the hearts are the hearts themselves. 
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155 Those of you who turned their backs on the day the 
two armies clashed — it was Shaytan who made them 
slip for what they had done. But Allah has pardoned 

them. Allah is Ever-Forgiving, All-Forbearing. 

This refers to those who turned their backs on the idolaters at 
Uhud, as ‘Umar and others said. As-Suddi said that it means those 
who fled to Madinah when defeated rather than those who went up 
the mountain. It is also said to refer to certain people who remained 
behind the Prophet # for three days when they were defeated and 


142 


then left. 

The meaning of ‘made them slip’ means to induce them to slip by 
reminding them of their previous errors. They disliked staying firm 
because they might be killed. That is what is meant by the words ‘for 
what they had done’. It is said that it means to move them to slip. It is 
Form X from zallah, which is an error. It is said that the verbs zalla 
and azalla mean the same. Then it is said that they disliked fighting 
before sincere repentance. This is the first position. The second is 
that their repentance is for their disobeying the Prophet # by 
abandoning their position for booty. 

Al-Hasan said that the words ‘what they had done’ refer to their 
acceptance of the whispering of Iblis. Al-Kalbi said, “Shaytan made 
their actions seem good to them.’ It is also said that their retreat was 
not disobedience because, when they heard that the Prophet #} had 
been killed, they wanted to fortify Madinah and cut off what the 
enemy wanted to do to them. It is possible that they did not hear the 
call of the Prophet # because of their terror. It is also possible to say 
that the numbers of the enemy were more than twice their number 
because they were 700 and the enemy were 3000 so in theory retreat 
in such circumstances was permissible, but to retreat from the 
Prophet + was an error which is not permitted. Perhaps they 
imagined that the Prophet #} had retreated to the mountain. The 
best view is the first one. 

In general, if the affair is taken to be a definite wrong action, Allah 
pardoned it. If it is taken to be a permissible retreat, then the dyah is 
about those who retreated a great distance, more than the permitted 
amount. Abu-l-Layth Nasr ibn Muhammad ibn Ibrahim §as- 
Samarqandi mentioned from al-Khalil ibn Ahmad from as-Sarraj 
from Qutaybah from Abu Bakr ibn Ghaylan from Jarir that 
‘Uthman and ‘Abd ar-Rahman ibn ‘Awf had words, and ‘Abd ar- 
Rahman ibn ‘Awf said to him, “Do you abuse me when I was present 
at Badr and you were not. I gave allegiance under the Tree and you 
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did not, and you were one of those who turned in retreat on the day 
of the Meeting (meaning Uhud)?’ ‘Uthman responded to him: ‘As 
for what you said about being present at Badr while I was not, I was 
not absent from anything where the Messenger of Allah # was 
present except when the daughter of the Messenger of Allah # was 
ill and I was tending to her. The Messenger of Allah & gave me one 
of the shares of the Muslims. As for the Pledge of the Tree, the 
Messenger of Allah #4 had sent me as an envoy to Makkah and the 
Messenger of Allah 4 put his right hand on his left and said, “This 
is for “Uthman.” The right hand and left hand of the Messenger of 
Allah # are better for me than my own right hand and left hand. As 
for the day of the Meeting, Allah has said, “Allah has pardoned them,” 
so I am among those Allah has pardoned.’ ‘Uthman defeated ‘Abd 
ar-Rahman in that argument. 

This idea is also validated by Ibn ‘Umar as we find in Sahih Bukhari. 
‘Abdan reported from Abu Hamzah that ‘Uthman ibn Mawhab 
said, ‘A man came and made the hay to the House. He saw some 
people sitting there and asked, “Who are those people?” They 
answered, “They are Quraysh.” He inquired, “Who is that old man 
among them?” They replied, “Abdullah ibn ‘Umar.” He said, “If I 
ask you about something, will you answer me?” He continued, “I 
entreat you by the sanctity of this House, do you know that ‘Uthman 
fled on the Day of Uhud?” He answered, “Yes.” He said, “Do you 
know that he was absent from Badr and not present at it?” He 
replied, “Yes.” He said, “Do you know that he was absent from the 
Pledge of Ridwan and not present at it?” He answered, “Yes.” The 
man said, “Allah is greater!” Ibn ‘Umar said, “Let me now explain 
to you what you asked me about. As for his fleeing at Uhud, I testify 
that Allah pardoned him. As for being absent from Badr, he was 
married to the daughter of the Messenger of Allah # who was ill 
and the Messenger of Allah # said to him, ‘You will have the 
reward and share of a man who was present at Badr. As for his 
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being absent from the Pledge of Ridwan, if there had been anyone 
dearer than ‘Uthman in the valley of Makkah, he would have sent 
him in his place. The Messenger of Allah # sent ‘Uthman and the 
Pledge of Ridwan took place after ‘Uthman had gone to Makkah. 
Therefore the Messenger of Allah # said of his right hand, “This is 
the hand of ‘Uthman,’ and struck it against his other hand and said, 
“This is for ‘Uthman.’” Ibn ‘Umar said to him, “Take this with you 
now.” 

This dah is like Allah’s turning to Adam and the words of the 
Prophet @, ‘Adam overcame Misa in a argument.’ That was when 
Masa criticised Adam for being the cause, when he ate from the 
tree, of him and his descendants leaving the Garden. Adam replied, 
‘Do you blame me for something which Allah decreed for me forty 
years before I was created? And then He turned to me. Whoever He 
turns to incurs no wrong action and whoever has no wrong action is 
not subject to blame.’ That is the case with those whom Allah 
pardons. This is a report from Allah and His report is true. Others 
who commit wrong action and repent hope for His mercy and fear 
His punishment. They fear that their repentance might not be 
accepted. Even if it is accepted, their fear dominates them since they 
do not definitively know that. 
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156 You who believe! do not be like those who 
disbelieve and say of their brothers, when they are 
going on journeys or military expeditions, ‘If they had 
only been with us, they would not have died or been 
killed,’ so that Allah can make that anguish for them in 
their hearts. It is Allah Who gives life and causes to die. 
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Allah sees what you do. 

The words ‘do not be like those who disbelieve’ refer to the hypocrites. 
‘Their brothers’ are their brothers in hypocrisy or in lineage. They said 
this about the expedition which the Prophet # sent to Bir 
Ma‘unah. The Muslims were forbidden to say what the hypocrites 
said. The words ‘when they are going’ refer to what was already 
mentioned because the words have the meaning of a precondition 
since ‘those’ was indefinite and not determined and so ‘dha’ is in the 
position of ‘idh’ as the past tense in the apodosis takes the place of 
the future. 

The verb ‘going’ means travelling for trade or something else in the 
course of which they die. Ghuzzd (expeditions) 1s the plural of ghazz. It 
is a broken plural and does not change whatever case it is in. The 
plural is like rakiS rukkaS sa@im, suwwam, na’im, nuwwam, shahid, 
shuhhad, and ghaib, ghuyyub. The plural can be ghuzah like qudah, and 
ghuzza with maddah, like durrab and suwwam. It is said that ghaziyy is 
the plural of ghuzah. It is related that az-Zuhri recited ‘ghuzza’. A 
woman whose husband is on an expedition is called mughztwyah. A 
donkey which is late in reproducing is a mughziyah. The verb aghzat 
describes a she-camel which is hard to impregnate. Ghazw is aspiring 
for a thing and maghza is the goal. That which has to do with an 
expedition is ‘ghazawi’. 
so that Allah can make that anguish for them in their hearts 

This refers to their thoughts and words. The /am is connected to 
His words, ‘they said’. This makes their statement that if they had not 
gone out, they would not have been killed, a cause of regret for 
them. Hasrah 1s regret. It is concern for what was missed and could 
not be obtained. A poet said: 


O my anguish that I have not obtained my goal with her. 
I did not enjoy proximity or nearness. 


It is said that it is connected to something elided and means: ‘Do 
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not be like them so that Allah makes that statement a regret because 
those words display their hypocrisy. It is also said that it means: ‘Do 
not believe them nor pay any attention to that,’ and that caused 
anguish in their hearts. It is said that their anguish and disgrace will 
be on the Day of Rising because of the honour and blessing the 
believers will enjoy. 

It is Allah Who gives life and causes to die. 

He decrees those who go out to fight and remain alive and those 
who stay behind and die among their families. 
Allah sees what you do. 

It is recited as both ta‘maliina (what you do) and _ya‘malina (what 
they do). Then He reports that being killed in the Way of Allah and 
death in it is better than the entire world. 
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157 lf you are killed in the Way of Allah or if you die, 
forgiveness and mercy from Allah are better than 
anything you can acquire. 158 If you die or you are 
killed, it is to Allah that you will be gathered. 

The apodosis here is elided and there is no need for it because of 
the apodosis of the oath in forgiveness. It is more fitting for there to 
be no need for it with the apodosis of the oath because it has the 
beginning of the words and means “He will forgive you.’ 

The word ‘die’ is read as mittum with the people of the Hiyaz, as in 
numtum, from the verb mata yamatu, like hiftu_yakhafu. Lower Mudar say 
muttum, like sumtum, from mata yamiitu, kana yakiinu, and qala yaqiilu. 
This is the position of the Kufans and it is good. 

The phrase ‘it 2s to Allah that you will be gathered’ is a warning. By 
saying this, Allah warns them: ‘Do not flee from the battle and from 
what you have been commanded to do. Rather flee from His 
punishment which is painful. You will return to Him and no one but 
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He has the power to harm or benefit you.’ Allah knows best. 
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159 It is a mercy from Allah that you were gentle with 
them. If you had been rough or hard of heart, they would 
have scattered from around you. So pardon them and 
ask forgiveness for them, and consult with them about 
the matter. Then when you have reached a firm decision, 
put your trust in Allah. Allah loves those who put their 
trust in Him. 
It is a mercy from Allah that you were gentle with them. 

The use of ‘ma’ in %t ts a mercy’ is connective and used for stress as is 
the case elsewhere in the Qur’an (4:155, 38:11). It is not redundant 
in general although Sibawayh applies the idea of redundancy to it 
since its governing function is removed. 

The meaning of the aah is that when the Prophet #} was kind to 
those who had retreated at Uhud and did not rebuke them, Allah 
made it clear that it was by Allah’s success that he did that. 

It is also said that ‘ma’ is interrogative, meaning, “By what mercy 
from Allah were you gentle to them?’ and expresses wonder. ‘This is 
unlikely. If that were the case, m@ would be written without the ali. 
The verb for being gentle is /ana_yalinu. 

If you had been rough or hard of heart, they would have scattered 
from around you. 

The word ‘rough’ (fazz) implies coarseness and roughness, from the 
verb fazza. The plural is afgaz. The Prophet & was not rough or 
harsh nor did he shout in markets. The expression ‘hard of heart’ 
refers to scowling, lack of indulgence, and lack of compassion and 
mercy. Al-Mufaddal said about a reminder: 
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He is not rough (fazz) with the lowly. 
They aim for his gifts, but he is easy. 


He is rough (fazz) with his enemies who are cautious of him, 
as his attack is death, and its recipient 1s cut. 


Another said: 


I will die of deprivation in my house 
While others die of surfeit. 


This world is generous to the ignorant 
and harsh and rough (fazz) to those of intelligence. 


Hardness of the heart is expressed through the frowning of the 
face, lack of reaction to the desires of others, and lack of compassion 
and mercy. A poet said: 


He weeps for us, but we do not weep for anyone. 
Our livers are harder than those of camels. 


The verb ‘scattered’? means split up. You separate (Form I) people 
and they are split up. The root of the word fadd means to break and 
snap. An illustration of that is the words of Abu-n-Najm describing 
camels: 


Early to water, not bare. 
The pebbles scatter from them on the high plateau. 


The root of fadd has a kasrah. That can be seen from the expression: 
‘la_yafdudu-llahu_fak’ (May Allah not break your teeth). 

The meaning is: ‘O Muhammad, were it not for your kindness, 
their shame and awe of being near to you would have prevented 
them from coming back to you after they had retreated and 
abandoned you.’ 

So pardon them and ask forgiveness for them and consult with them 
about the matter. 

Scholars say that Allah commanded His Prophet # to do these 
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things in a specific order. First He commanded him to pardon them 
for what was due to him in particular. Once he had done this, He 
commanded him to ask forgiveness for what they owed to Allah. 
Then when they were in this degree they were worthy of being 
consulted about matters. 

Linguists say that consultation (istisharah) is derived from a verb 
which means ‘to train an animal to run and other things.’ Mishwar 1s 
a place where animals are made to run. Mashir and mushtar are those 
who gather honey from its hives. ‘Adi ibn Zayd said: 


The Shaykh gave him permission to listen 
and for hadiths like white honey (musha). 


Ibn ‘Attyyah said, ‘Shara (consultation) is one of the principles of the 
Shari‘ah and a firmly established ruling. Anyone who does not 
consult the people of knowledge and din should be dismissed. ‘There 
is no disagreement concerning that. Allah praises the believers when 
He says: “They manage their affairs by mutual consultation.” (42:38) A 
bedouin said, “I have never been cheated, allowing my people to be 
cheated.” “How is that?” he was asked. He replied, “I do not do 
anything until I consult them.”’ Ibn Khuwayzimandad said, ‘It is 
mandatory for rulers to consult scholars about things they do not 
know and matters of the din which are unclear to them, as it is also 
mandatory for army leaders in matters connected to warfare, for 
important people in matters connected to public welfare, and for 
notable scholars, ministers and governors in matters connected to 
the best interests of the land and its government.’ It used to be said, 
“The one who consults never regrets it,’ as it also said, “The one who 
prides himself on his own opinion is misguided.’ 

Consult with them about the matter. 

This indicates the permissibility of ytehad in deciding matters and 
taking other people’s opinions into account when that is allowed by 
revelation. Allah permitted His Messenger # to do that. The people 
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of interpretation disagree about the meaning of Allah commanding 
His Prophet # to consult his Companions. One group say that it 
was simply about military tactics, to encourage them, and raise their 
standing and draw them to their din. Allah has no need of anyone’s 
opinion concerning His revelation. This is related from Qatadah, ar- 
Rabr‘, Ibn Ishaq and ash-Shafi. Ash-Shafi‘t said that it is on the 
same line as the words, ‘Consult the virgin’ which is meant to set her 
heart at ease, but it is not that it is actually mandatory. 

Muaatil, Qatadah and ar-Rabi‘ said that when the Arab leaders 
were not consulted, it was upsetting for them, and so Allah 
commanded His Prophet # to consult them about the matter out of 
kindness to them, to assuage their rancour and to elevate them. 
When he consulted them, they recognised the honour he showed 
them. 

Others say that this is about things concerning which there is no 
revelation. Al-Hasan al-Basri and ad-Dahhak said, ‘Allah did not 
command his Prophet #? to consult out of any need for their 
opinion, but to instruct them in the virtue of consultation and so that 
his community would follow it after him.’ The reading if Ibn ‘Abbas 
has ft ba‘di-l-amr’ (some of the matter). Excellent are the words of a 
poet: 


Consult your friend regarding what 1s hidden and abstruse. 
Accept the advice of a gracious counselor. 


Allah instructed His Prophet to do that 
when He said, “Consult with them” and “trust”. 


It is reported in the Musannaf of Abu Dawud from Abu Hurayrah 
that the Messenger of Allah @ said, “The one consulted 1s trusted.’ 

Scholars say that if someone is consulted about legal rulings, he 
should have knowledge of the din. That is rarely found in other than 
someone of intelligence. Al-Hasan said, “The din of a person is not 
complete as long as his intellect is not complete.’ When someone like 
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this is consulted and strives in righteousness and makes an effort and 
there is an error in what he indicates, then he is not blameworthy. 
Al-Khattabr and others said that. 

The description of the one consulted in matters of this world 
should be that he is intelligent, experienced and friendly to the one 
who consults him. He said: 


Consult your truthful friend about any unclear, hidden matter. 
Another said: 


If the door to a matter is difficult of access for you, 
then consult someone intelligent and do not disobey him. 


Shira is a blessing. The Prophet #} said, “The one who consults 
does not regret and the one who does zstkhdrah is not disappointed.’ 
Sahl ibn Sa‘d as-Sa‘idi reported that the Messenger of Allah &} said, 
‘No one is ever made wretched by consultation nor made happy by 
being satisfied with his own opinion.’ One of them said, ‘Consult 
someone who is experienced in matters. He will give you his opinion 
based on what usually happens to him, and you take it free of 
charge.’ ‘Umar ibn al-Khattab made the appointment of a khalifah, 
which is the greatest of matters, a matter of counsel. 

Al-Bukhari said, “The rulers after the Prophet # used to consult 
the trustworthy people of knowledge in allowable matters in order to 
adopt the easiest of them.’ Sufyan ath-Thawri said, ‘Let the people 
you consult be people of fagwda and trust and those who fear Allah 
Almighty.’ Al-Hasan said, ‘By Allah, a people do not consult one 
another without being guided to the best of what is with them.’ It is 
reported from ‘Ali that the Messenger of Allah # said, “There are no 
people who have a council and someone named Ahmad or 
Muhammad attends it and they admit him to it, but that it is good 
for them.’ 

Shira is based on differences of opinion and the person who 
consults is looking into those differences and trying to ascertain 
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which is the closest possible position to the Book and the Sunnah. 
When Allah guides him to whatever He wishes, then he should 
resolve firmly on it and carry it out, trusting in it, since this is the 
aim of ytihad. This is what Allah commanded the Prophet > to do 
in this dyah. 
Then when you have reached a firm decision, put your trust in Allah. 
Qatadah said, ‘Allah Almighty commanded His Prophet > that, 
when he reached a firm decision, he should act on it and trust in 
Allah, not in the advice he had been given. Resolving on a firm 
decision is the correct thing to do. Following opinion rather than 
firm resolve is only based on the decision of those who strive among 
the bold Arabs. It is as is said: 


“When he aspires, he has resolve firmly before him 


and sets aside any mention of outcomes. 


He only consults himself in his opinion 
and is only content with handle of the sword as companion.” 


An-Naqqash said, ‘Resolve is the intention to carry something out. 
Hazm (determination) is putting a fa’ in place of the ‘ayn (‘agm) in 
resolve. Ibn ‘Atiyyah said, “This is an error. ‘Azm is the intention to 
carry out something, Allah says: “Consult with them about the matter. 
Then when you have reached a firm decision...”.’ Consultation and that 
which has the same meaning amounts to resolve. The Arabs say, ‘I 
will be firm if I resolve.’ 

Ja‘far as-Sadiq and Jabir ibn Zayd recited ‘‘azamtu’, “When I have 
decided,’ attributing the resolve to Allah Himself by His guidance 
and granting success as when He said: ‘You did not throw when you 
threw. It was Allah who threw.’ (8:17) Thus the words mean: ‘When I 
have resolved for you, given you success and guided you, then put 
your trust in Allah.’ The rest recite ‘‘azaymta’, meaning ‘when you 
have decided.’ 

Al-Muhallab said, “The Prophet accepted this and said, “It is 
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not proper for a Prophet who has donned armour on behalf of His 
community to take it off until Allah decides.” It means that when he 
has made a decision, he should not turn away from it because that 
would be contrary to the trust in Allah which Allah stipulated should 
accompany resolve. He put on his armour when it was suggested by 
those whom Allah would honour with martyrdom to go forth with 
him. They were the righteous believers who had missed Badr. They 
said, “Messenger of Allah, lead us out against our enemies!” 

“The Prophet # had indicated that they should stay and that was 
also the view of ‘Abdullah ibn Ubayy. He said, “Messenger of Allah, 
stay and do not lead the people out to them. If they stay, they will 
stay in a bad situation. If they come against us in Madinah, we will 
fight them in the courtyards and alleyways and the women and 
children will throw stones at them from the walls. By Allah, we have 
never fought an enemy in this city without defeating them and we 
have never gone out to an enemy without their defeating us.” Others 
rejected this view and kept urging the people and calling for battle. 
The Prophet # prayed Jumu‘ah and went into his house afterwards 
and donned his armour. Then those people regretted that and said, 
“We forced the Messenger of Allah.” When he came out to them in 
his armour, they said, “Messenger of Allah, stay if you wish. We do 
not want to force you.” Then the Prophet # said, “It is not proper 
for a Prophet who has donned armour on behalf of His community 
to take it off until he fights.” 

Allah loves those who put their trust in Him. 

Tawakkul is reliance on Allah while displaying lack of power. The 
noun is tuklan. One says, ‘tttakaltu ‘alayhi’ (I relied on him). Its root is 
‘wtakaltu’ and the waw has been changed to a ya’ because of the 
kasrah before it. Then the ta’ has replaced it and assimilated into the 
ta of Form VIII. One also uses Form II and says, ‘wakkaltu bt. The 
noun is wikdlah or wakalah. 

Scholars disagree about tawakkul. A group of Sufis say that the only 
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ones entitled to it are those whose hearts are not mixed with fear of 
other than Allah, not of wild animals or anything else, and until they 
give up seeking for provision since Allah has guaranteed it. 

The position of most fugaha@ was already mentioned (3:122). It is 
sound as we made clear. Musa and Harun experienced fear since 
Allah said to them: ‘Have no fear, (20:67-68) and Ibrahim is 
mentioned as fearing the angels when they came to him. (11:70) If 
Ibrahim the Friend and Musa the One-spoken-to, can show fear, 
that is enough evidence for us, and it is more likely that others will 
be fearful. This idea will be further explained. 
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160 If Allah helps you, no one can vanquish you. If He 
forsakes you, who can help you after that? So the 
believers should put their trust in Allah. 

If you rely on Him and trust in Him, He will help you and defend 
you against your enemies and you will not be overcome. If He were 
to forsake you, then no one could help you. The one forsaken is the 
one who is not helped as He says: ‘If He forsakes you...’ Forsaking 
(khidhlan) is absence of help and someone who is makhdhiil is 
abandoned and of no concern. A gazelle which abandons (khadhalat) 
its fellow females and stands over its calf in the field is called khadhil. 
Tarafah said: 


Isolated (khadhil), grazing in a dense grove, 
Eating the edges of the fruit of the arak, adorned. 


He also said: 


She looked at you with the eye ofa girl. 
She has left (khadhalat) her fellow does for her calf. 


It is said that there is some reversal because she is makhdhiilah when 
she is forsaken. Takhadhala describes legs when they become weak. 
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[Al-A‘sha] said: 


The leg is weak (khadhil) without being lame. A leg that 1s khadhulah 
is one that continues to be weak. Allah knows best. 
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161 No Prophet would ever be guilty of 
misappropriation. Those who misappropriate will arrive 
on the Day of Rising with what they have 
misappropriated. Then every self will be paid in full for 
what it earned. They will not be wronged. 

When the archers left their positions at Uhud out of fear that the 
other Muslims would seize all the booty and not leave anything for 
them, Allah made it clear that the Prophet #? would not be unjust in 
the distribution and they did not have the right to loot. 

Ad-Dabhak said, “The reason is that on one of his expeditions the 
Messenger of Allah #} sent out scouts and they took booty before 
they came to him. He divided the spoils among the people, but not 
the scouts and Allah revealed in criticism: “No Prophet would ever be 
guilty of misappropriation,” by allotting to some and not others.’ 
Something similar is related from Ibn ‘Abbas, ‘Ikrimah, Ibn Jubayr 
and others. They said that it was revealed because a piece of red 
velvet was missing from the booty at Badr. One of those with the 
Prophet } said, ‘Perhaps the Prophet # took it,’ and this was 
revealed. Abu Dawud and at-Tirmidhi transmitted it. He said that it 
is a gharib hasan hadith. Ibn ‘Atiyyah said, ‘It is said that this was 
spoken by the believers, who saw no harm in that. It is said that it 
was the hypocrites. It is also related that it was a sword which was 
missing.’ This is based on reading: ‘yaghulla’. 

Abu Sakhr related from Muhammad ibn Ka‘b: ‘“No Prophet would 
ever be guilty of misappropriation” means that no Prophet would conceal 
something of the Book of Allah.’ It is said that the /am is one that 
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indicates a transfer. It is also recited as yughalla. Ibn as-Sikkit said, 
‘We have only heard ghalla used about booty. And it is recited as 
“yaghulla” and “yughalla’. The first means to act falsely and the 
second is that acting thus is falsely attributed to him. The verb 
means to take something secretly.’ 

Ibn ‘Arafah said that misappropriation is called ghuliul because the 
hands are prevented (maghlilah) from doing that. Abu ‘Ubayd said 
that ghulil is only used in reference to booty. He said that he did not 
think that it is used for treachery or malice. It is, however, clear that 
aghalla is part of treachery, ghalla yaghillu is part of malice, and ghalla 
yaghullu is part of misappropriation of booty. The verb is also used of 
a camel that cannot quench its thirst. It is also used for being 
treacherous as in the poem by an-Namir: 


May Allah repay Hamzah ibn Nawfal from us 
with the repayment of a traitor (mughill) false to his trust. 


We find in a hadith, “There should be no treachery (igh/al) and no 
theft.’ It is said, ‘No bribery.’ Shurayh said, “There is no liability for 
a borrower unless he is treacherous (mughill).’ The Prophet # said, 
‘There are three to whom the heart of a believer is not 
treacherous...’ If the word is read with a fathah, then it is about 
rancour. 

The verb ghalla can be either transitive or intransitive. ‘Ghalla-l- 
mafawiz’ means ‘he entered the midst of the deserts.’ The verb 1s 
used for water running between trees. Linguistically, it is to take 
something from the booty while concealing it from one’s 
companions. The verb taghalghala is used for water running in 
between the trees. Ghalal is the water flowing at the roots of trees 
because it 1s concealed by the trees. It is as is said: 


The torrents played with it and its water disappeared 
amid the trees, stopping at the roots of the castor-oil plant. 


Ghilalah is an undergarment. Ghdill is depressed land with trees in it. 
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Places where the trees called Salam and Talh grow are called ghdil. 
It is also the name of a plant. The plural is ghullan. 

Some people say that ‘yughalla means that a ghall exists. According 
to this interpretation, the reading is based on the meaning of 
‘yaghulla’. According to most scholars, the meaning of ‘yughalla’ is that 
no one should accuse him of misappropriation in the booty. 

The dyah forbids people to misappropriate booty and threatens 
those who do that. That should not be done to anyone, and it is 
worse still when applied to the Prophet #:. He is singled out for 
mention because treachery towards him is a greater sin because 
wrong actions in his presence are magnified since it is mandatory to 
respect him. The rulers follow the command of the Prophet # and 
so they have their portion of respect. It is said that it means that no 
Prophet has ever misappropriated and so what is meant by the 
sentence is not a prohibition, but a report. 

Those who misappropriate will arrive on the Day of Rising with what 
they have misappropriated. 

He will bear it on his back and shoulder, being punished by 
carrying it and its weight, terrified by its voice and displaying his 
treachery before witnesses. This is the disgrace which Allah will 
inflict on the misappropriator similar to what He will do to the 
traitor who will have a banner set up behind him stating the extent 
of his treachery. Allah assigned punishments according to what 
human beings know and understand. Do you not see what a poet 
said? 


Do you name me? Woe to you! Have you heard 
of the banner of treachery regarding her raised in the 
gathering? 
The Arabs used to raise banners because of treachery and similarly 
a criminal would be paraded with his crime. 
In Sahih Muslim, Abt Hurayrah said, “The Messenger of Allah 
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stood among us one day and mentioned ghulil and how terrible it 
was and then said, “I should not like to see any of you come on the 
Day of Resurrection, carrying round his neck a camel that will be 
grunting. Such a man will say, ‘Messenger of Allah, help me!’ I will 
say, ‘I can do nothing for you. I conveyed the Message to you.’ I 
should not like to see any of you come on the Day of Resurrection, 
carrying round his neck a horse that will be neighing. Such a man 
will say, ‘Messenger of Allah, help me!’ I will say, ‘I can do nothing 
for you. I conveyed the Message to you.’ I should not like to see any 
of you come on the Day of Resurrection, carrying round his neck a 
sheep that will be bleating. Such a man will say, ‘Messenger of Allah, 
help me!’ I will say, ‘I can do nothing for you. I conveyed the 
Message to you.’ I should not like to see any of you come on the Day 
of Resurrection, carrying round his neck a soul that will be shouting. 
Such a man will say, ‘Messenger of Allah, help me!’ I will say, ‘I can 
do nothing for you. I conveyed the Message to you.’ I should not like 
to see any of you come on the Day of Resurrection, carrying round 
his neck rags that will be fluttering. Such a man will say, “Messenger 
of Allah, help me!’ I will say, ‘I can do nothing for you. I conveyed 
the Message to you.’ I should not like to see any of you come on the 
Day of Resurrection, carrying round his neck gold and silver. Such a 
man will say, ‘Messenger of Allah, help me!’ I will say, ‘I can do 
nothing for you. I conveyed the Message to you.”” 

Abu Dawtd related that Samurah ibn Jundub said, ‘When the 
Messenger of Allah # gained some booty, he commanded Bilal to 
make an announcement among the people and they would bring 
their booty, and then he would take the fifth and divide it. A day 
after the announcement a man brought a halter of hair and said, 
“Messenger of Allah, this is part of what we got in the booty.” He 
asked, “Did you hear Bilal call out three times?” “Yes,” he replied. 
He asked, “What kept you from bringing it?” He made some excuse 
and the Prophet # said, “No, you will bring it on the Day of Rising. 
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I will not accept it from you.” 

Some scholars say that it means that the person will be given the 
burden of that on the Day of Rising. It is as Allah says in another 
ayah: “They will bear their burdens on thew backs. How evil 1s what they bear? 
(8:30) It is said that the report conveys the great seriousness of the 
matter. It means that on the Day of Rising a person will come and 
Allah will make his situation known, just as it would be known if he 
were Carrying a grunting camel or a neighing horse on his back. 
This is making it metaphorical and not actual. When, however, 
words can be actual or metaphorical, the actual is the basis, as we 
read in the books of fundamental principles. The Prophet &} was 
informing about the reality. [As the proverb goes,] “There is no 
perfume after ‘Arus,’ [meaning that there is no glossing after the 
fact.] 

It is said that if someone misappropriates something in this world, 
its form will appear to him on the Day of Rising in the Fire, and he 
will be told to go down and get it. When he goes down to it, it will 
continue to drop until it reaches the bottom of Hell. It will continue 
like that for as long as Allah wishes. It is said the words ‘arrive with 
what he has misappropriated’ means that that treachery and 
misappropriation will testify against him on the Day of Rising. 

Scholars say that ghulil is one of the great wrong actions on the 
strength of this aah and the hadith already mentioned by Abu 
Hurayrah about a person carrying it on their neck. The Prophet &} 
also said about Mid‘am, ‘No! By the One who has my self in his 
hand! The cloak which he took from the spoils on the Day of 
Khaybar before they were distributed will blaze with fire on him.’ 
When the people heard that, a man brought a sandal-strap — or two 
sandal-straps — to the Messenger of Allah #}. The Messenger of 
Allah > said, ‘A sandal-strap — or two sandal-straps — of fire!’ That 
is transmitted in the Muwatta’. The fact that the Prophet # said, ‘By 
the One Who has my self in His hand’ and did not pray over the 
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one who committed ghulil is evidence of its gravity. It is one of the 
rights of people for which there must be retaliation in good and bad 
actions. Then the person 1s left to Allah’s will. His words, ‘A sandal- 
strap — or two sandal-straps — of fire’ is like his words #, ‘Bring the 
needle and thread.’ This indicates that it is not lawful to take 
anything, great or small, from the booty before it is distributed. 

The only exceptions that are agreed upon is food eaten, firewood 
and game caught in enemy territory. Az-Zuhri reported that food 
can only be taken in enemy territory with the permission of the 
leader. This is baseless since traditions contradict it. Al-Hasan said, 
‘When the Companions of the Messenger of Allah @ conquered a 
city or fortress, they ate from the pottage, flour, ghee and honey.’ 
Ibrahim said that they may eat and fodder animals in enemy 
territory before the fifth is taken. ‘Ata’ also said that people on an 
expedition can eat ghee, honey and food they take and the rest must 
be handed over to the leader. This is the position of the majority of 
scholars. 

This hadith is evidence for the fact that the baggage of the 
misappropriator is not burned because the Messenger of Allah # 
did not burn the baggage of the man who had taken the cloak nor 
that of the other man over whom he did not pray. If he had burned 
it, that would have been transmitted as an obligation. As for the 
hadith related from ‘Umar ibn al-Khattab saying that the Prophet 
s said, ‘If you find a man who has misappropriated, burn his 
baggage and beat him,’ which is reported by Abu Dawud and at- 
Tirmidhi from Salih ibn Muhammad ibn Za’idah, it is weak and not 
used as evidence. At-Tirmidhi said, ‘I asked Muhammad (meaning 
al-Bukhari) about this hadith and he said, “This is related by Salih 
ibn Muhammad who is Abu Wagid al-Laythi. His hadiths are 
munkar.’ 

Abu Dawud also related that he said, “We went on an expedition 
with al-Walid ibn Hisham and were accompanied by Salim ibn 
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‘Abdullah ibn ‘Umar and ‘Umar ibn ‘Abd al-‘Aziz. A man took some 
goods from the booty and Ibn Hisham commanded that his baggage 
be burned. He was paraded about and not given a share of the 
booty.’ Abu Dawud said, “This is the sounder of the two hadiths.’ 

It is related from ‘Amr ibn Shu‘ayb from his father from his 
grandfather that the Messenger of Allah #3, Abu Bakr and ‘Umar 
burned the baggage of misappropriators and beat them. Abu 
Dawud said, “Alt ibn Bahr added in it from al-Walid (whom I have 
not heard of), “they denied him his share.” Abu ‘Umar said, “Some 
of those who related this hadith said, “His head is cut off and his 
baggage is burned.” This hadith goes back to Salih ibn Muhammad 
who is not considered to be authoritative. It is confirmed that the 
Prophet # said, ‘A Muslim’s blood is only lawful for one of three 
reasons.’ So, on this basis, there can be no execution for stealing 
from the booty. 

Ibn Jurayj related from Abu-z-Zubayr from Jabir that the Prophet 
«> said, “There is no hand amputation in the case of someone who is 
treacherous, someone who loots or someone who snatches.’ This 
contradicts the hadith of Salih ibn Muhammad and has a stronger 
isnad. A misappropriator is treacherous both linguistically and in the 
Shari‘ah. If amputation is forbidden, then it is even more 
appropriate that execution would be as well. At-Tahawyi said, ‘If this 
hadith of Salih is sound, then it may have been at a time when there 
were punishments for crimes of property, as with the person who 
refused to pay zakat indicated by the words: ‘I will take it along with 
half of his property, one of the firm commands of Allah Almighty.’ It 
is as Abu Hurayrah said about a lost camel that was concealed: ‘Its 
indemnity is owed and its like along with it.’ It is as ‘Abdullah ibn 
‘Amr ibn al-‘As said about hanging dates: ‘Its indemnity is twice the 
amount and some lashes as a deterring punishment.’ All of this is 
abrogated. Allah knows best. 

If a man commits this crime and the object is found, it is taken 
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from him and he is disciplined and punished. Malik, ash-Shafi‘4s, 
Abu Hanifah and their people, and al-Layth say that his baggage is 
not burned. Ash-Shafi‘t, al-Layth and Dawud say that if he knows of 
the prohibition, he is punished. Al-Awza’‘t said that all his baggage is 
burned except for his weapons, the clothes he is wearing and his 
saddle, but his mount is not taken from him and what he stole is not 
burned. This is the position of Ahmad and Ishaq. Al-Hasan said that 
but excluded animals or a copy of the Qur’an. 

Ibn Khuwayzimandad said that it is reported that Abu Bakr and 
‘Umar burned the baggage of people who misappropriated and beat 
them. Ibn ‘Abd al-Barr said that those who said that the saddle and 
baggage of misappropriators are burned include Makhul and Sa‘id 
ibn ‘Abd al-‘Aziz. Their evidence is the hadith reported, but in our 
view a hadith does not oblige violation of vested rights nor carrying 
out a judgment when there are stronger traditions than it. What 
Malik and his followers believed regarding this question is sounder 
in respect of investigation and sound tradition. Allah knows best. 

Malik’s school does not differ about physical punishment. As for 
property, it is said that what when a d/immi sells wine to a Muslim, 
the wine he sold to a Muslim is poured out and the price taken from 
the dhimmi as a punishment so that he does not sell wine to other 
Muslims. ‘Thus financial penalties are permitted. ‘Umar poured out 
milk diluted with water. 

Scholars agree that misappropriators must return all they took to 
the one in charge of the division before people separate if they can 
do that. If they do it, that is their repentance and requital of their 
wrong action. They disagree about what they do if the army has 
separated and they cannot reach the leader. A group of the people of 
knowledge say that they must give a fifth to the ruler and the rest as 
sadaqah. This is the position of az-Zuhri, Malik, al-Awza‘l, al-Layth 
and ath-Thawri. It is also related from ‘Ubadah ibn as-Samit, 
Mu‘awiyah and al-Hasan al-Basri and is similar to the position of 
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Ibn Mas‘ud and Ibn ‘Abbas because they thought that they should 
give it away as sadaqah, and that is also the school of Ahmad ibn 
Hanbal. Ash-Shafit says that they cannot give away someone else’s 
property as sadaqah.’ 

Abu ‘Umar said, ‘I consider this to be the case when the owners or 
the heirs no longer exist. If none of them exist, then ash-Shafi does 
not dislike sadagah in that case, Allah willing. They agree that a 
found object can be given as sadaqah after it has been announced 
and not claimed. If the owner arrives after that, then he has a choice 
between a reward or liability. The same principle applies to 
misappropriated property. Success is by Allah. 

The fact that there is lability for misappropriation indicates that 
those who take booty share equally in the booty and it is not lawful 
for anyone to be preferred in part of it over someone else. There is 
agreement that if someone steals some of it, he should be disciplined, 
as we already stated. 

If someone has sexual intercourse with a slavegirl or steals a share, 
scholars disagree about carrying out the fadd punishment on him. 
One group think that there should be no amputation in this case. 

Gifts to governors are equivalent to misappropriation. The 
disgrace of that in the Next World will be the same as that of the 
misappropriator. In the Suwnan, Abu Dawud, and Muslim in the 
Sahth, report from Abt. Humayd as-Sa‘idi that: “The Prophet # 
appointed a man called Ibn al-Lutbiyyah from Azd to collect the 
zakat. When he arrived back, he said, “This is for you and this was 
given as a gift to me.” The Prophet # stood on the minbar, praised 
and glorified Allah and then said, “I appointed one of your men to 
be in charge of an activity for which Allah has made me responsible, 
and then he came and said, “This is for you and this was given as a 
gift to me.’ Why did he not sit in the house of his father or mother 
until his gift came to him if he is speaking the truth? By Allah, none 
of you will take anything without right but that he will meet Allah 
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Almighty carrying it on the Day of Rising, a camel which is 
grumbling, or a cow which is mooing, or a sheep which 1s bleating.” 
Then he raised his hands until the whites of his armpits could be 
seen, and said, “O Allah! Have I conveyed it?” three times.’ Abu 
Dawid reported from Buraydah that the Prophet # said, ‘If we 
appoint someone to a post and we pay him a wage, anything he 
takes after that 1s ghulil.’ 

It is also related that Abu Mas‘ud al-Ansari said, “The Messenger 
of Allah # sent me as a collector and said, “Go, Abt Mas‘ud, and I 
should not like to see you come on the Day of Rising with one of the 
zakat camels grumbling on your back, saying, ‘You have 
misappropriated me.’” When I did not go, he said, “I will not force 
you.” 

These hadiths specify what Abu Dawud related from al-Mustawrid 
ibn Shaddad who said, ‘I heard the Messenger of Allah say, 
“Whoever is an agent for us should acquire a wife. If he does not 
have a servant, he should acquire a servant. If he does not have a 
house, he should acquire a house.” Abu Bakr said, ‘I was told that 
the Prophet # said, “Whoever takes other than that is a thieving 
misappropriator.”” 

Another aspect of ghulil is keeping back books from their people, 
and other things are included as well. Az-Zuhri said, ‘Beware of 
ghulil in books.’ He was asked what that was and replied, ‘Keeping 
them from their people.’ It is said that it can mean to conceal from 
people something of revelation out of desire, fear or flattery. That is 
when people disliked something in the Qur’an that criticised their 
religion and abused their gods. They asked for it to be concealed. 
Muhammad ibn Bashshar said that. What we began with is the 
position of the majority. 
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162 Is someone who pursues the pleasure of Allah the 
same as someone who incurs displeasure from Allah 
and whose refuge is Hell? What an evil destination! 163 
They have different ranks with Allah. Allah sees what 
they do. 

The one who follows the pleasure of Allah is the one who 
abandons ghulil and is steadfast in jzhdd. The one who incurs His 
displeasure is the one who espouses disbelief, ghuliil, or not following 
the Prophet # in battle. Such a person will go to the Fire if he does 
not repent or Allah does not pardon him. It is an evil place to return 
to. ‘Pleasure’ is read as both ndwan and rudwan, like ‘udwan and 
‘idwan. 

They have different ranks with Allah. 

The one who gains Allah’s pleasure is not like the one who incurs 
His displeasure. It is said that their ranks vary with Allah. Whoever 
gains His pleasure will have honour and immense reward and the 
one who incurs His displeasure will have abasement and painful 
punishment. It means that they will have different ranks, or be 
arranged in different ranks, or will be in different ranks, or will 
possess different ranks. 

The People of the Fire also have different ranks, as in the words, ‘I 
found him in the depths of the Fire and brought him out to the 
shallows.’ A believer is not the same as an unbeliever in rank, and 
then the believers differ from one another, some having higher ranks 
than others, as is the case with the unbelievers. Dargah is a rank. Day 
is to go through rank after rank. The stations in the Fire are referred 
to as ‘darakat’ as Allah says: “The hypocrites are in the lowest level of the 
fire.’ (4:145) Those who do not misappropriate will have ranks 
(darajat) in the Garden, and those who do so will have levels (darakat) 
in the Fire. Abu ‘Ubaydah said that Hell has levels (adrak), each of 
which is a darak or dark. That refers to descending levels while darajat 


refers to ascending ones. 
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164 Allah showed great kindness to the believers when 





He sent a Messenger to them from among themselves to 
recite His Signs to them and purify them and teach them 
the Book and Wisdom, even though before that they 
were clearly misguided. 

Allah made it clear that He has given them a great favour by 
sending Muhammad > to them. Several things are said about the 
meaning of the kindness (minnah) referred to here. One is that from 
among themselves,’ means he is a human being like them. Since he 
showed definitive evidence and is a human being like them, they 
knew that that was from Allah. It is said that it is because he is one 
of them and so they are honoured by him #} and that is the favour. 
It is said that he is one of them so that they know his condition and 
nothing of his path is hidden from them. Since his place was among 
them, it would be more fitting for them to fight for him and not 
retreat from him. There is an irregular reading which has ‘mn 
anfasihim’, meaning ‘from the noblest of them’ because he is from the 
Banu Hashim and the Banu Hashim are the best of Quraysh, and 
Quraysh are the best of the Arabs, and the Arabs are better than 
anyone else. 

It is said that although ‘believers’ is general, its meaning here is 
particular to the Arabs because there is no Arab tribe which he is 
not descended from and they have lineage related to him, except for 
the Banu ‘Taghlib who were Christians until Allah purified them of 
that. This interpretation is further elaborated by Allah’s words: ‘It zs 
He who raised up among the unlettered people a Messenger from them.’ (62:2) 

Abt Muhammad ‘Abd al-Ghani mentioned from Abu Ahmad al- 
Basri from Qadi Abu Bakr Ahmad ibn ‘Ali ibn Sa‘d al-Marwazi 
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from Yahya ibn Ma‘in from Hisham ibn Yusuf from ‘Abdullah ibn 
Sulayman an-Nawfali from az-Zuhri from ‘Urwah that ‘A’ishah 
said, ‘Allah showed great kindness to the believers when He sent a 
Messenger to them from among themselves.’ She said, “This 1s 
particular to the Arabs.’ Others have said that Allah means all 
believers here and ‘from among themselves’ means that he is one of them 
and a human being like them, but he was singled out for the 
Revelation. This is the meaning of Allah’s words: ‘A Messenger has 
come to you from among yourselves.’ (9:128) The believers are singled out 
because they benefit from it. The favour to them is therefore greater. 

‘Yatla’ is in the accusative to describe the Messenger. It means that 
he recites. Tzlawah is recitation. ‘Before that? means that before 
Muhammad > they were in clear misguidance. It is said that ‘in’ 
means ma and the /am in the predicate means ‘dla’. It is like the 
phrase ‘even though before this you were astray’ (2:198), meaning that 
previously they were only among those who were misguided. ‘This is 
the school of the Kufans. The meaning of this @ah was already 
discussed in al-Bagarah. 
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165 Why is it that when a calamity happens to you, when 
you have already inflicted twice as much, you say, ‘How 
could this possibly happen?’ Say, ‘It has come from 
your own selves.’ Allah has power over all things. 

The alif at the beginning denotes a question and the waw adds it to 
what comes before it. The ‘calamity’ referred to is their defeat at 
Uhud and the words ‘you already inflicted twice as much’ refer to Badr. 
There they killed seventy and took seventy captive. A captive is like 
someone killed because he can be killed by his captor. You defeated 
them at Badr and at the beginning of Uhud and killed about twenty 
of them then. You killed them in two battles and they afflicted you at 
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Uhud. 
You say, ‘How could this possibly happen?’ 

‘How could we suffer this defeat and killing when we are fighting in 
the Way of Allah and are Muslims, and the Prophet and revelation 
are among us, and they are idolaters?’ 

Say, ‘It has come from your own selves.’ 

This refers to the disobedience of the archers. There are no people 
who obey their Prophet in war without being victorious because 
when they obey, they are the Party of Allah, and the Party of Allah 
are necessarily the victors. 

cca and ar-Rabi‘ ibn Anas said, ‘Allah means their asking the 
Prophet # to go out when he wanted to remain in Madinah and the 
interpretation of the dream of armour being a fortress.’ 

‘Alt ibn Abi Talib said, ‘It is their choosing ransom at Badr 
instead of killing” They were told, ‘If you let the captives be 
ransomed, an equal number of you will be killed.’ The Prophet 
said about the captives at Badr, “You can kill them if you wish or, if 
you wish, let them be ransomed and enjoy the ransom, and then a 
like number of you will be martyred.’ The last of the seventy was 
Thabit ibn Qays who was in the Battle of Yamamah. According to 
the first two views, ‘from_your own selves’ refers to your wrong actions. 
According to the last view, it is your choice. 

SANs OSes Al ose ge ai A Ralls 
pus WG FAS Nver nr PBIVG 3535 (psi 
Se ipa 15 KAVA SESS Ys 

078k iyts cAt sh 


166 What assailed you on the day the two armies met 
was by Allah’s permission, so that He would know the 
believers, 167 and so that He would know the 
hypocrites. They were told, ‘Come and fight in the Way 
of Allah or at least help defend us.’ They said, ‘If we 
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knew that there would be a fight, we would certainly 
follow you.’ They were closer to unbelief that day than to 
belief, saying with their mouths what was not in their 
hearts. And Allah knows best what they are hiding. 
What assailed you on the day the two armies met was by Allah’s 
permission, so that He would know the believers 

The ‘day’ here is Uhud, and it refers to the killing, wounding and 
defeat that took place there. ‘By Allah’s permission? means ‘with His 
knowledge’ or ‘by His decision and decree’. Al-Qaffal said, ‘By 
leaving you and them, not that He willed that.’ This is the 
Muttazilite interpretation. The /@ is added because mad means 
‘which’ here. That which assailed them when the two armies met 
was by Allah’s permission, and so it is like a precondition as 
Sibawayh said. 
so that He would know the believers and so that He would know the 
hypocrites. 

‘Knowing’ the believers and the hypocrites means to distinguish 
between them or to reveal them. It is said that it means to show the 
faith of the believers by their firmness in fighting and to show the 
disbelief of hypocrites by showing their abuse so that they will know 
that. 

They were told, ‘Come and fight in the Way of Allah or at least help 
defend us.’ 

“They were told’: the hypocrites here mean ‘Abdullah ibn Ubayy and 
his people who ceased to help the Prophet @. They numbered 300. 
‘Abdullah ibn ‘Amr ibn Haram al-Ansari went after them and said to 
them, ‘Fear Allah and do not abandon your Prophet! Fight in the 
Way of Allah or defend!’ Ibn Ubayy said to him, ‘I do not think that 
there will be fighting. If we knew that there would be fighting, we 
would be with you.’ When ‘Abdullah despaired of them, he said, 
‘Go, enemies of Allah. Allah and His Messenger have no need of 
you!’ He went with the Prophet @ and was martyred. 
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People disagree about the meaning of ‘defend’ here. As-Suddi, Ibn 
Jurayj and others said, ‘Make our numbers seem larger even if you 
do not fight with us.’ That is defence against the enemy and 
deterrence. Making numbers seem larger deters the enemy. 

Anas ibn Malik said, ‘At the battle of al-Qadisityyah, I saw 
Abdullah ibn Umm Maktum wearing armour whose ends were 
dragging. He had a black banner in his hand. He was asked, “Did 
not Allah excuse you [from fighting]?” [He was blind.] He said, 
“Indeed, but I want to increase the numbers of the believers with 
myself.” It is related that he said, “So how is my increasing the 
numbers in the Cause of Allah! Abu ‘Awn al-Ansari said, “The 
meaning of “defend” 1s “to take up position (rabitil)”.’ This is close to 
the first meaning as a murabit must be a defender because if it had 
not been for the stationing of the murabitiin at the borders, the enemy 
would have entered. 

Some commentators believe that the words of ‘Abdullah ibn ‘Amr, 
‘Defend’ were a summons to fight because he called them to fight in 
the Way of Allah and so that the word of Allah be uppermost. When 
he saw that they were not following that, he turned his face from 
them to shame them and show his disdain. Do you not see that 
Quzman said, ‘By Allah, I only fought for the honour of my people!’ 
And do you not see that one of the Ansar said on the day of the 
battle of Uhud when he saw that Quraysh had released their 
animals in the fields of the canal, ‘Are we going to let them graze in 
the fields of the Banu Qaylah without us fighting?” That means: 
‘You are not fighting for the Cause of Allah. You are just fighting for 
yourselves and your territory.’ 

They were closer to unbelief that day than to belief. 

Their state was evident and the veils covering them ripped apart 
and their hypocrisy disclosed to those who thought they were 
Muslims. So they were closer to disbelief in their outward state, even 
though they were actually unbelievers anyway. 
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The words ‘saying with their mouths what was not in their hearts’ means 
that they were making a show of faith but concealing disbelief. The 
word ‘mouths’ stresses that. 
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168 They are those who said of their brothers, when 





they themselves had stayed behind, ‘If they had only 
obeyed us, they would not have been killed.’ Say, ‘Then 
ward off death from yourselves if you are telling the 
truth.’ 
They are those who said of their brothers, when they themselves had 
stayed behind, 

‘They are those who said of their brothers,’ means ‘on behalf of their 
brothers’. They were the martyrs of Khazraj who had been killed. 
They were their brothers in lineage and proximity, but not in the din. 
They said of these martyrs, ‘If they had stayed in Madinah, they 
would not have been killed.’ It is said that ‘Abdullah ibn Ubayy and 
his fellow hypocrites said about them: ‘If those who were killed had 
obeyed us, they would not have been killed.’ So ‘obeyed us’ means by 
not going out against Quraysh. “They stayed behind’ means “They said 
this and sat by themselves, not going out on jihad.’ Allah then 
answered them. 

Say, ‘Then ward off death from yourselves if you are telling the truth.’ 

This means: “Say to them, Muhammad: “If you are speaking the 
truth, then avert death from yourselves.’ The word dar’ means 
defence. ‘This makes it clear that there is no defence against the 
Decree. A person who is killed can only be killed at the end of his 
life-span. What Allah knows and reports will be must happen. It is 
said that on that day seventy hypocrites died. Abu-l-Layth as- 
Samarqandi said, ‘I heard one of the commentators in Samarqand 
say, “On the day this dah was revealed, seventy hypocrites died.” 
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169 Do not suppose that those killed in the Way of Allah 





are dead. No indeed! They are alive and well provided 
for in the very presence of their Lord, 170 delighting in 
the favour Allah has bestowed on them, rejoicing over 
those they left behind who have not yet joined them, 
feeling no fear and knowing no sorrow, 

When Allah made it clear that what happened at Uhud was a test 
to distinguish the hypocrites from the truthful, He made it clear that 
the one who did not flee and was killed enjoyed honour and life with 
Him. The aah is about the martyrs of Uhud. It is also said that it is 
about martyrs of Bir Ma‘unah or that it is general to all martyrs. 

We find in the Musannaf of Abu Dawud, that Ibn ‘Abbas reported 
that the Messenger of Allah # said, ‘When your brothers were 
struck down at Uhud, Allah placed their spirits in the mouths of 
green birds which go to the rivers of the Garden, eating from their 
fruits and returning to gold lamps hanging in the shadow of the 
Throne. When they found their delightful food and drink and 
resting-places, they said, “Who will convey to our brothers from us 
that we are alive and well provided for in the Garden so that they do 
not turn from doing jzhad and do not flinch in battle?” Allah said, “I 
will convey it for you.” and then Allah revealed, “Do not suppose...’” 

Baqi ibn Mukhallad related that Jabir said, “Ihe Messenger of 
Allah & met me and said, “Jabir, why do I see you downcast and 
worried?” I replied, “Messenger of Allah, my father was martyred 
and left dependents and he had debts.” He said, “Shall I give you 
the good news about what your father has received from Allah?” 
“Yes, indeed,” I replied. He said, “Allah has given life to your father 
and spoken to him directly — and He speaks to no one except from 
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behind a veil — and said to him, ‘My slave, wish and I will give to 
you.’ He said, ‘Lord, return me to the world so that I can be killed 
for You a second time.’ So the Lord said, ‘It has already been 
decided by Me that people do not return to it.’ He said, ‘Lord, then 
convey to those after me.’ So Allah revealed, ‘Do not suppose...” It 1s 
transmitted by Ibn Majah in the Sunan and at-Tirmidhi in his Jamz‘ 
and he said that it is a hasan ghartb hadith. 

Waki‘ related from Salim ibn al-Aftas that Sa‘id ibn Jubayr said, 
‘When Hamzah ibn ‘Abd al-Muttalib and Mus‘ab ibn ‘Umayr were 
struck down and saw the good they had been given, they said, 
“Would that our brothers knew the good with which we have been 
provided so that it would increase their desire for jehad!” Allah 
Almighty said, “I will convey it to them from you,” and He revealed 
this.’ 

Abu-d-Duha said, “This aah was revealed about the people of 
Uhud in particular” The first hadith indicates that this view is 
sound. Some of them said that it was revealed about the martyrs of 
Badr. They were fourteen men: eight of the Ansar and six of the 
Muhajirun. It is also said that it was revealed about the martyrs of 
the Br’r Ma‘unah whose story is well known. Muhammad ibn Ishaq 
and others mentioned it. Others said that when the relatives of the 
martyrs obtained blessings and happiness, they were filled with 
regret and said, “We are in blessing and happiness while our fathers, 
sons and brothers are in the grave.’ So Allah revealed this ayah to 
console them and tell them about the state of those who had been 
killed. 

Generally speaking, even though it is possible for revelation to have 
a specific cause, Allah reports in it that martyrs are alive in the 
Garden and provided for, and it is not impossible that, while they 
have died and their bodies are in the earth, their spirits are still alive, 
like those of all the believers. They are given provision in the Garden 
at the moment of their death and so it is as if their life in this world 
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was continuing. 

Scholars disagree about this. The majority take the position we 
mentioned and say that their life is real. Some say that their spirits 
are returned to them in their graves and they enjoy bliss, in the same 
way that the unbelievers are revived in their graves and are 
punished. 

Mujahid said, “They are provided with the fruits of the Garden,’ in 
other words they experience its scent while not actually being in it. 
Other people say that the ayah is metaphorical and it means that 
Allah has judged that they will be blessed in the Garden and so it is 
praise for them. That is like when you say, ‘So-and-so is not dead,’ 
meaning that his renown lives on. It is said: 


The death of someone godfearing is life without annihilation. 
Some people die among people and yet they remain alive. 


It means that they continue to be remembered with excellent 
praise. 

Others say that their spirits are in the mouths of green birds and 
they are provided for in the Garden, eating and enjoying bliss. This 
is the sound position because the sound transmission about it is that 
it is actual and the hadith of Ibn ‘Abbas removes any dispute. The 
same is true of the hadith of Ibn Mas‘ud that Muslim transmitted. 
We have further explained the states of the dead and the Next World 
in Kitab at-Tadhkirah. Praise be to Allah. 

There we mentioned how the martyrs are and the fact that they 
have different states. As for the interpretation of the martyrs being 
‘alive’ meaning that they will be brought back to life here, this is 
unlikely and is refuted by the Qur’an and Sunnah. Allah’s word ‘alwe’ 
indicates their everlasting life and only those who are alive are 
provided for. It is said that every year the reward of an expedition is 
written for them and they share in the reward of every jihad after 
them until the Day of Rising because they made jzhdd a sunnah. It is 
like Allah’s words: ‘So We decreed for the tribe of Israel that uf someone kills 
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another person...” (5:32) That will be dealt with in that sérah, Allah 
willing. 

It is said that their spirits bow and prostrate under the Throne until 
the Day of Rising just as the souls of living believers who spend the 
night in wudii’ also do. It is said that it is said because a martyr does 
not decay in the grave and the earth does not consume him. We 
mentioned this idea in at-Tadhkirah. The earth does not consume 
Prophets, martyrs, scholars, mu’adhdhins whose wage is with Allah 
and those who know the Qur’an. 

Since a martyr is adjudged to be alive, there is no prayer said over 
him, as is the ruling of someone physically alive. Scholars disagree 
about washing martyrs and praying over them. Malik, ash-Shafit 
Abu Hanifah and ath-Thawri believe that all martyrs should be 
washed and prayed over, except for those killed in actual battle 
against the enemy, based on the hadith of Jabir in which the Prophet 
# said, ‘Bury them in their blood,’ i.e. at Uhud they were not 
washed. Al-Bukhari related it. 

Abu Dawud related that Ibn ‘Abbas said, “Che Messenger of Allah 
> commanded that those killed at Uhud should have their weapons 
and armour removed from them and be buried in their blood and 
clothing.’ That is the position of Ahmad, Ishaq, al-Awza‘l, Dawud, a 
group of the fugaha’ and People of Hadith of the cities and Ibn 
‘Ulayyah. Sa‘id ibn al-Musayyab and al-Hasan said that they should 
be washed. One of them said that the martyrs of Uhud were not 
washed because they were so many and the situation distracted them 
from doing that. 

Abu ‘Umar says that no one takes the position of Sa‘id and al- 
Hasan among the fugaha@ except for ‘Ubaydullah ibn al-Hasan 
al-‘Anbari. What they mentioned about them being distracted from 
doing it is not a valid reason because each of them had relatives who 
could wash them and see to them. The reason — and Allah knows 
best — is, as in the hadith: ‘It will be like the scent of musk on the 
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Day of Rising.’ So it is clear that the reason is not as some of them 
said about them being distracted from doing it and there is no place 
for analogy and investigation in this matter. It is sumply a question of 
following the tradition about those killed at Uhud not being washed. 

One of the later scholars who took the position of al-Hasan argued, 
using the words of the Prophet #? about the martyrs of Uhud, ‘I will 
be a witness for these people on the Day of Rising.’ He said that this 
indicates that they are special and others do not share with them in 
that. Abu ‘Umar said that this is aberrant and the position that they 
are not washed is more appropriate since that was confirmed from 
the Prophet #} about those killed at Uhud and others. Abi Dawud 
related that Jabir said, ‘A man was hit by an arrow in his chest or his 
throat and died. He was buried in his clothes as he was. He said, 
“We are with the Messenger of Allah &}.’” 

As for praying over them, scholars also disagree about that. Malik, 
al-Layth, ash-Shafii, Ahmad and Dawud believe that the prayer 
should not be performed over them, based on the hadith of Jabir 
which states that two of the dead of Uhud were buried in the same 
cloth. It was asked, “Which of them knew the most Qur’an?’ One of 
them was indicated and he was put first in the grave. Then he & 
said, ‘I will be a witness for these people on the Day of Rising.’ He 
commanded that they should be buried in their blood and not 
washed or prayed over. The fugah@ of Kufa, Basra and Syria say that 
the prayer is said over them and they use as evidence mursal hadiths 
about the Prophet & performing the prayer over Hamzah. Scholars 
agree, however, that if someone is removed alive from the battlefield 
and does not die in the battle, but dies later, the prayer is performed 
over him, as ‘Umar did. 

They disagree about someone killed unjustly, like those killed by 
Kharijites, highwaymen and the like. Abt Hantfah and ath-Thawri 
said that anyone killed unjustly is not washed, but the prayer is said 
over him and over every martyr, and that is the position of most 
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Iraqis, and they cite hadiths in support of this. They related by 
various paths that Zayd ibn Suhan, who was killed in the Battle of 
the Camel, said, ‘Do not remove my garment nor wash away my 
blood.’ 

It is confirmed that ‘Ammar ibn Yasir said something similar. 
‘Ammar was killed at the Battle of Siffin and ‘Ali did not wash him. 
Ash-Shafil has two positions: one is that they are washed like all the 
dead except those who are actually killed in battle. This is the 
position of Malik. Malik said that those killed by the unbelievers who 
die in battle are not washed. The one killed by unbelievers outside of 
battle is washed and prayed over, and this is the position of Ahmad 
ibn Hanbal. The other position of ash-Shafi‘t is that those killed by 
rebels are not washed. The position of Malik is sounder. Washing 
the dead is confirmed by consensus and transmitted from Kufa. So it 
is mandatory to wash every dead person except for those excluded 
by consensus or a firm sunnah. Success is by Allah. 

If the enemy surprises people in their camp and some of them are 
killed, is the ruling about them the same as someone killed in battle 
or the normal ruling of someone who has died? ‘This question arose 
for us in Cordoba when the enemy attacked by surprise on the third 
morning of Ramadan 627 AH. Some were killed and some were 
captured. My father was among those who were killed. I asked our 
Shaykh, Abu Ja‘far Ahmad, known as Abu Huyjah, about this. He 
said, ‘Wash him and pray over him. Your father was not killed in 
battle in the ranks.’ Then I asked our Shaykh Rabi‘ ibn ‘Abd ar- 
Rahman ibn Ahmad ibn Rabi‘ ibn Ubayy and he said that his ruling 
is that of someone killed in battle. Then I asked the Qadi Abu-l- 
Hasan ‘Ali ibn Qitral, while a group of fugaha@’ were around him. 
They said, ‘Wash him, shroud him and pray over him.’ I did that. 
After that I found the question in at-Tabassur by Abu-l-Hasan al- 
Lakhmi and others. If I had found that before, I would not have 
washed him and I would have buried him in his blood in his clothes. 
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This ayah indicates the immense reward for being killed in the Way 
of Allah and martyrdom in respect of it so that it expiates wrong 
actions, as the Prophet # stated: ‘Being killed in the way of Allah 
explates everything except debt. That is what Jibril told me.’ Our 
scholars say that the mention of debts alludes also to other rights for 
which one is responsible, like usurpation, taking property wrongfully, 
murder and deliberate injury and other matters which entail 
responsibility. None of that is forgiven by jhdd, and there is requital 
in respect of all of that in the form of good actions and bad actions, 
as reported in the sound Sunnah. 

‘Abdullah ibn Unays reported that he heard the Messenger of 
Allah # say, ‘Allah will gather the slaves — or people (Hammam is 
unsure of the word used) — naked, uncircumcised, bare.’ He was 
asked what that was and he answered, “hey will have nothing with 
them. A voice will call to them which will be heard by all, far and 
near: “I am the King. I am the Judge. None of the people of the 
Garden should enter the Garden while one of the people of the Fire 
is seeking requital of an injustice from him, and none of the people 
of the Fire should enter the Fire while one of the people of the 
Garden is seeking requital of an injustice from him, even a slap.” 
They asked, ‘How will we be able to do that when we will come 
barefoot, naked and uncircumcised?’ He replied, ‘It will be with 
good actions and wrong actions.’ Al-Harith ibn Usamah transmitted 
it. 

It is also reported in Muslim from Abu Hurayrah that the 
Messenger of Allah # said, ‘Do you know who is the true 
bankrupt?’ They replied, “The bankrupt is the person who has 
neither money nor goods.’ He said, “The bankrupt person of my 
community is the one who performs the prayer, fasts and pays zakdt, 
but insults this person, slanders that one, consumes the property of 
this person, sheds the blood of that one, and strikes this one. Some 
will be given some of his good deeds and others will be given some 
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of his good deeds. If his good deeds are exhausted before he has 
given everyone their due, some of their wrong actions will be taken 
and cast on him and then he will be cast into the Fire.’ He # also 
said, ‘By the One who has my self in His hand, if a man is killed in 
the Way of Allah and then is brought to life and killed again and 
then brought to life and killed again, and owes a debt, he will not 
enter the Garden until his debt is settled.” Abu Hurayrah reported 
that the Prophet # said, “The soul of the believer is suspended as 
long as he owes a debt.’ Ahmad ibn Zuhayr said, ‘Yahya ibn Ma‘in 
was asked about this hadith and said that it is sound. 

If it is said, “This indicates that some martyrs will not enter the 
Garden when they are killed and their spirits are not in the mouths 
of birds as was mentioned and they are not in their graves, so where 
then are they?’ We reply that it is reported that the Prophet # said, 
“The spirits of martyrs are at a river at the door of the Garden called 
Bariq. Their provision is brought out to them from the Garden 
morning and evening.’ Perhaps it is them, and Allah knows best. 
This is like what Imam Abu Muhammad ibn Attyyah said. He said, 
“Those have different degrees and states, but all of them are 
provided for.’ 

Imam Abu ‘Abdullah Muhammad ibn Yazid ibn Majah al- 
Qazwini has in his Sunan from Sulaym ibn ‘Amir who heard Abu 
Umamah say that he heard the Messenger of Allah & say, ‘A martyr 
at sea is like two martyrs on land and someone who suffers from 
seasickness is like someone stained in his own blood on land. The 
time between one wave and the next is like being cut off from this 
world in obeying Allah. Allah Almighty has appointed the Angel of 
Death to take all souls except for those of martyrs at sea: Allah 
Almighty Himself sees to taking their souls. The martyr on land is 
forgiven all wrong actions except for debts while the martyr at sea is 
forgiven all wrong actions and debts as well.’ 

The debt which holds a person back from the Garden, and Allah 
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knows best, is when he left enough to settle the debt but did not 
mention it in his will, or which he could have paid but did not, or 
which he incurred in extravagance and stupidity and died before 
repaying. As for someone who incurred the debt out of his obligation 
to support his dependents or because of hardship, and died without 
leaving enough to pay it, Allah will not hold him back from the 
Garden, Allah willing, because it is the duty of the ruler to pay his 
debt for him, either from the zakat, from the share of the debtors, or 
from the booty. The Prophet #% said, ‘If anyone leaves a debt or loss, 
it is up to Allah and His Messenger. Whoever leaves property, it is for 
his heirs.” We have further explained this in a chapter in Aitab at- 
Tadhkirah. Praise be to Allah. 

well provided for in the presence of their Lord, delighting in the 
favour Allah has bestowed on them, 

There is an elision here which implies, ‘in the honour of their 
Lord’. The word ‘“tnda’ necessarily indicates proximity. Here it 
denotes honour. The verb ‘provided for’ has its normal meaning, Some 
people say that the life referred to is that of being remembered and 
they are given beautiful praise. The first view is that it is actual and 
real. 

It is said that when the spirits rove in that state, they perceive the 
scents, fragrance, blessing and delight of the Garden appropriate for 
spirits, but which act as provision and stimulation for them. As for 
physical pleasures, when those spirits are returned to their bodies, 
they will enjoy the full bliss prepared for them. This is a sound 
statement and it is a sort of metaphor. It agrees with what we have 
reported. Allah grants success. 

The verb ‘delighting’ is a hal ‘circumstantial expression’ of what is 
implied in ‘well-provided for’. It is also possible that ‘delighting’ is an 
adjective stemming from the earlier word ‘alive’. ‘Delight’ is joy and 
the ‘favour’ is the bliss mentioned in this ayah. Ibn as-Samayfa‘ recited 
‘fanthina’ with an alif. They are two dialectical forms, like farih and 
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farh, hadhir and hadhir, tami‘ and tami, and bakhil and bakhil. An- 
Nabhas said that it is permitted to be in the nominative outside of 
the Qur’an as an adjective of ‘alive’. 

rejoicing over those they left behind who have not yet joined them. 

Those who have not joined them in favour, even though they have 
favour. The word ‘rejoicing’? comes from basharah (skin) because when 
a man is happy, the effect of joy shows in his face. As-Suddi said, 
‘Martyrs will be given a book which mentions those of their brothers 
they have preceded and they will be delighted as people in this world 
rejoice when someone who has been away returns.’ 

Qatadah, Ibn Jurayj, ar-Rabr‘ and others said that they rejoice by 
saying, ‘Our brothers we left in this world are fighting in the Way of 
Allah with their Lord. They will be martyred and obtain an honour 
like ours.’ So they delight in that. 

It is said that the indication of the good news for those who have 
not yet joined them refers to all the believers, but when they see the 
reward of Allah there is certainty that the din of Islam is the Truth 
for which Allah has rewarded them and so they rejoice in the favour 
that Allah has given them. They rejoice for the believers because 
‘they will feel no fear and know no sorrow’. Az-Zajjaj and Ibn Furak 
believed this. 

© Saeshl EN BING 9 als ds 5 p88 
171 rejoicing in blessings and favour from Allah and that 
Allah does not let the wage of the believers go to waste. 

They are rejoicing in obtaining the Garden from Allah or in 
forgiveness from Allah. ‘Favour’ is extra clarification since favour is a 
part of blessing and indicates its great expanse and that it is not like 
the blessings of this world. It is said that favour comes after blessing 
by way of stress. At-Tirmidhi reports from al-Miqdam ibn 
Ma‘dikarib that the Messenger of Allah # said, “The martyr has six 
distinguishing features with Allah. [Some variants have seven.] Allah 
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forgives him immediately, he sees his seat in the Garden, he is 
protected from the punishment of the grave, he is safe from the 
greatest fear, a ruby crown of gravity will be placed on his head 
which is better than this world and everything in it, he will be 
married to seventy-two houris, and he will intercede for seventy of 
his relatives.’ This is a sound hasan gharib hadith. This is the 
explanation of blessing and favour, and there are many traditions 
about that. 

Mujahid said, ‘Swords are the keys to the Garden.’ It is related that 
the Messenger of Allah # said, ‘Allah Almighty honoured the 
martyrs with five marks of honour with which He did not honour 
any of the Prophets nor me. One of them is that all Prophets have 
their souls taken by the Angel of Death who is the one who will take 
my soul. Allah is the One who takes the souls of the martyrs by His 
power however He wishes and the Angel of Death has no power 
over their souls. The second is that all the Prophets are washed after 
death and I will be washed after death. ‘The martyrs are not washed 
and they have no need for the water of this world. ‘The third is that 
all the Prophets are shrouded and I will be shrouded. The martyrs 
are not shrouded, but buried in their clothes. The fourth is that 
when the Prophets die, they are called dead and when I die, I will be 
called dead. The martyrs are not called dead. The fifth is that the 
Prophets are given their intercession on the Day of Rising and my 
intercession will be on the Day of Rising. The martyrs intercede 
every day for those they intercede for.’ 

Al-Kisa’1 recited ‘inna-llaha’ and the rest have it as ‘anna’. If 
someone recites it as ‘anna’, it means ‘rejoicing in blessing from Allah 
and rejoicing in the fact that Allah will not let the wage of the 
believers go to waste.’ If it is recited with ‘ina’, then it 1s for the 
inceptive. Its proof is in the reading of Ibn Mas‘ud: ‘Allahu’. 
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172 Those who did good and were godfearing, among 
those who responded to Allah and the Messenger after 
the wound had been inflicted, will have an immense 
reward: 

‘Those’ is in the nominative for the inceptive whose predicate is ‘after 
the wound had been inflicted’. It can also be in the position of the 
genitive as an appositive for ‘believers or for ‘who have not yet joined 
them’. ‘Istaabi’ means ‘respond’, and the sim and fa’ are redundant. 
[VERSE] 

In the two Sahth Collections, ‘Urwah ibn az-Zubayr said, “A’ishah 
said to me, “Your father 1s one of those who responded to Allah and 
the Messenger after they had been wounded.” ‘A’ishah said, 
“Nephew, your fathers (meaning az-Zubayr and Abu Bakr) are 
among those who responded to Allah and the Messenger after they 
were wounded.” She continued, “When the idolaters left Uhud and 
the Prophet # and his Companions had suffered the injuries they 
suffered, they feared that they would return, so he # said, ‘Who will 
volunteer to go to those so that they know that we have strength?’ 
Abu Bakr and az-Zubayr went out with seventy men after the 
people. They heard them and departed by the favour of Allah.” 

‘A’ishah indicated what happened in the expedition of Hamra’ al- 
Asad which is about eight miles from Madinah. That was on the 
Sunday, the second day after Uhud. The Messenger of Allah 
called on the people to pursue the idolaters. He said, ‘Only those 
who were with us yesterday will go with us.’ So two hundred of the 
believers went with him. We find in al-Bukhari: ‘He asked, “Who 
will go after them?” He selected seventy men from them. Abu Bakr 
and az-Zubayr were among them. They reached Hamra’ al-Asad, 
meaning to frighten the enemy. Some of them were seriously 
wounded and could not walk or ride, and were carried. All of that 
was to obey the command of the Messenger of Allah @} and out of 
desire for shad.’ 
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It is said that the aah was revealed about two men of the Banu 
‘Abd al-Ashhal who were seriously wounded, one leaning on the 
other. They went out with the Prophet #. When they reached 
Hamra’ al-Asad, Nu‘aym ibn Mas‘ud met them and told them that 
Abu Sufyan ibn Harb and the Quraysh with him had gathered 
under their banner to return to Madinah and eradicate its people. 
They said what Allah tells us: ‘Allah ts enough for us and the Best of 
Guardians.’ When Quraysh gathered like that, Ma‘bad al-Khuza‘t 
went to them. Khuza‘ah were allies of the Prophet #. When he saw 
the state of the Companions of the Prophet # and saw the resolve of 
Quraysh to return and eradicate the people of Madina, he was 
alarmed by that and his faithfulness to the Prophet #> and His 
Companions led him to alarm Quraysh, so he said to them, ‘I have 
left Muhammad and his Companions at Hamra’ al-Asad in a large 
army. He has gathered those who stayed behind and they are 
coming against you. Save yourselves! Save yourselves! I forbid you to 
do that! By Allah, what I saw of them led me to compose some 
verses of poetry!’ “What are they?’ he was asked. He said: 


My horse almost fell at the rumble 
when the earth streamed with swarms of steeds. 


Galloping with noble lions astride them, 
not feeble in the fight, firm in the saddle, fully armed. 


I continued to run, thinking the ground itself was moving, 
when they brought a leader who 1s never deserted. 


I said, ‘Woe to Ibn Harb in your encounter 
when the land is surging with horses!’ 


I warn the people of the Haram clearly, 
speaking to every wise and sensible man among them, 


Of the army of Ahmad, not some contemptible troop, 
and my warning should not be described as hearsay. 
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That made Abu Sufyan and those with him turn back. Allah cast 
fear into their hearts and they returned to Makkah swiftly in fear, 
and the Prophet # returned victorious to Madinah with his 
Companions as Allah says: ‘So they returned with blessings and bounty from 
Allah and no evil touched them.’ That means that there was no fighting 
or terror. 

Jabir ibn ‘Abdullah asked for permission from the Prophet # to go 
out with him and he gave him permission. Allah had told them of 
the immense reward that this group would have, and the Messenger 
of Allah # said, ‘It refers to this expedition. This is the 
commentary of the majority on this ayah. 

Mujahid and ‘Tkrimah have an aberrant view and say that this dah 
is connected to the two after it and it is about the Prophet # going 
out to Lesser Badr. He went out for the appointment he made with 
Abu Sufyan at Uhud when he said, ‘Our meeting is Badr next year.’ 
The Prophet # said, ‘Say: “Yes.”’ So the Prophet #} set out for 
Badr where there was a great market and gave his Companions 
some dirhams. He approached Badr and Nu‘aym ibn Mas‘ud al- 
Ashja‘t came to him and told him that Quraysh had gathered and 
were coming to fight them. The Muslims were alarmed at that, but 
they said: ‘Allah is enough for us and the best of Guardians.’ They were 
determined and went to Badr and did not find anyone except the 
market. They bought some condiments and traded with their 
dirhams and returned safely and with a profit, as Allah says: “They 
returned with blessings and bounty from Allah.’ (3:174) This means the 
profit from their trade. Allah knows best. 
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173 those to whom people said, ‘The people have 
gathered against you, so fear them.’ But that merely 


increased their belief and they said, ‘Allah is enough for 
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us and the Best of Guardians.’ 

There is disagreement about who 1s meant by ‘those to whom people 
said’. Mujahid, Muqatil, ‘Ikrimah and al-Kalbi said that this refers to 
Nu‘aym ibn Mas‘ud al-Ashja‘. The expression is general but its 
meaning is particular. A similar usage in seen in ‘Do they in fact envy 
other people’ (4:54) when Muhammad & is meant. As-Suddi said that 
it was a bedouin who was given a wage for doing that. 

Ibn Ishaq and a group said that ‘people’ here refers to a troop of the 
‘Abd al-Qays who passed by Abu Sufyan who sent them to the 
Muslims to impede them. It is said that the ‘people’ referred to are the 
hypocrites. As-Suddi said, ‘When the Prophet # and _ his 
Companions prepared to go out to Lesser Badr for the appointment 
with Abu Sufyan, the hypocrites came to them and said, “We are 
your friends. We forbade you to go out to them and you disobeyed 
us and they fought you and won. If you go to them, none of you will 
return.’ They replied, ‘Allah is enough for us and the Best of Guardians.’ 

Abu Ma‘shar said, ‘Some of Hudhayl came to Madinah from 
Tihamah and the Companions asked them about Abu Sufyan and 
they said. “They have gathered many troops against you, so fear 
them and be on guard against them. You have no power to resist 
them.” According to these statements, the word ‘people’ means 
troops. Allah knows best. 

But that merely increased their belief 

The words of the people increased their belief, meaning their 
confirmation and certainty in their din, helping them in strength, 
boldness, and readiness. So according to this, the increase of belief 
lies in actions. People disagree about increase and decrease in belief. 
Scholars disagree about the increase and decrease in actions, taking 
different positions. One creedal position regarding this is that belief 
itself is one thing and affirmation (éasdiq) is another thing. Together 
they form a single whole which does not increase once it is obtained, 
and of which nothing remains when it vanishes. So there is only 
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increase and decrease in things connected to it rather than belief 
itself: 

Another group of scholars believe that belief increases and 
decreases according to the actions which issue from it. This applies 
especially to many of the scholars who apply the term ‘belief’ to acts 
of obedience, going by the words of the Prophet #}: ‘Belief has over 
seventy branches. ‘The best of which is the words: “There is no god 
but Allah,” and the least of which is removing an obstruction from 
the road.’ At-Tirmidhi transmitted it. Muslim added, ‘Modesty is a 
branch of belief.’ We find in the hadith of ‘Ali, ‘Belief appears like a 
white spot in the heart. Whenever belief increases, the spot 
increases.’ Al-Asma‘l said that the word for ‘spot’, ‘lumzah’, is like a 
speck which is white. For instance a horse 1s “almaz’ when it has some 
whiteness on its lower lip. Hadith scholars have ‘lamzah’, but in 
Arabic it is lumzah. 

This is evidence against those who deny that belief increases and 
decreases. Do you not see that he said, ‘Whenever belief increases, 
the spot increases until the entire heart is white’? It is the same with 
hypocrisy. It appears as a black spot in the heart. Whenever 
hypocrisy increases, the heart blackens until it becomes entirely 
black. 

Some of them said that faith is non-essential, not being fixed for 
two moments at a time, and it comes to the Prophets and righteous 
in an uninterrupted sequence. It increases by the frequency of its 
arrival in the heart of the believer and the constancy of its presence 
there. It decreases by consecutive periods of negligence in the heart 
of the believer. Abu-l-Ma‘ali indicated this. This understanding is 
found in the hadith of intercession, transmitted by Abu Sa‘id al- 
Khudri in Muslim: “The believers say, “Our Lord, they used to fast 
with us and pray and make hay” They will be told, “Go and bring 
out those you know. It is forbidden for the Fire to touch their faces.” 
They will bring out many people, some of whom are in the Fire up 
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to the middle of their thighs and some who are in it up to their 
knees. Then they will say, “Our Lord, not one of those You 
commanded us to bring out remains in it.” He will say, “Return and 
take out of it anyone in whose heart you find good equal to the 
weight of one dinar.” They will bring out many people and then 
they will say, “Our Lord, we have not left in it anyone You 
commanded us to bring out.” Then He will say, “Return and take 
out of it anyone in whose heart you find good equal to the weight of 
half a dinar.” They will bring out many people and then they will 
say, “Our Lord, we have not left in it anyone You commanded us to 
bring out.” Then He will say, “Return and take out of it anyone in 
whose heart you find even an atom’s weight of good.” 

It is said that what is meant in the hadith are actions of the heart, 
such as intention, sincerity, fear, counsel and the like. That is called 
‘belief’ since they are located in belief or indicate it. This is the 
linguistic usage in Arabic. They call something by the name of the 
thing that it is near it or is a result of it. The evidence for this 
interpretation is what the Shafi‘is say in reference to the time after 
all those with an atom’s weight of good are removed from the Fire, 
when [as it says in the hadith] they said, “We have not left any good 
in it at all,’ even though Allah will later remove from it a lot of 
people who simply said, “There is no god but Allah.’ They are 
believers, and if they had not been believers, He would not have 
removed them from it. 

If the first thing on which a likeness is based does not exist, then it 
cannot be subject to increase or decrease. That [increase/decrease] 
is determined in respect of movement. When Allah created a single 
knowledge and then created a similar knowledge or knowledges of 
known things along with it, then the first knowledge is increased. If 
Allah makes those similar knowledges cease to exist, then knowledge 
decreases, meaning that increase is removed. That is also the case 


when He creates a movement and creates concomitant movements. 


189 


Some scholars believe that the increase and decrease of belief is by 
way of proofs and so as a person increases in proofs they are said to 
increase in belief. That is why, according to one position, the 
Prophets are superior to others. ‘They know about belief from many 
more angles than most people do. This position, however, does not 
follow what the dyah implies since it is not conceivable that there be 
an increase in belief through proofs in this instance. 

Some people believe that belief increased through the revelation of 
obligations and reports in the period of the Prophet #} and in 
learning of them after having been ignorant of them. This does 
constitute a kind of increase of belief and would make increase 
metaphorical. From this point of view, decrease is inconceivable, and 
this is in respect of knowledge. Allah knows best. 

Allah is enough for us and the Best of Guardians. 

‘Enough’ (hash) is derived from ahsab which is sufficiency. A poet 

says: 


She killed our house with curds and ghee. 
It is enough for you in being sated and quenched. 


Al-Bukhari reported from Ibn ‘Abbas that this is also what [brahim 
said when he was thrown into the fire and Muhammad > said it 


when people told him, “The people have gathered against you.’ 
Allah knows best. 
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174 So they returned with blessings and bounty from 
Allah and no evil touched them. They pursued the 
pleasure of Allah. Allah’s favour is indeed immense. 

Our scholars say that when they entrusted their affairs to Allah and 
relied with their hearts on Him, He repaid them with four things: 
blessing, favour, averting evil and following His pleasure, and so He 
was pleased with them and they with Him. 
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175 It was only Shaytan frightening you through his 
friends. But do not fear them — fear Me if you are 
believers. 

Ibn ‘Abbas and others said, “The meaning is “by means of his 
friends”, in other words he frightens the believers by means of the 
unbelievers.’ ‘The genitive particle is omitted and the verb connected 
to the noun which is why it is in the accusative, as we also see in 
18:2. He alarmed the believers by means of the unbelievers. As- 
Suddi and al-Hasan said, ‘He frightened them through the 
hypocrites to make them not fight the idolaters.’ As for the friends of 
Allah, they are not frightened when he tries to alarm them. 

It is said that what is meant is that a human shaytan, either 
Nu‘aym ibn Mas‘td or someone else, alarmed them with the 
number of the unbelievers. ‘But do not fear them,’ means do not fear 
the unbelievers mentioned earlier, or it refers to the friends if you say 
that it means that Shaytan makes his friends alarm you. 

Allah says fear Me’ in respect of doing what He commands if you 
believe in His promise. The word ‘fear’ (khawf) in Arabic means 
dread. Khawafahu_ fa-khafahu is to vie to see which of then would have 
a greater fear of the other. Ahaw/a’ is a waterless desert and a camel 
which is khawfa’ is one with mange. AhGfah is like a leather bag used 
for collecting honey. 

Sahl ibn ‘Abdullah said, ‘Some of the truly sincere gathered to 
Ibrahim the Friend and asked, “What is fear?” He replied, “Not 
feeling safe until you reach the place of safety.”’ Sahl also said, 
‘Whenever ar-Rabi‘ ibn Khaytham passed by Bukayr, he used to 
faint. ‘Alt ibn Abi Talib was told about that and said, “When that 
happens to him, inform me.” That happened and they told him and 
he went to his hand inside his shirt and found his heart beating 
rapidly. He said, “I testify that this is the most fearful of the people of 
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your time.” 

The one who fears Allah fears that He will punish him, either in 
this world or the Next. That is why it is said that the fearful person is 
not the one who weeps and wipes his eyes; the fearful person is 
rather the one who abandons that for which he fears he will be 
punished. Allah has made it obligatory on His slaves to fear Him. 
He says: ‘Fear Me if you are believers.’ He praises the believers for 
having fear: “They fear ther Lord above them.’ (16:50) The people of 
subtle indications say many things about fear which connect with 
what we have mentioned. Abu ‘Ali ad-Daqqaq said, ‘I visited Abu 
Bakr ibn Furak when he was ill. When he saw me, he wept and I 
said to him, “May Allah restore you and heal you.” He said to him, 
“Do you think that I am afraid of death? I am afraid of what comes 
after death.” 

We find in the Sunan of Ibn Majah that Abu Dharr reported that 
the Messenger of Allah > said, ‘I see what you do not see and I hear 
what you do not hear. Heaven moans and it has the right to moan. 
There is no place in it the width of four fingers without an angel 
placing his brow on it, prostrating to Allah Almighty. By Allah, if you 
knew what I know, you would laugh little and weep much and you 
would not enjoy women on your beds and you would go out to the 
streets seeking the help of Allah Almighty. I wish that I were a felled 
tree.’ At-Tirmidhi transmitted it and said that it is a hasan gharib 
hadith. It is related by another path that ‘I wish that I were a felled 
tree’ were Abu Dharr’s words. Allah knows best. 
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176 Do not let those who rush headlong into unbelief 
sadden you. They do not harm Allah in any way. Allah 


desires to assign no portion to them in the Next World. 
They will have a terrible punishment. 
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Do not let those who rush headlong into unbelief sadden you. 

These are people who became Muslim and then apostatised out of 
fear of the idolaters. The Prophet was saddened about them and 
Allah revealed this. Al-Kalbi said that it means the hypocrites and 
Jewish leaders who concealed the description of Prophet & in their 
Books and so this was revealed. It is said that it refers to the People 
of the Book when they did not believe. That was hard on the 
Messenger of Allah # because the people looked to them and said 
that they were the People of the Book and that if he what he said 
had been true, they would have followed him. So this was revealed. 

Nafi‘ reads this as ‘yuhzinuka’ (Form IV, to make sad) as he does 
throughout the Qur’an except in al-Anbiya@’ (21:103) where he has 
‘yahzunuka’. Abu Ja‘far has the opposite. Ibn Muhaysin recited in all 
‘yuhzinuka’ while the rest read it ‘yahzunika’. ‘They are two dialects: 
hazana, yahzunu, and ahzana, which is a rare dialectical form, but, 
according to an-Nahhas, the first is the more eloquent of the two. A 
poet said about ahzana: 

My companions have gone, and the houses sadden me. 

Most recite ‘rush’ as ‘yusari‘tna’ and ‘Talhah recited ‘yusri ‘tina’. 

Ad-Dahhak said that they are the unbelievers of Quraysh and 
others say that they are the hypocrites. It is said that it is those 
mentioned before, and it is said that it is all unbelievers and their 
rushing into disbelief to work against Muhammad &}. 

Al-Qushayri said, “Sorrow over the disbelief of the unbeliever is a 
type of obedience, but the Prophet # had excessive sorrow over the 
disbelief of his people and was forbidden that: ‘So do not let yourself 
waste away out of regret for them.” (35:8) and ‘Perhaps you may destroy 
yourself with grief, chasing after them, tf they do not believe in these words.’ 
(18:6) 

They do not harm Allah in any way. 
They will not diminish the kingdom of Allah and His power in any 
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way by their disbelief: It is related by Abu Dharr that the Prophet 
said in what He related from what Allah the Blessed and Almighty 
said: ‘O My slaves! I have forbidden injustice to Myself and I have 
made it unlawful between you, so do not wrong one another. O My 
slaves! All of you are misguided except those that I guide, so seek My 
guidance and I will guide you. O My slaves! All of you are hungry 
except those that I feed so ask me for food and I will feed you. O My 
slaves! All of you are naked except those that I clothe so ask me for 
clothing and I will clothe you. O My slaves! You make mistakes by 
night and by day and I forgive all wrong actions so ask for My 
forgiveness and I will forgive you. O My slaves! You will never attain 
to My harm so as to be able to harm Me and you will never attain to 
My benefit so as to be able benefit Me. O My slaves! If the first and 
last of you, all the jinn and all the men among you, possessed the 
heart of the most godfearmg man among you, that would not 
increase My kingdom in any way. O My slaves! If the first and last of 
you, all the jinn and all the men among you, possessed the heart of 
the most evil man among you, that would not decrease My kingdom 
in any way. O My slaves! If the first and last of you, all the jinn and 
all the men among you, were to stand in a single place and ask of 
Me, I could give to every man what he asks without that decreasing 
what I have any more than a needle when it enters the sea. O My 
slaves! It is your actions for which I call you to account and then 
repay you in full. So anyone who finds good should praise Allah and 
anyone who finds something else should blame none but himself.’ It 
is transmitted by Muslim in the Sahzh, at-Tirmidhi and others. It is 
an immense hadith. It is said that the meaning is: “You will not harm 
the friends of Allah when they relinquish their help since Allah is 
their Helper.’ 
Allah desires to assign no portion to them in the Next World. 

Hazz (portion) is a share and fortune. You say that someone is more 
fortunate (ahazz) than another and he is mahziz or fortunate. The 
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plural of hazz is ahazz. Abu Zayd said that a man who is described as 
haziz is fortunate since he has a portion of provision. The verb hazza 
is to be fortunate in something. Sometimes the plural is ahuzz. Allah 
means that He will not assign them a portion in the Garden. This is 
a text which illustrates that good and evil are subject to Allah’s will. 
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177 Those who sell belief for unbelief do not harm Allah 
in any way. 

Those who sell belief for disbelief were already mentioned in al- 
Bagarah. “They do not harm Allah in any way’ is repetition for stress. It is 
said that part of bad management is to exchange belief for disbelief 
and sell the one for the other. ‘Shay” is in the accusative in both 
places since it is in the position of a verbal noun. It is as if Allah were 
saying: they will not harm Allah either a little or a lot. It can also be 
in the accusative by the elision of an implied da’, as if He were 
saying: it will not harm Allah at all. 
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178 Those who disbelieve should not imagine that the 
extra time We grant to them is good for them. We only 
allow them more time so they will increase in evildoing. 
They will have a humiliating punishment. 

This refers to His granting them a long life and luxury. It means: 
“Those who alarm the Muslims should not imagine that Allah does 
not have the power to destroy them. They are given a long life so 
that they can disobey Allah, not because it is good for them.’ It is 
said to mean: “The extra time We have given them in the form of the 
victory at Uhud is not good for them. That is just in order to 
increase their punishment.’ 


It is related that Ibn Mas‘td said, “There is no one, either good or 
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bad, but that death is not better for him. If he is good, Allah says: 
“What ts with Allah is better for those who are truly good” (3:198), and if he 
is bad, Allah says: “We only allow them more time so they will increase in 
evildoing.”” 

Ibn ‘Amir and ‘Asim read ‘imagine’ as ‘yahsibanna’ whereas 
Hamzah reads it as ‘tahsabanna and the rest read it as ‘yahsabanna’. If 
it is read with ya’, ‘those’ is the subject and it means, ‘the unbelievers 
should not imagine,’ and ‘the extra time We grant to them’ takes the 
place of two objects and ‘ma’? means ‘which’ and the pronoun is 
elided. ‘Better’ is the predicate of ‘anna’, and it is also possible to 
assume that ma’ and the verb are verbal nouns and implies: ‘those 
who disbelieve should not imagine that Our granting them a 
deferral is good for them’. 

If it is read with a ¢@’, then the subject is the second person, who is 
Muhammad #?, and ‘those’ is in the accusative based on the first 
object of ‘zmagine’ and what follows it is an appositive for ‘those’ and 
takes the place of two objects as it would do if it were an appositive. 
It is not proper for ‘an’ and what follows it to be a second object of 
‘imagine’ because the second object in this area is the first in meaning 
because ‘hasiba’ and its sisters are added to the inchoative and the 
predicate, meaning ‘you should not imagine that the extra time We 
grant them is good.’ This is the view of az-Zajjaj. 

Abu ‘Alt said, ‘If this is sound, then “good? would be in the 
accusative because “anna” would become an appositive for “those 
who disbelieve”, and so it would be as if Allah were saying, “Do not 
imagine that the deferral of those who disbelieve is good for them.” 
So His word “good” is the second object of “imagine”. It is not 
permitted to recite it with é@ unless it 1s “ina” with a kasrah and 
“good’ is in the accusative. That is not related from Hamzah. The 
reading from Hamzah has a ¢a@’ and so this reading is not sound.’ 

Al-Farra’ and al-Kisa’l said, “he reading of Hamzah is permitted 
for repetition. It implies: “Do not imagine that those who disbelieve, 
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do not imagine that the deferral We grant them is good.” So “anna” 
takes the place of two objects by the second “imagine”. It acts as a 
second object of the first “emagine”.’ Al-Qushayri said, “This is close 
to what az-Zajjaj mentioned about the claim of the appositive, and 
the reading is sound and Abu ‘Ali aimed to be harsh to az-Zajjaj.’ 
An-Nahhas said, ‘Abu Hatim claimed the recitation by Hamzah 
here and in 3:180 is poor Arabic. This is not permitted and a group 
corroborate him in that.’ 

Yahya ibn Waththab recited ‘znnama’ and ‘inna’, both with a kasrah. 
Abu Ja‘far said, “Yahya’s reading is good.’ Abu Hatim said, ‘I heard 
al-Akhfash mentioned that the kasrah of “inna” is used by the 
Qadariyyah as an argument and they make it entail a change in 
word order: “Those who disbelieve should not imagine that We give 
them more time so that they can increase in evildoing. Giving them 
a deferral is good for them.” He said, ‘I saw in a copy of the Qur’an 
in the General Mosque in which a mode (harf) had been added 
which said: “inndma numlt lahum [h-yazdadia] imanan.” Ya‘qub al-Qari’ 
looked at it and the incorrect usage was clear and he scratched it 
out.’ 

This dah is a text invalidating the position of the Qadariyyah 
because it reports that Allah extends their lives so that their unbelief 
will increase by their committing acts of disobedience to Allah and 
this occurs sequentially in the heart as is clear in respect of its 
opposite which is belief. Ibn ‘Abbas said, “here is no one who is 
pious or impious but that death is better for him.’ Then he recited: 
‘We only allow them more time so that they will increase in evildoing’ and he 
recited: ‘What is with Allah 1s better for those who are truly good.’ (3:198) 
Razin transmitted it. 
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179 Allah will only leave the believers in the position you 
now are in so that He can sift out the rotten from the 
good. Allah has not given you access to the Unseen. But 
Allah chooses those of His Messengers whom He wills. 
So believe in Allah and His Messengers. If you believe 
and are godfearing you will have an immense reward. 
Allah will only leave the believers in the position you now are in so 
that He can sift out the rotten from the good. Allah has not given you 
access to the Unseen. 

Abu-l-‘Aliyah said, ‘The believers asked to be given a sign by which 
a believer could be distinguished from a hypocrite and so Allah 
revealed: “Allah will only leave the believers in the position you now are in 

..” There is disagreement about who is addressed by this aah. Ibn 
‘Abbas, ad-Dahhak, Muqatil, al-Kalbi1 and most commentators say 
that it is addressed to the unbelievers and hypocrites, implying, 
‘Allah would not leave the believers in the position you are in of 
disbelief, hypocrisy and enmity to the Prophet #.’ 

Al-Kalbi said, “Some Quraysh from the people of Makkah said to 
the Prophet #?, “You claim that one of our men is in the Fire. If he 
leaves our din and follows yours, you say that he is one of the people 
of the Garden. So tell us who this one is. Tell us which of us will 
come to you and who will not come.” So Allah revealed: “Allah will 
only leave the believers in the position you now are in” of disbelief and 
hypocrisy “so that He can sift out the rotten from the good.’” 

It is said that it is addressed to the idolaters and that what is meant 
by the ‘believers’ are those still to be born who will believe, meaning 
that Allah would not leave children who will believe in the shirk you 
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espouse until He has distinguished between you and them. If this is 
true, then ‘Allah has not gwen’ is a new sentence. That is the position of 
Ibn ‘Abbas and most commentators. 

It is said that it is addressed to the believers, i.e. ‘Allah would not 
leave you, O believers, in the position you are in where the believer 
is muddled with the hypocrites until he sifts you out through trial 
and responsibility so that you will recognise the rotten hypocrite 
from the good believer.’ The two groups were sifted at Uhud. This is 
the position of most of the people of meanings. 

This is addressed to the believers, meaning, ‘Allah would not single 
out the hypocrites for you so that you recognise them, but He helps 
you in that through responsibility and trial.’ That was made clear at 
Uhud. The hypocrites stayed behind and displayed malice. ‘You did 
not know this Unseen reality before this happened. Now Allah has 
acquainted Muhammad #? with that.’ 

It is said that the words ‘gwe you access’ mean Allah would not 
inform you of what will happen with them, and so this would be 
connected to what was before and is not a new sentence. That is 
because when the unbelievers said, ‘Why has nothing been revealed 
to us?’ Allah said: ‘Allah has not given you access to the Unseen,’ in other 
words to the one whom [they think] deserves Prophethood so that 
revelation would be by their choice. 

Allah chooses whomever He wishes to receive access to His 
Unseen. The verb for ‘giving access’ is ¢ala‘a and ittala‘a which is 
transitive. The verb used for ‘sifting out’ is recited as ‘“yumayyizu’ from 
Form IL. It is also recited like that in al-Anfal and it is the reading of 
Hamzah. The rest have yamizu from Form I of maza, yamizu. One 
says, ‘miztu’ to separate one part of a thing from another, with the 
verbal noun mayz, and Form II with the verbal noun tamyiz. Abu 
Mut‘adh said, ““Mztu’ash-shay” means “I divided it into two.” When 
it is into several parts, then you say, “mayyaztuha tamytzan”. Similarly 
when you make one into two, you say, “faraqtu baynahuma’. An 
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example of that is the parting (faraq) of the hair. When you split 
something into several things, you say, “farragtuhu tafriqan.”’ An 
aspect of it is sifting (¢mtaza) people from one another. We also see its 
use in the dah: Tt all but bursts with rage’ (67:8): ‘yakadu_yatamayyaza,’ 
meaning almost bursts apart. We also see in a report: ‘If someone 
removes (maza) something harmful from the road, it is sadagah for 
him.’ 

So believe in Allah and His Messengers. 

It is said that when the unbelievers asked the Messenger of Allah 
# to make it clear to them who were believers, Allah revealed this. 
It means: “Do not be occupied with what does not concern you. Be 
occupied with what concerns you, which 1s belief.’ ‘Believe? means to 
affirm the truth, not to seek for the Unseen. “The immense reward’ is 
the Garden. 

It is reported that an astrologer was with al-Hajyjaj ibn Yusuf and 
al-Hajjaj took some pebbles in his hand and, knowing how many 
they were, asked the astrologer, ‘How many pebbles are in my 
hand?’ He guessed and was right. Al-Hajjaj ignored him and took 
some pebbles which he had not counted and asked the astrologer, 
‘How many are in my hand?’ He guessed and was wrong. Then he 
guessed again and was wrong. He said, ‘Governor, I think that you 
do not know how many are in your hand.’ ‘No, I don’t’ he replied 
and then asked, ‘So what is the difference between this and that?’ 
He said, ‘You counted the first one and so it was not an unseen 
matter. I guessed and was right. The number this time was 
unknown, and so it was unseen matter and only Allah Almighty 
knows the Unseen.’ ‘This will be further discussed in al-An ‘am. 
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180 Those who are tight-fisted with the bounty Allah has 


200 


given them should not suppose that that is better for 
them. No indeed, it is worse for them! What they were 
tight-fisted with will be hung around their necks on the 
Day of Rising. Allah is the inheritor of the heavens and 
the earth and Allah is aware of what you do. 
Those who are tight-fisted with the bounty Allah has given them 
should not suppose that that is better for them. 

‘Those is in the nominative and the first object is elided. Al-Khalil, 
Sibawayh and al-Farra’ said that it means: “They think miserliness 1s 
better for them,’ meaning: “The tight-fisted should not suppose that 
miserliness is better for them.’ There is elision because ‘miserliness’ 
is indicated. ‘This is common usage in Arabic. [POEM] As for the 
reading of Hamzah, it is very unlikely according to an-Nahhas. It is 
also possible that it means ‘Do not suppose the miserliness of the 
tight-fisted is better for them.’ Az-Zajjaj said, ‘It is like “Ask the town” 
(12:82). The pronoun ‘huwa’ in %t ws better for them’ 1s separating 
according to the Basrans but is a disconnected pronoun according to 
the Kufans. An-Nahhas said that in Arabic it can be an inceptive 
and predicate. 

It is worse for them. What they were tight-fisted with will be hung 
around their necks on the Day of Rising. 

Miserliness is worse for them. The sim of the future tense in ‘will be 
hung’ is a threat. Al-Mubarrad said that. This dah was revealed 
about miserliness in respect of wealth and spending in the Way of 
Allah and not paying the obligatory zakat. This is like Allah’s words: 
“They do not spend it in the way of Allah.’ (9:34) A group of interpreters, 
including Ibn Mas‘ud, Ibn ‘Abbas, Abu Wa’il, Abu Malik, as-Suddi 
and ash-Sha‘bi, said, “Che meaning of “what they were tight-fisted with 
will be hung around their necks” is that which is reported in hadith from 
Abu Hurayrah in which the Prophet # said, “If someone is given 
wealth by Allah and does not pay the zakat due on it, on the Day of 
Rising it will take on the likeness of [a poisonous snake] with two 
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spots which will coil about his neck under his ears on the Day of 
Rising, saying, ‘I am your wealth. I am your treasure.’” Then he 
recited this ayah.’ An-Nasa’l transmitted it. 

Ibn Majah transmitted from Ibn Mas‘ud that the Messenger of 
Allah # said, ‘If someone does not pay the zakat due on his wealth, 
on the Day of Rising it will take on the likeness of [a poisonous 
snake] with two spots which will coil about his neck.’ He said, “Phen 
the Prophet # recited an dyah confirming this in the Book of Allah 
Almighty: “Those who ave tight-fisted with the bounty Allah has given them 
should not suppose that that is better for them.” It is reported from the 
Prophet 2: “There is no one who has a relative who comes to him 
and asks him for some of the surplus wealth he has and then he is 
miserly towards him, but that on the Day of Rising a serpent of fire 
will be brought to him, smacking its lips, and wrapped around his 
neck.’ 

Ibn ‘Abbas said, “This dyah was revealed about the People of the 
Book and their miserliness in clarifying what they knew about 
Muhammad #}.’ Mujahid and a group of the people of knowledge 
said that. According to this interpretation, the words ‘hung about their 
necks’ indicate the punishment for their miserliness. It comes from 
tagah (ability) as the Almighty says: ‘For those who are able to fast’ 
(2:184), but this is not part of ability. Ibrahim an-Nakha‘1 said that 
on the Day of Rising Allah will give them a collar of fire. This 
coincides with the first interpretation which is the view of as-Suddz1. 
It is said that their actions will cling to them as a collar clings to the 
neck. The ring of a dove is used metaphorically to denote this 
adhesion. Allah Almighty says: ‘We have hastened the destiny of every man 
around his neck.’ (17:13) An example illustrating this is found in the 
words of ‘Abdullah ibn Jahsh to Abu Sufyan: 


Convey to Abu Sufyan that he will come to regret the outcome of a 
matter. 
You sold the house of your cousin to settle the debt you owed. 
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Your ally by Allah, the Lord of people, swears a strong oath: 
Take it! Take it! Your treachery will cling to you like the ring of 
a dove! 


This follows the second interpretation. Linguistically, bukhl 
(miserliness) is that person withholds a right he owes to another. The 
one who withholds what he is not obliged to give is not a miser 
because he is not censured for that. The people of the Hiyaz say: 
yabkhuliina, bakhuli while the rest of the Arabs say: yabkhalina, bakhili. 
An-Nahhas related that. 

An example of the result of miserliness is what is related of the 
Prophet # saying to the Ansar, ‘Who is your master?’ They 
answered, ‘Al-Jadd ibn Qays in spite of his miserliness.’ He said, 
‘What illness could be worse than miserliness?’? ‘How is that, 
Messenger of Allah?’ they asked. He said #, ‘A people lived by the 
coast and, because of their miserliness, disliked guests staying there. 
They said, “Let our men be far from the women so that the men can 
use the distance of the women as an excuse for not receiving guests 
and the women can use the distance of the men as an excuse.” They 
did that for a long time and so the men became involved with one 
another and the women with one another.’ Al-Mawardi mentioned 
it in Aztab adab ad-dunya wa’d-din. Allah knows best. 

There is disagreement about whether miserliness (bukAl) and 
avarice (shahh) are the same thing. It is said that miserliness is 
refusing to give what you have and avarice is desiring to obtain what 
you do not have. Avarice is miserliness coupled with greed. That is 
sound based on what Muslim transmits from Jabir ibn ‘Abdullah 
that the Messenger of Allah # said, ‘Beware of injustice. Injustice 
will be darkness on the Day of Rising. Beware of avarice. Avarice 
destroyed those before you and prompted them to shed each other’s 
blood and make lawful what was unlawful.’ This refutes the idea of 
miserliness being refusing to give what is obligatory and avarice 
being refusing to give what is recommended, because if avarice had 
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been refusing to give what is recommended, it would not have 
merited such a severe threat and strong censure about being the 
destruction of this world and the Next. This is supported by what 
an-Nasa’1 reported from Abu Hurayrah who reported that the 
Prophet & said, ‘Dust in the Way of Allah will never be joined with 
the smoke of Hellfire in the nostrils of a Muslim man. Avarice and 
belief are never joined together in the heart of a Muslim man.’ This 
indicates that avarice 1s more strongly censured than miserliness 
although there is something reported which indicates that they are 
the same: the words of the Prophet # who was asked, ‘Is the 
believer miserly?’ ‘No,’ he replied. Al-Mawardi related in Aztab adab 
ad-dunya wa’d-din that the Prophet #} asked the Ansar, ‘Who is your 
master?’ They answered, ‘Al-Jadd ibn Qays in spite of his 
miserliness.’ 

Allah is the inheritor of the heavens and the earth. 

Allah tells us about His going on and the eternal nature of His 
Kingdom and that He is after time as He was before time, free of 
any need of the universe. He will inherit the earth after the 
annihilation of His creation and departure of their kingdoms when 
there is no one left to claim their wealth. This is a reference to 
customary practice in human inheritance and this is not what 
actually happens because the heir is the one who inherits what he 
did not own before whereas Allah is, in any case, the Owner of the 
heavens and the earth and what is between them, the heavens and 
what is in them, and the earth and what is in it. Property and wealth 
are in reality merely loaned to their owners in this world and, when 
they die, return to their original Owner. It is also like the aah: ‘It ts 
We who will inherit the earth and all those on it.’ (19:40) In both ayahs 
Allah Almighty commanded His servants to spend and not to be 
miserly before they die and leave that to be inherited by Allah 
Almighty. They only benefit from what they spend. 
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181 Allah has heard the words of those who say, ‘Allah 
is poor and we are rich.’ We will write down what they 
said and their killing of the Prophets without any right to 
do so and We will say, ‘Taste the punishment of the 
Burning.’ 182 That is on account of what you did. Allah 
does not wrong His slaves. 

Allah has heard the words of those who say, ‘Allah is poor and we 
are rich.’ 

Allah mentions here the ugly words of the unbelievers, especially 
the Jews. Commentators say that when Allah revealed: ‘s there anyone 
who will make Allah a generous loan?’ (2:245), some of the Jews, including 
Huyayy ibn Akhtab according to al-Hasan, and Finhas ibn ‘Azuara’ 
according to ‘Ikrimah and others, said, ‘Allah is poor and we are rich 
since He borrows from us.’ They said this to confuse those who were 
weak, not because they believed it, because they were People of the 
Book. But in saying this they asserted disbelief because they wanted 
to cause doubt in the weak among them and among the believers 
and to deny the Prophet #}. ‘He is poor according to what 
Muhammad > says, since He borrows from us.’ 

We will write down what they said 

This means ‘We will repay them for it.’ It is said, “We will record it 
in the records of their deeds,’ in other words command the 
Guardian Angels to confirm what they said on the Day of Rising 
when they read what is in these books so that it will be evidence 
against them. It is like Allah’s words: ‘We are writing it down.’ (21:94) It 
is said that what is meant by writing is remembering, meaning ‘We 
will remember what they said and repay them.’ The md in ‘md qalii’ 
is in the accusative by the action of ‘write’. Al-A‘mash and Hamzah 
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recite ‘sa-yuktabu’ (‘what they said will be written down’) and so md is 
a passive subject. Hamzah thought that based on the reading of Ibn 
Mas‘ud: ‘yugalu’ (it will be said). 

their killing of the Prophets without any right to do so. 

We will also record their killing of the Prophets, in other words 
their approval of their being killed. What is being referred to 1s their 
ancestors killing of the Prophets, but they were pleased with that and 
so it was also ascribed to them. A man commended the killing of 
‘Uthman in the presence of ash-Sha‘bi and ash-Sha‘bi told him, 
“You have shared in his murder.’ He made approval tantamount to 
actual killing. 

This is a very serious matter since approval of disobedience is also 
disobedience. Abu Dawud reported from al-‘Urs ibn ‘Umayra al- 
Kindi that the Prophet «> said, ‘When you do something wrong on 
the earth, those who witness but dislike it — or object to it — are like 
the one who is absent from it. Those who are absent from it but 
approve of it are like those who are present.’ This is a text. The 
meaning of the expression ‘wthout any nght’? was discussed in al- 
Bagarah. 

We will say, ‘Taste the punishment of the Burning.’ 

This will be said to them in Hellfire, or at their deaths, or at the 
Reckoning. The words are spoken by Allah or by the angels. The 
reading of Ibn Mas‘ud is ‘yuqalu’. ‘Burning’ is a name for the blazing 
of the Fire. The ‘Fire’ includes that which is actually blazing and 
that which is not. 

That is on account of what you did. (lit. ‘what your hands sent ahead) 

That punishment is for your prior wrong actions. The use of the 
word ‘hands’ here indicates their personally undertaking the action 
since it ascribes it directly to the person doing it. An action can be 
ascribed to a person when he orders it to be done as in 28:4. The 
root of ‘aydikum’ is ‘aydyukum’ and the dammah is elided because it is 
heavy. Allah knows best. 
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183 Those who say, ‘Allah has made a contract with us 
that we should not believe in any Messenger until he 
brings us a sacrifice consumed by fire.’ Say, 
‘Messengers came to you before me with the Clear 
Signs and with what you say. So why did you kill them if 
you are telling the truth?’ 184 If they deny you, 
Messengers before you were also denied, who brought 
the Clear Signs and written texts and the illuminating 
Book. 
Those who say, ‘Allah has made a contract with us that we should 
not believe in any Messenger until he brings us a sacrifice consumed 
by fire.’ 

‘Those’ is in the genitive as an appositive for ‘those who say’ in the 
previous dyah or as an adjective of ‘slaves’ or the predicate of an 
inceptive meaning: ‘they are those who say’. 

Al-Kalbi and others said that it was revealed about Ka‘b ibn al- 
Ashraf, Malik ibn as-Sayf, Wahb ibn Yahudha, Finhas ibn ‘Azuara’ 
and a group who came to the Prophet & and said to him, ‘So you 
claim that Allah has sent you to us when He revealed to us a Book in 
which He made a contract with us that we should not believe in any 
Messenger until he brings us a sacrifice consumed by fire. If you 
bring that, then we will believe you.’ Then Allah revealed this. It is 
said that this is in the ‘Torah, but the Word was complete when both 
the Messiah and Muhammad came to them. When they came to 
them, then they should believe in them without such a sacrifice. 

It is said that the matter of that kind of sacrifice was established 
until it was abrogated by ‘Isa. Among them, a Prophet used to 
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sacrifice and pray. A roaring smokeless white fire would descend and 
consume the sacrifice. This is what the Jews claimed, while 
concealing its abrogation. In holding to this, they were harassing the 
Prophet #. The miracles of the Prophet # were a definitive proof 
to invalidate their claim. It was the same with the miracles of ‘Isa. If 
his truthfulness is mandatory, then it is mandatory to affirm him. 
Then Allah established the proof against them. 

Say, ‘Messengers came to you before me with the Clear Signs and 
with what you say. So why did you kill them if you are telling the 
truth?’ 

This is addressed to Muhammad and ‘to you’ refers to the Jews. The 
‘Clear Signs’ the Prophets brought them were the sacrifices, but in 
spite of that they killed many of them, such as Zakartyya, Yahya, 
Shu‘ayb, and the rest of the Prophets who were killed and not 
believed in. That, of course, refers to what their ancestors did. 

This is the dyah which ash-Sha‘bi recited and used as evidence 
against the one who commended the murder of “‘“Uthman as we 
stated. Allah calls these Jews ‘killers’ because they approved of what 
their ancestors had done, even though there was about seven 
hundred years between them. ‘Qurban’ (sacrifice) is a practice by 
which one draws near to Allah, such as sadagah and other righteous 
actions. It has the form fu‘lan from the basis of qurbah. It can be a 
noun like sultan and burhan (proof), or a verbal noun like ‘udwan 
(aggression) and khusran (loss). ‘Isa ibn ‘Umar used to recite ‘guruban’, 
following the dammah on the q@fas the plural of zulmah is zulumat and 
that of hujrah 1s hujurat. 

If they deny you, Messengers before you were also denied, who 
brought the Clear Signs and written texts and the illuminating Book. 

‘Clear Signs’ are proofs. ‘<ubur’ are written texts. Mazbiirah means 
‘written’. “<ubur’ is the plural of zabir which is a book. The root of 
zabara means ‘to write’. Every zabir is a book. Imru’u-l-Qays said: 


Whose are the remnants I see which grieve me, 
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like the writing of a book (zabur) on Yamani bark? 


‘T recognize my tazbirah’, refers to handwriting. It is also said that it 
is derived from zabr, meaning to chide. The verb zabara can also 
mean to encircle a well with stones. 

Ibn ‘Amir recited ‘bi-z-cuburi wa bi-l-kitab’ with two extra ba’s in 
both words. It is like that in the Syrian copies of the Qur’an. 

“The Illuminating Book’ is a book that is clear in itself and also makes 
things clear, from the verb andra, yuniru. Form Il and Form X are 
used as well as Form IV to mean the same. Each of them is 
intransitive and transitive. Allah combines zubur and kitab which 
mean the same. We have already mentioned the root meaning of 
kitab. 
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185 Every self will taste death. You will be paid your 
wages in full on the Day of Rising. Anyone who is 
distanced from the Fire and admitted to the Garden has 
triumphed. The life of this world is just the enjoyment of 
delusion. 

Allah told us about the misers and their disbelief when they said, 
‘Allah is poor and we are rich,’ and then commanded the believers 
to be steadfast in the face of their injury. In the next dah He tells 
them: ‘You will be tested,’ and thus makes it clear that this world will 
end and not continue. The duration of this world is brief and the 
Day of Rising is the Day of Repayment. 

Every self will taste death. 

Everyone will taste death because it is unavoidable for the living as 

Umayyah ibn Abr’s-Salt said: 


Whoever does not die in the bloom of life dies decrepit. 
Death is a cup from which everyone must drink. 
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Another said: 


Death is a door which everyone must enter. 
Would that I knew which Abode lies beyond the door! 


The general reading is ‘dha iqatu-l-mawt’? with idafah while al- 
A‘mash and Ibn Abi Ishaq read ‘dha@iqgatun al-mawta’ with tanwin and 
‘mawt in the accusative. They said that that is because it has not 
been tasted yet. That is because there are two types of active 
participle. One indicates the past and the other the future. Ifit is the 
first, then it is only in zda@fah with what follows it, as when you say, 
“This one hit Zayd yesterday and killed Bakr yesterday’ because it 
acts as an inert noun, which is knowledge like “The slave of Zayd’ 
and ‘the companion of Bakr. [POEM] If it is the second, then it is 
permitted to have the genitive, accusative and tanwin because it acts 
like a present verb. If the verb is not transitive, it is not transitive, like 
‘qa@'iumun Kaydun’. If it is transitive, you make it transitive and it takes 
the accusative like ‘<aydun harib ‘Amran.’ It 1s also permitted to elide 
the tanwin and the idafah 1s lighter. [POEM] We also see the same 
usage in 39:38. 

Know that death has causes and signs. One of the signs of the 
death of the believers is the sweat of the brow. An-Nasa’l reported 
that Buraydah heard the Messenger of Allah # say, “The believer 
dies with sweat on his brow.’ We explained it in at-Tadhkirah. 

When he is dying, he is told to say the shahadah since the Prophet 
> said, ‘Instruct your dying to say, “There is no god but Allah” so 
that it is his last words and his life is sealed with the shahadah. It 
should not be repeated to him so that he does not become irritated. 

It is recommended to recite Sarat Yasin based on the words of the 
Prophet , ‘Recite Yasin over your dying.’ Abt Dawid transmitted 
it. Al-Ajurri mentioned in the Book of Advice from Umm ad-Darda’ 
that the Prophet > said, “There is no dying person who has Sarat 
Yasin recited to him without death being easy for him.’ In death the 
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eyes follow the spirit, as is reported in Sahih Muslim. Acts of worship 
and responsibility are removed. Rulings are then addressed to the 
living, some of which are not properly esteemed. His righteous 
brothers are informed about his death. Some people dislike that and 
say that it is tantamount to a death announcement which is disliked. 
The first view is sounder and we have elucidated it elsewhere. 
Another thing that is done is preparation of the dead person by 
washing and burial of them before any putrefaction occurs. The 
Prophet # said to some people who delayed burying their dead, 
‘Hurry to bury your dead’ and he said #, ‘Hurry to perform the 
funeral prayer.’ 

It is sunnah for the Muslims to wash all their dead except for 
martyrs. It is said that it is mandatory to wash them as well as Qadi 
‘Abd al-Wahhab said. The first is the position of the Book. There are 
scholars who hold both views. The reason for the disagreement is 
what the Prophet # said to Umm “Attyyah about washing his 
daughter Zaynab, as in Muslim, or Umm Kulthum as in Abu 
Dawud: ‘Wash her three or five or more if you think that is 
necessary.’ That is the basis of scholars for washing the dead. It is 
said that what is meant is the command to wash and it is said that 
what is meant is clarification of the ruling about washing and that it 
is mandatory. It is said that what is meant is instructing how that 
washing should be done and there is nothing in it which indicates 
that it is mandatory. They said that this is indicated by his words &}, 
‘if you think’. This would imply that the literal meaning is not a 
mandatory command because it is left to their view. They are told, 
“This is highly unlikely because the words “if you think” refer to a 
command, not to understanding. There is merely choice concerning 
the number of times.’ 

There is no disagreement that washing the dead is prescribed and 
acting on it is the Shari‘ah. It is not abandoned. It is done like the 
ghusl for jandbah. The dead person is not washed more than seven 
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times by consensus as Abu ‘Umar related. If something emerges 
from the corpse after the seventh time, only the place of emergence 
is washed. The ruling is the same as that of someone in jandbah when 
he breaks wudi’ after his ghusl. 

The dead person is shrouded after they are washed. Shrouding is 
mandatory according to the generality of the Muslims. If they have 
money, the cost of the shroud is taken from the main part of their 
wealth according to most scholars, except for Tawus who says that it 
is taken from the remaining third of their wealth, large or small. If 
the deceased was someone who had to be supported in his life — by a 
master, if it is a slave, or by a father, husband or son in other cases — 
there is agreement that, in the case of a slave, the master must pay, 
but there is disagreement about the husband, father and son. If there 
is no one, then it is up to the Muslim Treasury or the community of 
Muslims as a whole to provide what is needed. 

The specific individual obligation is that the private parts must be 
covered. If more is available, but not enough to cover the entire 
body, then the head and face are covered as well to honour the face 
and cover the good features which will change. The basis for this is 
the story of Mus‘ab ibn ‘Umayr. He left a mantle after the Battle of 
Uhud. When his head was covered, his feet showed, and when his 
feet were covered, his head showed. The Messenger of Allah #} said, 
‘Put it over his head and cover his feet with idhkhir-herb.’ Muslim 
transmitted it. 

Most scholars recommend an odd number of cloths in shrouding, 
but all of them agree that there is no definitive number. White is 
recommended. The Messenger of Allah # said, ‘Wear white. It is 
the best of your garments. Shroud your dead in it.” Abu Dawud 
transmitted it. The Prophet #? was shrouded in three white Sahuli 
cotton cloths. It is permitted to use other than white for shrouds 
unless it is silk. 

The stinginess of heirs regarding shrouding is settled for them by 


212 


stipulating the same sort of clothing used for Jumu‘ah and for ‘Ids. 
The Prophet #$ said, ‘When one of you shrouds his brother, he 
should shroud him well.’ Muslim transmitted it. That is unless the 
dead person has left instructions to use something inferior to that. If 
he leaves instructions for something more extravagant, it is said that 
such excess is void, and it is also said that it is paid for from the third 
he is allowed to use for legacies. ‘The first view is sounder since Allah 
says: ‘Do not be extravagant.’ (6:141) Abu Bakr said, ‘It is for pus.’ 

When the washing and shrouding is finished, the deceased is 
placed on their bier and the men carry him. The ruling is to carry 
the bier quickly since the Prophet # said, ‘Go briskly with the bier. 
If the dead is righteous, it is good that you are bringing him to. If he 
is other than that, it is evil that you are removing from your 
shoulders.’ It is not as the ignorant do today by walking slowly and 
stopping time after time, and reciting the Qur’an with melodies and 
other things which are not lawful to do as the Egyptians do with 
their dead. 

An-Nasa’l related from Muhammad ibn ‘Abd al-A‘la from Khalid 
from ‘Uyaynah ibn ‘Abd ar-Rahman that his father, ‘Abd ar- 
Rahman, said, ‘I saw the funeral of ‘Abd ar-Rahman ibn Samurah. 
Ziyad was walking in front of the bier. Some men from family and 
clients of ‘Abd ar-Rahman began to get in front of the bier and walk 
backwards, saying, “Slowly! Slowly! May Allah bless you!” They 
went at a snail’s pace until we were on part of the Mirbad road 
where we met Abu Bakrah on a mule. When he saw what they were 
doing, he attacked them with his mule and brought his whip down 
on them. He said, “Stop it! By the One who honoured the face of 
Abu-l-Qasim #, when we were with the Messenger of Allah &, we 
went very quickly with it!” The people were glad.’ Abu Mayjidah 
related that Ibn Mas‘id said, ‘We asked our Prophet @ about how 
to walk with the bier and he said, “Less than trotting. If it is good, he 
is hastened to it. If it is other than that, then may the people of the 
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Fire be far away!” 

Abu ‘Umar said, “The majority of scholars agree that what is 
meant by going quickly is faster than sedately. They preferred going 
quickly to going slowly. It is disliked to go so quickly as to impose 
difficulty on any weak people who are following.’ Ibrahim an- 
Nakha‘ said, ‘Go slightly slowly but do not creep slowly like the Jews 
and Christians.’ Some people interpreted the ‘going quickly’ 
mentioned in the hadith of Abu Hurayah as hastening the burial, 
not the manner of walking. That is of no import because of what we 
have mentioned. Success is by Allah. 

The prayer over the deceased is a general obligation like jzhad. ‘This 
is the common position of the schools of the scholars, Malik and 
others, since the Prophet # said about the Negus, ‘Stand and do the 
prayer for him.’ Asbagh, however, said that it is sunnah and related 
that from Malik. This will be further discussed in at-Tawbah. 

It is mandatory to bury the deceased in the earth and cover them 
since the Almighty says: “Then Allah sent a crow which scratched at the 
earth to show him how to conceal his brother’s corpse.’ (5:31) The ruling 
concerning digging the grave, what is recommended in it and how 
to place the dead in it will be mentioned in another place. The 
ruling concerning building a mosque over graves will be mentioned 
in al-Kahf. 

These are rulings about the dead and what is obliged for the living. 
‘Nishah said that the Messenger of Allah #} said, ‘Do not curse the 
dead. They have gone ahead to what they sent forward.’ Muslim 
transmitted it. We find in the Sunan of an-Nasa’1: ‘Someone who had 
died was spoken ill of in the presence of the Prophet and he said, 
“Only speak well of the dead.” 

You will be paid your wages in full on the Day of Rising. 

The wage of the believer is the reward and the wage of the 
unbeliever is punishment. Blessing and trial in this world are not 
counted as a reward and payment because they are subject to 
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annihilation. 
Anyone who is distanced from the Fire and admitted to the Garden 
has triumphed. 

He has ‘triumphed’ because he has obtained what he hoped for and 
was saved from what he feared. Al-A‘mash related from Zayd ibn 
Wahb from ‘Abd ar-Rahman ibn ‘Abd Rabb al-Ka‘bah from 
‘Abdullah ibn ‘Amr that the Prophet # said, ‘Anyone who desires to 
be far from the Fire and to enter the Garden should have death 
come to him while he is testifying that there is no god but Allah and 
Muhammad is the Messenger of Allah, and he should give people 
what he must give them.’ Abu Hurayrah related that the Messenger 
of Allah # said, ‘A whip-sized space in the Garden is better than this 
world and everything in it. Recite if you wish: “Anyone who ts distanced 
Jrom the Fire and admitted to the Garden has triumphed.” 

The life of this world is just the enjoyment of delusion. 

This means that it deludes and deceives the believer so that he 
thinks it will last for a long time while in fact it is quickly passing. 
Enjoyment refers to articles that are enjoyed and used, such as an 
axe, pot and bowl. Then it is removed and does not last. That is 
what most commentators say. Al-Hasan said, ‘It is like the green of 
plants and the games of girls which have no result.’ Qatadah said, ‘It 
is abandoned enjoyment which 1s about to vanish. So a person must 
take what he can from this enjoyment by obeying Allah.’ A poet 
spoke excellent words about this: 


It is the abode of harm and annoyance, 
the abode of passing away and the abode of vicissitudes. 


Even if you were to obtain it lock, stock and barrel, 
you would still die without getting what you desire of it. 


Ghurir is delusion while gharar is shaytan who deludes people by 
making them hope and giving them false promises. Ibn ‘Arafah said, 
‘Delusion is things you see that have an outward appearance that 
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you love while their inward is disliked or unknown.’ Shaytan is the 
Deluder because he moves people to what their lower selves love 
while what is behind it is harmful for them. Illustrating this is a sale 
that is ‘gharar’ (entailing risk). Outwardly it is is uncertain and what is 
inside it is unknown. 
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186 You will be tested in your wealth and in yourselves 
and you will hear many abusive words from those given 
the Book before you and from those who are idolaters. 
But if you are steadfast and godfearing, that is the most 

resolute course to take. 

This is addressed to the Prophet #} and His Community. It means: 
“You will be tested and tried in your wealth by hardships and loss, 
through spending in the Cause of Allah and all the obligations of the 
Shariah.’ ‘Testing in selves is through death, illness and loss of loved 
ones. He mentions wealth first because there are many afflictions in 
it. 

In connection with the verb ‘you may hear’, if it is asked why the waw 
is kept in ‘la-tublawiinna’ (tested) when it is elided in ‘wala-tasma‘unna’, 
the answer is that the waw in ‘la-tublawiinna’ has a fathah before it and 
so it takes a vowel because of two silent letters meeting, and the 
dammah is singled out because it is the waw of the plural and it is not 
permitted to elide it because nothing before it indicates it. It is elided 
in ‘wala-tasma‘unna’ because what is before it indicates it. It is not 
permitted for the waw to have a hamzah in ‘la-tublawiinna’ because its 
vowel is accidental [not permanent].’ An-Nahhas and others said 
that. One says for the masculine singular ‘la-tublayanna’, for the dual 
‘la-tublayanna’ and for the plural ‘la-tublawunna’. 

The reason for this dah being revealed was that Abu Bakr heard a 
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Jew say, ‘Allah is poor and we are rich’ to refute the Qur’an and 
make light of it when Allah revealed: ‘Is there anyone who will make 
Allah a generous loan?’ (2:245) He slapped him and the Jew complained 
about him to the Prophet #} and this was revealed. ‘Ikrimah said 
that the speaker was Finhas. 

Az-Zuhri said that it was revealed because of Ka‘b ibn al-Ashraf, a 
poet, who used to satirise the Prophet & and His Companions; the 
Qurayshi unbelievers had incited him to do so. He abused the 
Muslim women to the point that eventually the Messenger of Allah 
# sent Muhammad ibn Maslamah and his comrades to kill him. 
This is known in the Szah and sound reports. Other things are said 
as well. 

When the Prophet # came to Madinah, there were Jews and 
idolaters there, and he and his Companions endured much verbal 
abuse. The Sahih collections report that once, when the Prophet 
was on a donkey, he passed by Ibn Ubayy and called him to Allah. 
He retorted, ‘If what you say is true, do not annoy us with it in our 
gatherings! Return to your mount and just speak to whoever comes 
to you.’ Ibn Ubayy covered his nose so that the dust raised by the 
donkey would not touch him. Ibn Rawahah exclaimed, ‘Indeed, 
Messenger of Allah! Bring it to us in our gatherings. We like that!’ 
The idolaters around Ibn Ubayy and the Muslims abused one 
another. The Prophet # kept on calming them down until they 
were quiet. Then he went to Sa‘d ibn ‘Ubadah to visit him since he 
was ill and said, ‘Did you hear what so-and-so said?’ Sa‘d said, 
‘Pardon him and overlook it. By the One who sent down the Book 
on you, Allah has brought us the truth which He sent down on you 
at the very time that the people of this little town had agreed to 
crown him and bind his head with a (royal) turban. When Allah 
stopped that happening by the truth which Allah gave you, he was 
vexed on that account. That is why he did what you saw.’ The 


Messenger of Allah pardoned him and then this was revealed. 
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It is said that this was before fighting was revealed and Allah 
recommended His slaves have steadfastness and tagwda and reported 
that that is the most resolute course to take. This is found in al- 
Bukhari. “The most resolute course to take’ is the strongest and firmest. 

It more evident that it is not abrogated. Argument should always 
be conducted in the best way and courtesy is always recommended. 
The Prophet @¢ used to make peace with the Jews, flatter them and 
overlook the hypocrites. This is clear. 
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187 Allah made a covenant with those given the Book: 
‘You must make it clear to people and not conceal it.’ 
But they toss it in disdain behind their backs and sell it 
for a paltry price. What an evil sale they make! 
Allah made a covenant with those given the Book. 

This is connected to the previous mention of the Jews. They were 
commanded to believe in Muhammad # and to make his business 
clear, but they concealed it. So the @ah rebukes them. Then this is 
also a general report to them and others. 

Al-Hasan and Qatadah said, “This is about everyone who is given 
knowledge of the Book. Whoever knows something should teach it. 
Beware of concealing knowledge. That is destruction.” Muhammad 
ibn Ka‘b said, ‘It is not lawful for a scholar to remain silent with his 
knowledge nor for someone ignorant to remain silent about his 
ignorance. Allah says: “Allah made a covenant with those given the Book” 
and “Ask the People of the Reminder if you do not know.” (16:42) 

Abu Hurayrah said, ‘If Allah had not criticised the People of the 
Book for not doing so, I would not have transmitted anything to 
you.’ Then he recited this gah. Al-Hasan ibn ‘Umarah said, ‘I went 
to az-Zuhri after he had stopped transmitting hadith and I found 
him at his door. I said, “Will you transmit to me?” He replied, “Do 
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you not know that I have stopped transmitting hadith?” I said, “You 
will relate to me or I will relate to you.” He said, “Relate to me.” I 
said, “Al-Hakam ibn ‘Uyaynah related to me from Yahya ibn al- 
Jazzar that he heard ‘Alt ibn Abr Talib say, ‘Allah did not impose on 
the ignorant to learn until he imposed on scholars to teach.” Then 
he related forty hadiths to me.’ 

You must make it clear to people and not conceal it. 

It is said that the masculine pronoun ‘it? can refer to Muhammad 
“> (meaning ‘You must make ‘him’ clear’), and it is said that it refers 
to the Book. This would include clarifying the actions of the Prophet 
“> because he is mentioned in the Book. ‘Not conceal it’ is 
grammatically adverbial. Aba ‘Amr, ‘Asim in the variant of Aba 
Bakr and the people of Makkah have ‘l-tubayyinunnahw’ in the second 
person while the rest have it with ya’ (li-yubayyinunnahu) because they 
are not present. (‘It must be made clear.’) 

Ibn ‘Abbas recited ‘mthaqa’n-nabiyyina’ (a covenant with the 
Prophets), and so His words, ‘toss it’ refer to the people to whom the 
Prophets made things clear. The reading of Ibn Mas‘ud is ‘la- 
tubayyintinahu’ without the heavy nin. 

But they toss it in disdain behind their backs and sell it for a paltry 
price. 

The word nabdh means casting aside as in: ‘something to cast 
disdainfully behind your backs’ (11:92), and it was explained in al- 
Bagarah. The expression ‘behind their backs’ stresses the tossing aside, as 
we see in ‘cast disdainfully behind your backs.’ (11:92). 
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188 Those who exult in what they have done and love to 
be praised for what they have not done should not 


suppose that they have escaped the punishment. They 
will have a painful punishment. 


aL? 


That is because they stayed behind the expeditions and brought 
the Prophet # their excuses. It is confirmed in the Sahih collections 
from Abu Sa‘id al-Khudri that when the Messenger of Allah 
went on an expedition, some of the hypocrites stayed behind and 
exulted in doing that. When the Prophet #} returned, they offered 
their excuses and oaths and wanted to be praised for what they had 
done, and this was revealed. 

Also in the two Sahth collections, Marwan said to his doorman, ‘Go 
to Rafi‘ ibn ‘Abbas and tell him, “If every man of us who exults in 
what he had done and loves to be praised for what he has not done 
is going to be punished, then we will all be punished.” Ibn ‘Abbas 
said, “What do you have to do with this aah! This ayah was revealed 
about the People of the Book.” Then he recited: “Allah made a 
covenant with those gwen the Book. You must make it clear to people and not 
conceal it” and “Those who exult in what they have done and love to be praised 
for what they have not done.” Ibn ‘Abbas said, “The Prophet #? asked 
them about something and they concealed it from him and told him 
something else. They left and reported what they had told him 
about what he asked them and wanted to be praised for that and 
exulted at their concealment of what he had asked them about.” 

Muhammad ibn Ka’‘b al-Qurazi said, ‘It was revealed about some 
scholars of the tribe of Israel who concealed the truth and gave to 
kings knowledge which supported their falsehoods. “They sold it for a 
small price,” in other words, for what the kings of this world gave 
them. So Allah said to His Prophet #: “Those who exult in what they 
have done ...” and told him that they would have painful punishment 
for their corrupting the din for the slaves of Allah.’ 

Ad-Dahhak said, “The Jews used to say to the kings, “We find in 
our Book that Allah will send a Prophet at the end of time to seal 
Prophethood.” ‘Then when Allah sent him and the kings asked 
them, “Is this the one you find in their Book?”, the Jews, desiring the 
wealth of the kings, replied, “It is not him.” So the kings gave them 
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treasures. Then Allah told them: “Those who exult in what they have 
done...” by way of lying to the kings to take the goods of this world 
“\..should not suppose...”’ The first hadith is contrary to the second 
one. It is possible that there were two reasons for its revelation since 
they occurred at the same time and it answers both. Allah knows 
best. 
they love to be praised for what they have not done 

They seek praise. Marwan’s words, ‘If every man of us who exults 
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in what he has done...’ indicate that the generality has a specific 
form and ‘those’ is part of it. This is definite in the case of those who 
understand that from the Qur’an and Sunnah. 

If the dyah is about the People of the Book and not about the 
hypocrites who stayed behind, it is because they said, ‘We are 
following the din of Ibrahim’ but they were not following his di, and 
they used to say, ‘We are the people of prayer, fasting and Scripture,’ 
desiring to be praised for that. 

Nafi‘, Ibn ‘Amir, Ibn Kathir and Aba ‘Amr read it as “They should 
not suppose’ (yahsabanna or yahsibanna), meaning ‘those who exult 
should not suppose that they have escaped the punishment.’ It is said 
that the first object is elided, which is ‘themselves’ and the second is 
‘escaped’. The Kufans read it with /@ meaning, ‘You should not 
suppose (tahsabanna), O Muhammad, that those who exult have 
escaped the punishment.’ The second ‘suppose’ is for stress. Its first 
object is ‘hum’ and the second is elided. The /a@’ at the beginning is a 
conjunction or redundant in replacing the second object by the first. 

Ad-Dahhak and ‘Isa ibn ‘Umar recite it with a é@’ and a dammah on 
the ba’: ‘tahsabunnahum’. So it is addressed to Muhammad # and his 
Companions. Mujahid, Ibn Kathir, Abu ‘Amr and Yahya ibn 
Ya‘mur recite it with a yd’ and a dammah on the 6a’, reporting about 
those who exult, i.e. ‘those who exult should not suppose’. ‘Escape’ is 
the second object and ‘suppose’ is for stress. It is said that ‘those’ is the 
subject of ‘suppose and its two objects are elided... (more 
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grammatical discussion). 

Most of the seven readers and others recite ‘ataw’ with a short alif, 
indicating the lying and concealment they have done.’ Marwan ibn 
al-Hakam, al-A‘mash and Ibrahim an-Nakha‘l recite ‘dtaw’ with 
maddah which means ‘give’. Sa‘id ibn Jubayr recited ‘utu’ without 
naming the subject, i.e. ‘they are given’. 

Mafazah (escape) is deliverance. It is form maf‘alah from the verb 
faza, yafuzu to be saved. It means that they will not be saved (faiziin). 
A place of fear is called mafazah for luck. Al-Asma‘t said that. It is 
said that it is because of it is a place where the desert is crossed 
(tafwiz) where destruction is likely. The Arabs use Yawwaza’ for a 
man when he dies. Tha‘lab said, ‘I related to Ibn al-A‘rabi what al- 
Asma‘t had said and he said, “He erred. Abu-l-Makarim said that it 
is called mafazah because the one who crosses it wins (faza).”’ Al- 
Asma‘l said that someone who has been stung is called ‘healthy’ for 
luck. Ibn al-A‘rabi said that it is because he will recover when he 1s 
afflicted. It is said that one should not suppose that they are in a 
place far from the punishment because success is a long way away 
from what is disliked. Allah knows best. 


OTS EL LSs NG opt Ut as 
189 The kingdom of the heavens and earth belongs to 
Allah. Allah has power over all things. 

This is an argument against those who say, ‘Allah is poor and we 
are rich’ and refutes them. It is said that it means: ‘Do not suppose 
that those who exult will be saved from the punishment. Everything 
belongs to Allah and is subject to His power.’ So it is added to the 
first statement. It means that they will not be saved from His 
punishment. He will seize them whenever He wishes. The 
expression ‘Allah has power over all things’ was explained in al-Baqarah. 
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190 In the creation of the heavens and the earth, and the 
alternation of night and day, there are Signs for people 
with intelligence: 191 those who remember Allah, 
standing, sitting and lying on their sides, and reflect on 
the creation of the heavens and the earth: ‘Our Lord, 
You have not created this for nothing. Glory be to You! 
So safeguard us from the punishment of the Fire. 192 
Our Lord, those You cast into the Fire, You have indeed 
disgraced. The wrongdoers will have no helpers. 193 
Our Lord, we heard a caller calling us to belief: ‘Believe 
in your Lord!’, and we believed. Our Lord, forgive us our 
wrong actions, erase our bad actions from us and take 
us back to You with those who are truly good. 194 Our 
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Lord, give us what You promised us through Your 
Messengers, and do not disgrace us on the Day of 
Rising. You do not break Your promise.’ 195 Their Lord 
responds to them: ‘I will not let the deeds of any doer 
among you go to waste, male or female — you are both 
the same in that respect. Those who made hijrah and 
were driven from their homes and suffered harm in My 
Way and fought and were killed, | will erase their bad 
actions from them and admit them into Gardens with 
rivers flowing under them, as a reward from Allah. The 
best of all rewards is with Allah.’ 196 Do not be deceived 
by the fact that those who disbelieve move freely about 
the earth. 197 A brief enjoyment; then their shelter will 
be Hell. What an evil resting-place! 198 But those who 
have taqwa of their Lord will have Gardens with rivers 
flowing under them, remaining in them timelessly, for 
ever: hospitality from Allah. What is with Allah is better 
for those who are truly good. 199 Among the people of 
the Book there are some who believe in Allah and in 
what has been sent down to you and what was sent 
down to them, and who are humble before Allah. They 
do not sell Allah’s Signs for a paltry price. Such people 
will have their reward with their Lord. And Allah is swift 
at reckoning. 200 You who believe, be steadfast; be 
supreme in steadfastness; be firm on the battlefield; and 
have taqwa of Allah; so that hopefully you will be 
successful. 
In the creation of the heavens and the earth 
This was already discussed in al-Bagarah. Allah concludes this sarah 
with the command to look and deduce from His signs since they 
only come from the Living, Self-Subsistent, All-Powerful, Pure, 
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Peace, who is free from the needs of created existence, so that their 
faith is based on certainty, not blind imitation. 
Signs for people with intelligence 

This means those who use their intellects to reflect on evidence. It 
is related that ‘A’ishah said, ‘When this Gah was revealed to the 
Prophet #, he rose and prayed. Then Bilal came to give the adhan 
for the prayer and he recited it weeping. He said, “Messenger of 
Allah, why do you weep when Allah has forgiven you your past and 
any future errors?” He answered, “Bilal, am I not a grateful slave?” 
Then Allah revealed this and he # said, “Woe to those who recite it 
without reflecting on it!” 

Scholars say that it is recommended for someone who wakes up 
from sleep to wipe his face and recite these ten dyahs in imitation of 
the Prophet &. That is confirmed in the Sahih collections and 
elsewhere. Then he should pray what is prescribed for him and 
combine reflection and action, and the best action will be made 
clear in this aah. It is related from Abu Hurayrah that the 
Messenger of Allah # used to recite these ten dyahs every night. Abu 
Nasr al-Waili as-Syistani transmitted it in Aztab al-Inabah from 
Sulayman ibn Musa from Muzahir ibn Aslam al-Makhzumi from al- 
Magburi from Abu Hurayrah. It was already mentioned at the 
beginning of the sirah that ‘Uthman said, ‘If someone recites the end 
of Al Imran in the night, prayer during the whole night will be 
recorded for him.’ 

Those who remember Allah, standing, sitting and lying on their 
sides. 

Allah mentioned the three postures which human _ beings 
necessarily adopt in most of their affairs and so it is as if it covers all 
their time. ‘A’ishah said, ‘The Messenger of Allah # used to 
remember Allah at all times.’ Muslim transmitted it. That would 
include when he was in the lavatory and other places. 

Scholars disagree about this. ‘Abdullah ibn ‘Amr, Ibn Sirin and an- 
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Nakha‘4i allow it, and Ibn ‘Abbas, ‘Ata’ and ash-Sha‘bi dislike it. The 
first position is sounder because of the general nature of the text of 
the dah and hadith. An-Nakha‘l said, “There is nothing wrong in 
remembering Allah in the lavatory. It is taken up,’ meaning recorded 
by by the angels and written in their books. The evidence for that is 
Allah’s words: ‘He does not utter a single word, without a watcher by him, pen 
in hand’ (50:18) and: ‘Standing over you are guardians, noble, recording.’ 
(82:10) That is because Allah commanded His slaves to remember 
Him in every state without exception. He says: “Remember Allah much’ 
(33:41), ‘Remember Me — I will remember you’ (2:152) and ‘We will not let 
the wage of good-doers go to waste.’ (18:30) So it is universal. The person 
who remembers Allah Almighty in all his states is rewarded, Allah 
willing. 

Abu Nu‘aym mentioned from Abu Bakr ibn Malik from ‘Abdullah 
ibn Ahmad ibn Hanbal from his father from Waki‘ from Sufyan 
from ‘Ata’ ibn Abr Marwan from his father that Ka‘b al-Ahbar said, 
‘Musa & said, “O Lord, are You near so that I can speak intimately 
with You, or far, so that I must call out to You?” He said, “Musa, I 
sit with the one who remembers me.” He said, “O Lord, what if we 
are in a situation in which we consider You too majestic and great to 
be remembered there?” “And what is what?” He asked. He said, “In 
a state of major impurity (jandbah) or in the lavatory.” He said, 
“Musa, remember Me in every situation.” 

The dislike of that is either because of thinking that remembering 
Allah is too great to be done in places where He should not be 
remembered, as it is disliked to recite the Qur’an in the bath-house, 
or because it forces the noble scribes to remain in a place of filth and 
impurity to record what was said. Allah knows best. 

‘Standing, sitting’ is in the accusative for the hal and ‘on their sides’ is 
also in the accusative for the al and means lying down, as in Allah’s 
words: ‘he calls on Us, lying on his side or sitting down or standing up.’ 
(10:12) This means that he calls on Him lying on his side. 
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A group of commentators, al-Hasan and others, think that the 
words from ‘those who remember Allah’ are about the prayer, meaning 
that people must not fail to do it and should perform it in whatever 
state is possible. If someone has an excuse, then he can pray sitting 
down or lying down. According to Ibn Mas‘ud, that is reflected in 
this dyah as will be made clear. 

If the aah is about the prayer, the figh is that a person prays it 
standing. If he cannot do that, then sitting, and if he cannot manage 
that, then lying down. This is as it is confirmed from ‘Imran ibn 
Husayn that Abu-l-Bawasir asked the Prophet #} about the prayer. 
He said, ‘Pray standing. If you cannot, then sitting. If you cannot, 
then lying down.’ The imams transmitted it. The Prophet @ prayed 
nafilah prayers sitting down a year before he died as we find in Sahih 
Muslim. An-Nasa’7 related that ‘A’ishah said, ‘I saw the Messenger of 
Allah # praying cross-legged.’ Abt ‘Abd ar-Rahman said, ‘I do not 
know of anyone who relates this hadith other than Abu Dawud al- 
Hafari, who is trustworthy. I can only think that this hadith is an 
error.’ Allah knows best. 

Scholars disagree about how a person who is ill should pray and 
how they should sit. Ibn ‘Abd al-Hakam related from Malik that they 
sit cross-legged in the standing portions. Al-Buwayti mentioned that 
from ash-Shafit. When they want to prostrate, they do as much as 
they are able to. That is also the position of ath-Thawri, al-Layth, 
Ahmad, Ishaq, Abu Yusuf and Muhammad. In the transmission of 
al-Muzani, ash-Shafi‘i said that they should sit in the prayer as they 
normally would in the tashahhud. This is related from Malik and his 
people. The first is the well-known position and it is the apparent 
view of the Mudawzwanah. Abu Hanifah and Zafar said that they sit as 
he would for tashahhud and that is how they do 7uki‘ and prostration 
as well. 

If they cannot sit, then they can choose whether to pray on their 
side or their back. This is the position in the Mudawwanah. Ibn 
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Habib related from Ibn al-Qasim that they should pray on their 
backs. If they cannot do that, then on their right side, and finally on 
their left side. The book of Ibn al-Mawwaz has the opposite: they 
should pray on their right side. If they cannot do that, then on their 
left side. And if they cannot do that, then on their backs. Sahnun 
said that they should pray on their right side, in the same way as 
people are placed in their grave, then on their back, then on their 
left side. Malik and Abu Hanifah said, ‘When someone prays lying 
down, their feet should be towards qiblah.’? Ash-Shafi‘l and ath- 
Thawri said that they pray on their side with their face towards 
qiblah. 

If someone regains their strength after illness during the prayer, Ibn 
al-Qasim said that they should stand for the rest of the prayer and 
build on what they have done. That is the position of ash-Shafi‘, 
Zafar and at-Tabari. Abu Hanifah and his two companions said that 
if someone prays one rak‘ah lying down and then recovers, they 
should start the prayer again. If they were sitting and bow and 
prostrate and then recover, they build on what they have done 
according to Abu Hanifah, but not according to Muhammad. Abu 
Hanifah and his people said that if someone starts the prayer 
standing and reaches a point where they can only indicate the 
movements, they build on what they have done. That is related from 
Abu Yusuf. Malik said about a sick person who cannot bow or 
prostrate, but is able to stand and sit, that they pray standing and 
indicate bowing, and when they want to prostrate, they should sit 
and indicate prostration. That is the position of Abu Yusuf and 
analogous to the position of ash-Shafi‘. Abu Hanifah and his people 
said that they should pray sitting. 

As for the prayer of a healthy person not standing, it is related from 
the hadith of ‘Imran ibn Husayn that the prayer of a healthy person 
lying down is worth half that of one sitting down. Abu ‘Umar said 
that the majority of the people of knowledge do not permit nafilah 
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prayers lying down when someone is able to sit or stand. It is a 
hadith which is only related by Husayn the Teacher, who is Husayn 
ibn Dhakwan, from ‘Abdullah ibn Buraydah from ‘Imran ibn 
Husayn. There is disagreement about its zsmdd as well as its text from 
Husayn which means that one should hesitate about it. If it is sound, 
I do not know its true import. If one of the people of knowledge 
permits the performance of ndfilah prayers while lying down for 
someone able to sit or stand, then that is the meaning of this 
addition in the report. It is an argument for those who believe that 
to be the case. If they agree that it is disliked to perform ndfilah 
prayers while lying down in the case of someone able to sit or stand, 
then this hadith of Husayn 1s either an error or abrogated. 

It is said that what is meant by the dyah 1s that those who deduce 
evidence from the creation of the heaven and the earth say that that 
which changes must have a Changer, and that Changer must have 
the power to achieve it in perfection. He can send Messengers. If He 
sends a Messenger whose truthfulness is indicated by a single 
miracle, then no one has an excuse. Those people remember Allah 
in every state. Allah knows best. 
reflect on the creation of the heavens and the earth. 

We have explained the meaning of ‘remember’, which is either 
with the tongue or in prayer. Then Allah adds another form of 
worship to it: reflection on the power of Allah and His creation and 
the lessons to be gained from that so as to increase insight. 


Every thing contains a sign of Him 
which indicates that He is One 


It is said that ‘reflect? is added to the Adil. It is also said that it is 
separate. The first view is more likely. 

Reflection is that the heart returns to something. One says tafakkara, 
and a man who is /ikkir reflects often. The Prophet #} passed by 
some people who were reflecting on Allah and said, ‘Reflect on 
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creation. Do not reflect on the Creator. You will not be able to value 
Him properly.’ Reflection, consideration and expanding the mind is 
with respect to creatures, as Allah says here. It is related that Sufyan 
ath-Thawri prayed two rak‘ahs at the Maqam and then raised his 
head towards heaven. When he saw the stars, he fainted. He used to 
urinate blood on account of the depth of his sorrow and reflection. 
Abu Hurayrah reported that the Messenger of Allah said, 
‘Once, while a man was lying on his bed, he lifted his head, looked 
at the stars and the sky and said, “I testify that you have a Lord and 
a Creator. O Allah, forgive me.” Allah looked at him and forgave 
him.’ He & said, “There is no act of worship like reflection.’ It is 
related that the Prophet # said, ‘An hour of reflection is better than 
a year of worship.’ Ibn al-Qasim reported that Malik said, ‘Umm ’d- 
Darda’ was asked, “What did Abu-d-Darda’ mostly do?” She said, 
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“He mostly reflected.”’ He was asked, ‘Do you think that reflection 
is best of actions?’ ‘Yes,’ he replied, ‘It is certainty.’ Ibn al-Musayyab 
was asked about prayers between <uhr and ‘Asr and he said, “This is 
not worship. Worship is scrupulousness about what Allah has 
forbidden and reflecting on the command of Allah.’ Al-Hasan said, 
‘Reflecting for an hour is better than praying all night.’ Ibn ‘Abbas 
and Abu-d-Darda’ said that. Al-Hasan said, ‘Reflection is the mirror 
of the believer in which he sees his good actions and bad actions 
reflected.’ 

Part of that on which one should reflect are the terrors of the Next 
World, the Gathering, the Garden and its bliss, and the Fire and its 
punishment. It is related that Abu Sulayman ad-Darani took a mug 
of water to do wudii’ for the night prayer. He had a guest. The guest 
saw him put a finger in the handle of the mug and then he stopped, 
reflecting, until dawn. He said to him, ‘What is this, Abu 
Sulayman?’ He said, ‘When I put my finger in the mug’s handle, I 
thought about the words of Allah Almighty: “When they have shackles 
and chains around their necks and are dragged along the ground” (40:71), and I 
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reflected on my state and how I would meet the shackles when they 
are placed on my neck on the Day of Rising. I continued doing that 
until morning.’ Ibn ‘Attyyah observed, “This is extreme fear, and the 
best of matters is the middle one. The scholars of this community do 
not commend this course. Studying knowledge of the Book of Allah 
and the meanings of the Swnna of the Messenger of Allah # for 
someone who understands and hopes to benefit is better than this.’ 

Ibn al-‘Arabi said, ‘Scholars disagree about which of the two 
actions is better: reflection or the prayer. The Sufis believe that 
reflection is better. It results in gnosis, which is the best of stations. 
The fugaha@ believe that the prayer is better since its encouragement 
is reported in hadiths.’ We find in the two Sahih collections that Ibn 
‘Abbas spent the night with his aunt, Maymunah. He said, “The 
Messenger of Allah #} got up and wiped the sleep from his face. 
Then he recited the final ten dyahs of Sirat Al ‘Imran. He went to a 
waterskin which was hanging and did wudi’ quickly and then prayed 
thirteen rak‘ahs.’ Look at how he combined the two: he reflected on 
creatures and then turned to the prayer. This is the sunnah on which 
he relied. As for the method of those Sufis who say you should 
reflect day and night, month after month without break, that is far 
from what is correct, inappropriate and not following the sunnah. 

Ibn ‘Atiyyah said, ‘My father, may Allah be pleased with him, 
reported to me that one of the scholars of the east said, “I used to 
spend the night in Al-Aqdam Mosque in Egypt. I prayed Ysha’ and 
saw a man lying down wrapped up in a garment in his cloak until 
morning. We prayed that night and stayed awake. When the zgamah 
for the Subh prayer was given, he got up and faced the qiblah and 
prayed with the people. I thought that he was terribly impudent to 
pray without doing wudi’. When the prayer was over, he went out 
and I followed him to admonish him. When I was close to him, I 
heard him recite: 


“An enwrapped body is absent present, 


231 


a heart which is aware, a silent invoker. 


Constricted in the unseen worlds, expanded — 
that is the state of the gnostic invoker. 


I spent the night as the brother of thought, 
and so for the whole of the night he is awake asleep.” 


Then I knew that he was one of those who worship by reflection 
and I left him.’ 
Our Lord, You have not created this for nothing. Glory be to You! 
They say, “You did not create this in vain or as a jest. You created 
this as evidence of Your wisdom and power.’ The dati is that which 
vanishes and departs. Labid said: 


Everything except Allah is false. 


The word ‘for nothing’ is in the accusative because it is the adjective 
of an elided verbal noun, meaning ‘a vain creation’. It is said that it 
is in the accusative based on the removal of the genitive, meaning 
“You did not create it for what is in vain. It is said that it is based on 
a second object and ‘created’ means ‘make.’ 

As for the expression ‘Glory be to You!’ Musa ibn Talha reports that 
the Messenger of Allah @ was asked about the meaning of ‘Glory 
be to Allah.’ He said, ‘It means: to free Allah from every kind of 
evil.’ This was already explained adequately in al-Bagarah. 

So safeguard us from the punishment of the Fire. 

‘Protect us from its punishment.’ This has already been discussed. 
Our Lord, those You cast into the Fire, You have indeed disgraced. 

It is said that they are disgraced and sent far away. Al-Mufaddal 
said that it means that they are destroyed, and he recited: 

Allah disgraces those who worship the cross 

and bear the habits of monks. 

It is said to imply distance and hatred. The verb means to put far 
away and hate. Ibn as-Sakit said that Ahzzy is when someone falls into 
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trial. The people of threat hold to this gah and say, ‘Anyone who 
enters the Fire cannot be a believer because Allah would not 
disgrace the believers (cf: 66:8).’ This is refuted since there are proofs 
that someone who commits a major wrong action is still a believer as 
we will mention. 

What is meant here then is those who will be in the Fire forever, as 
Anas ibn Malik said. Sa‘id ibn al-Musayyab said that the dyah deals 
with those who will never leave the Fire and that is why He says: 
“The wrongdoers will have no helpers.’ These are the unbelievers. 

The people of meanings said that disgrace can mean shame, and 
one says khaziya, yakhza, khazayah for being ashamed, and the shamed 
is khazyan. Dhu-r-Rummah said: 


Shame reached him in his excursion 


from ropes, disordered by anger. 


So the believers will be ashamed about entering the Fire with the 
people of other religions until they are brought out from it. Disgrace 
for the unbelievers is their destruction in it without death. The 
believers will die and leave it, as is confirmed in the sound sunnah 
reported from Abu Sa‘id al-Khudri in Muslim. 

Our Lord, we heard a caller calling us to belief: ‘Believe in your 
Lord!’, and we believed. 

That is Muhammad #}. Ibn Mas‘td, Ibn ‘Abbas and most 
commentators said that. Qatadah and Muhammad ibn Ka’‘b al- 
Qurazi said, ‘It is the Qur’an.’ Not all of them heard the Messenger 
of Allah #. The evidence for this is the fact that Allah reports that 
the believing jinn said: ‘We have heard a most amazing Recitation. It leads 
to right guidance.’ (72:\-2) The first group answered that if someone 
hears the Qur’an, it is as if he has met the Prophet #. This is a 
sound concept. ‘An’ in ‘Believe in’ is in the accusative by the elided 
genitive participle, i.e. ‘bi-anna dmini’. There is a change in the 
normal order and it means: ‘We heard a caller to belief calling.” Abu 
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‘Ubaydah said that. The /am in the aah means ‘ila’ (to) as is found 
frequently in other dyahs like 99:5 and 7:43. It is also said that it 
means ‘for the sake of’, meaning ‘so that we believe’. 

Our Lord, forgive us our wrong actions and erase our bad actions 
from us. 

The repetition is for stress in the supplication, as both expressions 
have the same meaning of covering. In the words “Take us back to You 
with those who are truly good’ the ‘truly good’ are the Prophets. The root 
of barr has to do with amplitude, and the one who is ‘truly good’ 
(barr) is the one who goes to great lengths in obeying Allah and 
receives ample mercy from Allah. 

Our Lord, give us what You promised us through Your Messengers. 

This means on the tongues of Your Messengers, like ‘ask the town’ 
(12:82). Al-A‘mash and az-Zuhi recited ‘ruslika’ with lightening. It is 
said that it is a reference to the Prophets and angels asking for 
forgiveness for the believers and the angels asking forgiveness for 
those on the earth. There is also Nuh’s supplication for the believers, 
that of Ibrahim, and the Prophet #? praying for forgiveness for his 
community. 
and do not disgrace us on the Day of Rising. 

This means ‘Do not punish or destroy us or disgrace us. Do not 
abase us, distance us from You or hate us on the Day of Rising.’ 

You do not break Your promise. 

There are three aspects to the meaning of Allah not breaking His 
promise. The first is that Allah has promised the Garden to those 
who believe and they asked to be among those who were promised 
that without disgrace and punishment. The second is that they asked 
this as an act of worship and humility. Supplication is the core of 
worship. This is like Allah’s words: ‘Say: “Lord, judge us with truth!” 
(21:112) when He only ever judges with the truth. The third is that 
they asked to be given their promised victory against their enemy 
immediately because it directly refers to the Companions of the 
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Prophet and they asked for that in order to exalt the dm. Allah 
knows best. 

Anas ibn Malik reported that the Messenger of Allah # said, 
‘When Allah promises someone a reward for an action, He makes 
him accomplish it as mercy from Him. If he promises punishment 
for an action, then the person has a choice regarding it.’ ‘The Arabs 
censure failing to keep a promise but praise failing to follow through 
on a threat. One of them said: 


My nephew does not fear my attack as long as I live 
and so does not hide out of fear of the threatener. 


When I threaten or promise, I do not follow through on my threat 
but I fulfil my promise. 


Their Lord responds to them: 

He answers them. Al-Hasan said, “They continue to say, “Our 
Lord, Our Lord,” until He answers them.’ Ja‘far as-Sadiq said, ‘If 
someone says five times, “Our Lord,” Allah will save him from what 
he fears and give him what he wants.’ He was asked, ‘How is that?’ 
He replied, ‘Recite if you wish, “those who remember Allah” to “You do 
not break Your promise.” (3:19 1-194, 

Their Lord responds to them: ‘I will not let the deeds of any doer 
among you go to waste, male or female — 

‘Isa ibn ‘Umar recited ‘inni’ instead of ‘anni’. Al-Hakim Abu 
‘Abdullah related that Umm Salamah said, ‘Messenger of Allah, why 
do I not hear Allah mention women in the /yrah at all?’ Then Allah 
revealed: “Their Lord responds to them “TI will not let the deeds of any doer 
among you go to waste, male or female.’” At-Tirmidhi transmitted it. 

‘Min’ in the sentence is for stress because it is preceded by a 
negative particle. The Kufans, however, say that it is explanatory 
and cannot be elided because it is included for the meaning which is 
not sound without it. It can be elided when it 1s stress for denial. 
you are both the same in that respect. 
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This is an inceptive and predicate. It means: your din is the same. It 
is said that you (meaning male and female) are both the same with 
respect to reward, judgments, help and the like. Ad-Dahhak said, 
‘Your men are like your women in respect of obedience, and your 
women are like your men in respect of obedience.’ This is similar to 
the phrase: “The men and women of the believers are friends of one another.’ 
(9:71) When it 1s said, “So-and-so is from me (mznni),’ it means: ‘He 
has my position and my character.’ 

Those who made hijrah and were driven from their homes and 
suffered harm in My Way and fought and were killed. 

“Those who made hyrah’ are those who left their homes and came to 
Madinah ‘and were driven from thew homes’ in obedience to Allah 
Almighty. ‘They fought? My enemies and ‘were killed’ in My Way (qatalit 
wa qutili). Ibn Kathir and Ibn ‘Amir have ‘gatalii wa qattalit’ which is 
for stress. Al-A‘mash recited ‘qutili wa qdatali, meaning ‘fight My 
enemies and are killed in My path.’ 

It is said that the word ‘gad’ is elided in the words, meaning “They 
were killed and they fought (gad qatilii). [POEM ON USAGE] It is 
said: those of them who remained fought. The Arabs say, ‘We fought 
the Bantu ‘Tamim and some of them were killed.’ Imru’u-l-Qays said: 


If you kill us, we will kill you. 


‘Umar ibn ‘Abd al-‘Aziz recited ‘gatalii wa qutili’ without ali. 
| will erase their bad actions from them 

I will veil them from them in the Next World and will not rebuke 
them on account of them nor punish them for them because the 
reward is affirmed for those people. According to the Basrans, 
‘thawab’ is a verbal noun of stress because the words ‘T well admit them 
into Gardens with rwers flowing under them’ mean, ‘I will give them a 
reward.’ Al-Kisa’l said that it is accusative for the disjunctive. Al- 
Farra’ said that it is explanatory. They will be given an excellent 
recompense. [GRAMMATICAL EXEGESIS] 
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Do not be deceived by the fact that those who disbelieve move freely 
about the earth. 

It is said that this is addressed to the Prophet # while the 
Community is meant. It is said that it is addressed to all. That is 
because the Muslims said, “The unbelievers trade, have wealth and 
are able to travel about in the land while we are dying from hunger,’ 
and so it was revealed: “Do not be deceived by the apparent safety of 
the unbelievers in their moving about in their journeys.’ 

A brief enjoyment; then their shelter will be Hell. 

The words ‘A brief enjoyment’? mean that they will only move about 
freely for a brief time and the benefit of that is only a very 
temporary one. Ya‘qub recited ‘yaghurranka’. [POEM] It is similar to: 
‘Do not let their free movement about the earth decewe you.’ (40:4) It is called 
‘brief’ because it is passing. Everything which is passing, even if it is 
a lot, is actually little. We find in the Sahih of at-Tirmidhi that al- 
Mustawrid reported that the Prophet #} said, “This world in 
comparison with the Next World is like putting your finger in the sea 
and seeing what comes back on it.” 

What an evil resting-place! 

The ‘resting-place’ 1s evil for them because of their unbelief. It 1s 
what Allah has prepared for them in the Fire. Some find evidence in 
this dyah and ones like it: “Those who disbelieve should not imagine that the 
extra time We grant to them 1s good for them.’ (3:178). T will ge them more 
tume. My strategy is sure.’ (7:183) ‘Do they imagine that, n the wealth and 
children We extend to them...’ (23:55) and ‘We will lead them, step by step, 
into destruction from where they do not know.’ (7:182), and say that these 
ayahs are evidence that the unbelievers are not in fact blessed in this 
world because the reality of blessing is free from the taint of both 
immediate and later harm. The blessing of the unbelievers is mixed 
with pain and punishment. So it is like someone who is given honey 
mixed with poison. Even if he enjoys eating it, it is not called a 
blessing because it will kill him. A group of scholars believe this. It is 
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the position of Abu-l-Hasan al-Ash‘art. 

A group of them, including Qadi Abu Bakr, the Sword of the 
Sunnah and ‘Tongue of the Ummah, believe that Allah actually does 
bless them in this world. They say, “Che root of blessing (nz‘mah) 1s 
na‘mah, which is a comfortable life,’ and we find this linguistically 
used in the Qur’an: ‘What comfort and ease (na‘mah) they delighted in!’ 
(44:27) One says that the flour is fine (n@‘%m) when it 1s very finely 
milled. ‘This is sound and there is further evidence for it in that Allah 
obliges the unbelievers to be grateful as is it obliged on all of those 
subject to responsibility. He says: “Remember the blessings of Allah’ (7:74) 
and ‘thank Allah.’ (2:182) Thankfulness is only for blessing. He says: 
‘And do good as Allah has been good to you’ (28:77), and this was addressed 
to Qarun. He says: ‘Allah makes a likeness of a city which was safe and at 
peace’ (16:112). So Allah reports that He blessed them with worldly 
blessings and they were ungrateful for them. He says: ‘They 
acknowledge Allah’s blessing and then deny it’ (16:83) and ‘Mankind! 
remember Allah’s blessing upon you.’ (35:3) This is universal and includes 
the unbelievers and others. 

When poisoned food is offered to someone, that is a kindness to 
him in that situation, since they are not made to swallow pure 
poison, but it is mixed with something sweet. So it is not unlikely for 
it to be said, ‘He has blessed him.’ If this is the case, then there are 
two types of blessings: a beneficial blessing and an averting blessing. 
A beneficial blessing is any kind of pleasure someone is given. An 
averting blessing is one that averts from them any type of disaster. 
According to this view, Allah does give blessings to the unbelievers. 
They do not disagree that Allah does not give them the blessing of 
the din. Praise be to Allah. 

But those who have taqua of their Lord will have gardens with rivers 
flowing under them 

This concludes the negation of the unbelievers and their benefit of 
moving freely about the land. It is, however, the godfearing who will 
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have the greatest and everlasting benefit. The word ‘But’ is in the 
position of the nominative by the inceptive. Yazid ibn al-Qa‘qa‘ 
recited ‘lakinna’. 

hospitality from Allah. 

Nuzul is like thawab according to the Basrans. Al-Kisa’l said that it is 
a verbal noun, and al-Farra’ said that it is explanatory. Al-Hasan 
and an-Nakha‘t recited ‘nuzl’, finding two dammahs heavy. The rest 
have it as nuzul. The meaning of nuzul is hospitality prepared for a 
guest. Nazil is a guest. A poet says: 


The guest of a people has the greatest right 
and the right of Allah in respect of the guest’s right. 


The plural is anzal. The portion of a guest (nazil) is brought 
together. Nuzl is a lot of food served to the guest as is nazal. 

Perhaps the specific meaning of hospitality here, and Allah knows 
best, is what appears in Sahih Muslim from Thawban, the client of 
the Messenger of Allah #, in the story about a rabbi who asked the 
Prophet #, ‘Where will people be on the day the earth is changed 
to other than the earth and heavens?’ He replied #, “They will be in 
the darkness before the bridge.” He asked, “Who will be the first 
person to cross?’ He replied &, “The poor Muhajirtn.’ The Jew 
asked, ‘What will be their hospitality they enter the Garden?’ He 
answered #?, “The lobe of the liver of the whale.’ He asked, ‘And 
what will be their food after it?’ He replied &, “The oxen of the 
Garden will be slaughtered for them and they will eat from the best 
of them.’ He asked, ‘What will be their drink?’ He replied &, ‘It will 
be from a spring there called Salsabil.’ 

Linguists say that tuhfah (hospitality) in the hadith are fruits that one 
presents (athafa) and tuhaf is the best of something. This corresponds 
to what we mentioned about hospitality. Allah knows best. “The lobe 
of the liver’ is a piece like a finger. Al-Harawi said that ‘hospitality from 
Allah’ means a reward. It is said that it means provision. 
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The expression ‘What is with Allah 1s better for those who are truly good,’ 
means that it it is better than what the unbelievers have in this 
world. Allah knows best. 

Among the people of the Book there are some who believe in Allah 
and in what has been sent down to you and what was sent down to 
them, 

Jabir ibn ‘Abdullah, Anas, Ibn ‘Abbas, Qatadah and al-Hasan said 
that this was revealed about the Negus. That was because when he 
died, Jibril announced his death to the Messenger of Allah #3 and 
the Prophet #} told his Companions, ‘Stand and pray for your 
brother the Negus.’ They remarked to one another, ‘He commands 
us to pray for one of the Abyssinian barbarians!’ Then Allah 
revealed this. 

Ad-Dahhak said that the words ‘what has been sent down to you’ refer 
to the Qur’an and the words ‘and what was sent down to them’ refer to 
the Torah and Gospel. We find in the Revelation: “They will be given 
ther reward twice over.’ (28:54) We find in Sahih Muslim, “Three will be 
given their reward twice over.’ A man of the People of the Book is 
mentioned who believes in his own Prophet and then meets the 
Prophet # and believes in him, follows him and affirms him. He 
will have two rewards. This was already mentioned in al-Bagarah. 
Mujahid, Ibn Jurayj and Ibn Zayd said that it was revealed about all 
the believers of the People of the Book. It is general and the Negus is 
one of them. His name was Ashamah which means gift. 
and who are humble before Allah. 

This means humble and abased. It is in the accusative for the hal 
modifying what is implied in ‘believe’, and it is said that it is 
modifying the pronoun in ‘to them’ or ‘to you’. The dah contains 
clarification. 

You who believe, be steadfast. 
Allah ends the sirah with the directives that this tenth aah contains 


which include victory over the enemy in this world and success in 


240 


obtaining the bliss of the Next World. So He _ encourages 
steadfastness in obedience and against one’s appetites. Sabr means 
constraint, and was already discussed in al-Bagarah. 

Be supreme in steadfastness. 

This is sabara, and it is said that it means steadfastness against the 
enemy, as Zayd ibn Aslam stated. Al-Hasan said that it is being 
steadfast in the five prayers. It is said that it is being constant in 
opposing the appetites of the nafs. ‘Ata’ and al-Qurazi said, ‘Wait 
patiently for what you are promised,’ in other words do not despair, 
but wait for relief. The Prophet #} said, “Waiting for relief with 
patience is worship.’ Abu ‘Umar preferred this. The first is the 
position of the majority. ‘Antarah said: 


I have not seen any living person as steadfast we are, 
Nor any who struggled against the like of those we struggled 
against. 


He means that they were steadfast against the enemy in war as we 
were steadfast, and displayed neither cowardice nor treachery. 

Struggling (mukafqah) is face-to-face combat. That is why they 
disagree about the meaning of ‘abiti’ in ‘be firm on the battlefield.’ Most 
of the Community say that it means: ‘line up horses against the 
enemy,’ implying link them up as your enemies do, and that is seen 
in the words of the Almighty: ‘wth all the firepower and cavalry you can 
muster.’ (8:60) 

In the Muwatta’ Zayd ibn Aslam reports: “Ubayda ibn al-Jarrah 
wrote to ‘Umar ibn al-Khattab mentioning to him the great array of 
Byzantine troops and the anxiety they were causing him. ‘Umar 
wrote to him, “Whatever hardship befalls a believing slave, Allah 
will make an opening for him after it, and a hardship will not 
overcome two eases. Allah says in His Book: ‘You who believe, be 
steadfast; be supreme in steadfastness; be firm on the battlefield; and have taqwa 
of Allah; so that hopefully you will be successful.” 
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Abu Salamah ibn ‘Abd ar-Rahman said, “This aah is about waiting 
for the prayer after the prayer. ‘There was no expedition in the time 
of the Messenger of Allah # in which horses were tied up.’ Abt 
‘Abdullah al-Hakam related it in his Sahih. Abu Salamah used as 
evidence the words of Prophet #: ‘Shall I direct you to something 
by which Allah will wipe out wrong actions and raise up degrees? 
Doing wudii’ thoroughly, even in times of difficulty, taking many steps 
to the mosque and waiting for the prayer after praying the previous 
one. That is bat,’ three times. Malik related it. 

Ibn ‘Attyyah said, “The sound position is that bat is perseverance 
in the Way of Allah.’ Its root meaning is the tying up of horses. ‘Then 
anyone who devoted himself to defending one of the frontiers of 
Islam was called a murabit, whether he was mounted or on foot. It is 
derived from rabt (tying up). The Prophet & said, “That is your bat.’ 
It resembles bat in the Way of Allah. This sort of usage is common 
as in the hadith: “The strong person is not the one who throws 
people down. The strong person is the one who controls himself 
when he is angry.’ 

The first, which is the linguistic meaning, is not contestable. Al- 
Khalil ibn Ahmad, one of the imams of linguistics, says, ‘Ribdt is 
clinging to the frontiers and being constant in the prayer.’ Therefore, 
waiting for the prayer is a true linguistic meaning of mbdt, as the 
Prophet # said. Moreover, there is what ash-Shaybani observed 
about it. Water can be described as ‘mutarabit,’ meaning remaining in 
one place and not leaving it. Ibn Faris related it. ‘That is demanded 
by the transitive nature of ribat linguistically. Murabitah in Arabic 
denotes a contract regarding something, so that it does not peter out, 
and so it refers to something in which one 1s steadfast. So the heart is 
bound by good intention and the body by obedience. One of the 
most important aspects of this is lining up horses in the Way of 
Allah, as in the text of the Qur’an, ‘with cavalry’ (8:60), but it also 
includes binding the self to performing the prayers as the Prophet 


242 


said, as related by Abu Hurayrah, Jabir and ‘Alt. 

According to the fugaha’, a murabit in the Way of Allah is someone 
who goes to one of the frontiers to bind himself there for a time. 
Muhammad ibn al-Mawwaz says that. As for those who live at the 
frontiers who prosper and earn there, they are not murabitiin even if 
they are defenders. Ibn ‘Atiyyah said that. 

Ibn Khuwayzimandad said, “There are two situations with respect 
to ribat. One is that someone is secure and defended at the frontier. 
In that case it is permitted to live there with one’s wife and children. 
If it is not safe, a man is permitted to stay there himself, if he is one 
of the people of fighting, but may not move his wife and children 
there to expose them to the enemy, since they might be captured and 
enslaved.’ Allah knows best. 

Many hadiths have come about the excellence of ribat. ‘They 
include what al-Bukhari reported from Sahl ibn Sa‘d as-Sa‘idi in 
which the Messenger of Allah # said, ‘Manning the frontier (dt) 
for one day in the way of Allah is better than this world and 
everything in it.’ In Sahth Muslim, Salman reported that he heard the 
Messenger of Allah # say, ‘Fighting on the front line (nbdt) for a day 
and a night is better than fasting and praying at night for a month. If 
a man dies doing it, the actions which he used normally to do go on 
accruing for him and his provision is bestowed on him and he will be 
safe from the trials of the grave.’ Abu Dawud reports from Fadalah 
ibn ‘Ubayd that the Messenger of Allah # said, “The actions of 
every dead person are sealed except for the murabit in the Way of 
Allah. His actions will go on increasing until the Day of Rising and 
he will be safe from the trials of the grave.’ 

These hadiths provide evidence that bat is the best of actions 
whose reward continues after death, as in the hadith reported from 
al-‘Ala’ ibn ‘Abd ar-Rahman from his father from Abu Hurayrah in 
which the Prophet # said: ‘When a man dies, his actions are cut off 
except for three: an on-going sadaqah, knowledge which brought 
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benefit and a virtuous son who makes supplication for him.’ This is a 
sound hadith in the transmission of Muslim. On-going sadaqah, 
beneficial knowledge, and a righteous son who makes supplication 
for his parents end when the sadaqah runs out, the knowledge is lost 
or the son dies, but the reward of bat goes on being multiplied until 
the Day of Rising because the only meaning of growth is 
multiplication. It does not depend on a cause so that it would cease 
when that cause disappears. Instead, it is a favour from Allah that 
will continue until the Day of Rising. 

This is due to the fact that no actions of piety are possible except 
when there is security from the enemy and the territory of the din 
and hallmarks of Islam are protected. For this reason ribat continues 
to enjoy a reward which comes from all other righteous actions that 
are performed. Ibn Majah transmitted with a sound isndad from Abu 
Hurayrah that the Messenger of Allah said, ‘If someone dies as a 
murabit in the Cause of Allah, he will be given the reward for the 
righteous actions he did, given his provision, and receive security 
from the Tempter and Allah will resurrect him on the Day of Rising 
safe from alarm.’ This hadith has a second qualification, which 1s 
death while a murabit. Allah knows best. 

It is related that ‘Uthman ibn ‘Affan heard the Messenger of Allah 
s say, ‘Fighting on the frontier (bat) in the way of Allah is better 
than a thousand years of fasting and prayer at night.’ Ubayy ibn 
Ka’‘b reported that the Messenger of Allah # said, ‘Rzbat for a day 
in the Way of Allah during Ramadan in the exposed areas of the 
Muslims, in anticipation of the reward, has a greater reward with 
Allah and repayment from Him than the worship of fasting and 
night prayers for a thousand years. If Allah returns him safe to his 
family, no evil deed will be written against him for a thousand years, 
his good actions are written for him, and the reward of ribat will 
continue for him until the Day of Rising.’ This hadith indicates that 
ribat in the month of Ramadan will bring him an abiding reward, 
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even if he does not die while engaged in it. Allah knows best. Anas 
ibn Malik said that he heard the Messenger of Allah > say, ‘A night 
spent on guard in the Way of Allah is better than a man praying and 
fasting in his family for a thousand years. The year is three hundred 
and sixty days, and every day is like a thousand years.’ 

It is reported that waiting for the prayer after the prayer is bat. So 
the one who waits for the prayer also has that excellence, Allah 
willing. Al-Hafiz Abu Nu‘aym related from Sulayman ibn Ahmad 
from ‘Ali ibn ‘Abd al-‘Aziz from Hajjaj ibn al-Minhal, and from Abu 
Bakr ibn Malik from ‘Abdullah ibn Ahmad ibn Hanbal from his 
father from al-Husayn ibn Musa from Hammad ibn Salamah from 
Thabit al-Bunani from Abu Ayyub al-Azdi from Nawf al-Bikali that 
‘Abdullah ibn ‘Amr said, “The Prophet #} prayed maghrib one day 
and we prayed with him. Some people left and some stayed behind. 
The Messenger of Allah # came before the people had called the 
‘Ish@ prayer. He came to the people who were there, raised his 
fingers indicating twenty-seven, and pointed to the sky. His garment 
exposed his knees while he was saying, “Good news, company of 
Muslims! Your Lord has opened one of the gates of heaven to boast 
of you to the angels, saying, ‘Look at My slaves who have finished 
one obligation and are waiting for another’”’? Hammad ibn 
Salamah related from ‘Alt ibn Zayd from Mutarrif ibn ‘Abdullah 
from both Nawf and ‘Abdullah, the sons of ‘Amr, from Nawf from 
the Torah, and ‘Abdullah ibn ‘Amr related it from the Prophet #>. 
Have taquwa of Allah. 

Allah never commands jihad without emphasising the need for 
taqwa. 
so that hopefully you will be successful. 

So that you will have the success you hope for. Here ‘a‘alla’? means 
‘so that’. Success is going-on. All of this was discussed fully in al- 
Bagarah. Praise be to Allah. 
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4. SURAT AN-NISA’? — WOMEN 


This is a Madinan sirah except for one dyah which was revealed in 
Makkah in the year of the Conquest about ‘Uthman ibn Talhah al- 
Hajabt: ‘Allah commands you to return to ther owners the things you hold on 
trust.’ (4:58). An-Naqqash said that it was said that it was revealed 
during the Prophet’s Ayrah from Makkah to Madinah. Some people 
say that since Allah says, ‘O mankind’ it means that it was revealed 
in Makkah. ‘Alqamah and others said that, and so it seems that the 
beginning is Makkan and what is revealed after the Hyrah is 
Madinan. An-Nahhas said that it is all Makkan. 

The first position is sounder because we find in Sahih Bukhari that 
‘A’ishah said, ‘Sarat an-Nisa’ was only revealed while I was with the 
Messenger of Allah #,’ meaning married to him. There is no 
disagreement that Prophet # married ‘A’ishah in Madinah. 
Whoever examines its rulings will realise that there is no doubt that 
it is Madinan. As for the expression ‘O mankind’ making it Makkan, 
this is not sound. Al-Bagarah is Madinan, but ‘O mankind’ occurs 
twice in it. Allah knows best. 

Wa Ges Hats hye Sls eth Es SI LONE 
by SAS el AN Pais ey SMe OCs 
© CH Lenk Seal jiosis 
1 O mankind, have taqwda of your Lord who created you 
from a single self and created its mate from it and then 
disseminated many men and women from the two of 
them. Have taqwa of Allah in whose name you make 
demands on one another and also in respect of your 
families. Allah watches over you continually. 
O mankind, have taqwa of your Lord who created you 

We already discussed the derivation of the terms ‘mankind’, 

‘taqwa’, ‘Lord’, ‘creation’, ‘mate’ and ‘dissemination’ in al-Bagqarah. 
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The @yah calls attention to the Creator. 

The adjective ‘szngle’ (wahidah) is in the feminine, because the word 
nafs is feminine, even if it denotes the masculine. Linguistically, one 
could use the masculine since Adam is meant, as Mujahid and 
Qatadah said, and that is found in the reading of Ibn Abi ‘Ablah 
which has ‘wahid’. The verb ‘baththa’ (disseminate) means to separate 
and spread out over the earth, as we see in ‘spread-out rugs’ (88:16). 
‘The two of them’ are Adam and Hawwa’. Mujahid said that Hawwa’ 
was created from the rib of Adam, as in the hadith, ‘Woman was 
created from a crooked rib’ as we mentioned in al-Bagarah. 
and then disseminated many men and women from the two of them. 

Their descendants are of two categories. This means that the 
hermaphrodite is not a separate category, but has an actuality that 
refers to both categories. Such a person is a human being and must 
be connected to one sex or another as was already mentioned in al- 
Bagarah. 

Have taqwa of Allah in whose name you make demands on one 
another and also in respect of your families 

The repetition of ‘have taqwa is for stress and notification to the 
selves of those who are commanded. The word ‘whose’ is in the 
accusative as an adjective and ‘families’ is added. The sentence 
means: ‘Fear Allah lest you disobey Him and fear cutting off kin.’ 

The people of Madinah read this as ‘tassa’altna’, assimilating the ¢a’ 
into the sin while the Kufans read it ‘tasa@’aliina because the meaning 
is known. Ibrahim an-Nakha‘t, Qatadah, al-A‘mash and Hamzah 
read ‘al-arham’ in the genitive. Grammarians have discussed this. 
The leaders of the Basrans said that it is ungrammatical and it is not 
lawful to recite it like that. The Kufans said that it is ugly and do not 
add anything to this without mentioning the reason for it. An- 
Nahhas said, ‘as far as I know.’ Stbawayh said, ‘It is not added to 
something implied in the genitive because it is in the position of 
tanwin which is not added to it.’ 
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One group say that it is added to something indicated. They used 
to make demands in that way. A man would say, ‘I ask you by Allah 
and kinship.’ That is how it is explained by al-Hasan, an-Nakha‘t 
and Mujahid. It is a sound position with respect to the matter as will 
be explained. 

Some people, including az-Zayaj, said that it is weak. ‘They said, ‘It 
is ugly to add the substantive noun to the pronoun in the genitive 
unless what is in the genitive 1s in the substantive form, as in Allah’s 
words: ‘We caused the earth to swallow both him and his house.’ (28:81) It is 
ugly to say, ‘I passed by him and Zayd(i).’ Az-Zajjaj said that al- 
Mazini said that it is because the coupled word and its antecedent 
are equal partners and either of them can take the place of the 
other.’ As it is not permitted to say, ‘I passed by Zayd and you (ka),’ it 
is not permitted to say, ‘I passed by you (bzka) and Zayd.’ Sibawayh 
said that he considers it ugly and only permitted in poetry. 
[POEMS] 

In Kitab at-tadhkirah al-mahdwyyah, al-Farisi says that Abu-l-‘Abbas al- 
Mubbarad said, ‘If you pray behind an imam who recites “mda antum 
bi-musrikhiyy” (14:22) and this as “tasa@’aliina bihi wa-l-arham”, take 
your sandals and leave.’ 

Az-Zajjaj said, ‘In addition to being weak and ugly in Arabic, the 
reading of Hamzah is an serious error in respect of the principles of 
the din because the Prophet > said, “Do not swear by your fathers.” 
If it is not permitted to swear by other than Allah, how can it be 
permitted to swear by kinship? I also saw that Isma‘ll ibn Ishaq 
believed that swearing by other than Allah is something terrible and 
that one should only swear by Allah.’ 

An-Nabhas said, ‘Some of them say that “al-arhami” as an oath is 
an error both in grammar and meaning because the hadith from the 
Prophet indicates that it should be in the accusative (al-arhama), 
and it is related that Jarir said, “We were with the Prophet # when 
some people of Mudar came who were naked and barefoot. I saw 
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the expression on the face of the Messenger of Allah & change 
because of what he saw of their dire poverty. Then he prayed <uhr 
and addressed the people and quoted this dah.” Then he said, “One 
man gave a dinar in sadaqah, another a dirham and yet another a sa‘ 
of dates.”’ So the reason that it is in the accusative is because it is 
encouraging maintaining ties of kinship. It is also sound that the 
Prophet #} said, ‘Whoever swears should swear by Allah or be 
silent.’ This refutes the one who says: ‘I ask you by Allah and my 
kin.” Abu Ishaq said that it means ‘by which you demand your 
rights.’ There is also no sense to the genitive here. This is what I 
know about the position of language scholars who forbid reciting it 
as ‘al-arhamv in the genitive. Ibn ‘Attyyah preferred that. 

Imam Abu Nasr ‘Abd ar-Rahim ibn ‘Abd al-Karim al-Qushayri 
rejected that, saying, ‘Such words are rejected by the imams of the 
din because the readings of the imams of recitation are confirmed 
from the Prophet # by multiple transmissions which are known. 
Whoever rejects that, rejects the Prophet &} and finds the recitation 
ugly. This is a position which one should be aware of and wary 
about. One should not follow the imams of language and grammar 
in it. Arabic is learned from the Prophet # and no one doubts his 
eloquence.’ 

As for what is mentioned about the hadith, it is debatable because 
the Prophet > said to Abu-l-‘Ushara’, “By your father, stabbing it in 
the thigh is sufficient.” It is prohibited to swear an oath by other 
than Allah. This is entreating someone by the right of kinship, and it 
is not forbidden.’ 

Al-Qushayri said, ‘It is said that this is an adjuration by kinship, 
meaning “Have faqwd of Allah and the right of kinship.” It is like 
when you say, “Do that, by your father’s right.” Revelation has, “By 
the star,’ “By the Mount,” “By the fig” and so forth. This is 
unnatural.’ In fact, this is not unnatural, because it is not unlikely 
that ‘al-arham’ is like this. Swearing by that is as Allah swears by that 


250 


which He has created and which indicates His oneness and power 
for stress. Allah knows best. Allah can swear by whatever He wishes, 
forbid whatever He wishes and allow whatever He wishes. So this 
can be an oath, as the Arabs swear by kinship. It is sound that the ba’ 
is meant and elided as we see in poems [POEMS] 

‘Abdullah ibn Yazid recited ‘al-arhamu’ in the nominative as the 
inceptive and the predicate is implied. It implies: ‘And relatives are 
family with whom ties are maintained.’ It is also possible that it is 
instigation because the Arabs put that in the nominative. [POEM] It 
is also said that it is in the accusative added to ‘bihi’ because its 
position is accusative. [POEM] They used to say, ‘I ask you by Allah 
and by kinship.’ What is most apparent is that it is in the accusative 
by an implied verb as we already mentioned. 

The religion agrees that it is mandatory to maintain ties of kinship 
and that it is forbidden to cut them off. It is confirmed that when 
Asma asked the Prophet #, ‘Shall I give to my mother?’ he replied, 
“Yes, give to your mother,’ and he commanded her to maintain her 
tie of kinship although her mother was an unbeliever. So it includes 
within the favour even giving to an unbeliever. This is such that Abu 
Hanifah and his people said that relatives inherit from one another if 
there are no paternal kin (‘asabah) or prescribed shares. 

One should buy and free relatives who are slaves. That is 
supported by what Abu Dawud related that the Prophet “> said: ‘If 
someone comes into possession of a mahram relative, then he is free.’ 
That is the position of most of the people of knowledge, and is 
related from ‘Umar ibn al-Khattab and ‘Abdullah ibn Mas‘ud and it 
is not known that any of the Companions objected to it. It is the 
position of al-Hasan al-Basri, Jabir ibn Zayd, ‘Ata’, ash-Sha‘bi and 
az-Zuhri. That is the view taken by ath-Thawri, Ahmad and Ishaq. 
Our scholars have three positions. One is that it is specific to fathers 
and grandfathers. The second that it applies to both sides, meaning 
siblings, and the third is like what Abu Hantfah says about it 
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applying to any relatives. Ash-Shafit said that someone is only 
obliged to free children and parents, but not siblings or any other 
relatives. 

The sound position is the first one based on the hadith which we 
mentioned and which was transmitted by at-Tirmidhi and an- 
Nasa’i. The best of its paths is that which is in an-Nasa’1 which he 
related from Damrah from Sufyan from ‘Abdullah ibn Dinar from 
Ibn ‘Umar that the Messenger of Allah said, ‘If someone comes 
into possession of a mahram relative, he must free him.’ This is a firm 
hadith transmitted from one reputable transmitter to another and 
there is no criticism of it by any of the imams for any reason which 
would demand that it be abandoned, other than the fact that an- 
Nasa’ said at the end of it that it is a munkar hadith. Others said that 
he alone has Damrah and this is the meaning of munkar and shadhdh 
in the terminology of hadith scholars. Damrah is reputable and 
trustworthy. When someone trustworthy is the only one with a 
hadith, that does not impair it. Allah knows best. They disagree 
about whether this applies to milk relatives. Most say that it does not 
and the hadith does not demand that. Qadi Sharik said that he must 
emancipate them. 

The literalists and some mutakallimin believe that a son is not forced 
to free his father if he owns him. Their argument is based on the 
hadith in which the Prophet & said, ‘A child cannot repay his parent 
unless he finds him a slave and buys him and sets him free.’ They 
said that if it is valid to buy him, ownership is confirmed and an 
owner has free disposal of his property. 

This is ignorance of the goals (magdasid) of the Shari‘ah on their 
part. Allah Almighty says: ‘you should show kindness to your parents.’ 
(17:23) So He connects worship of Him to kindness to parents in 
respect of obligation. It is not part of kindness for a son to allow his 
parent to remain his property and to be subject to his authority. 
Therefore he is obliged to free him either because of his ownership 


252, 


and acting by the hadith, or for the sake of being kind to him, acting 
by the dyah. According to the majority, the hadith applies when the 
son has the means to free his father by buying him and the Shari‘ah 
applies emancipation to him as coming from him. 

The disagreement of scholars is about who is set free when he or 
she is owned. The reason for the first position is what we mentioned 
from the Book and the Sunnah. The reason for the second view is 
the connection of close kinship to the father which is mentioned in 
the hadith, not the closeness of a man to his son so that it is applied 
to the father. A brother is close to him in that respect because of the 
connection by paternity. He says, ‘I am your father’s son.’ The 
reason for third view is connected to the hadith of Damrah. Allah 
knows best. 

Al-arham: rahm is the name for all relatives without difference 
between mahram or non-mahram. Abu Hanifah thinks that the mahram 
relationship prevents taking a gift back, while it is permitted to take 
it back in the case of cousins even if severance exists when there is 
kinship. That is why inheritance, guardianship and other rulings are 
connected to it. The quality of being mahram is additional to the text 
of the Book, and is not relied on. They also think that it is 
abrogated, especially when it indicates the cause of severance. It is 
allowed in respect of cousins. Allah knows best. 

Allah watches over you continually. 

He is Watcher, meaning Guardian, according to Ibn ‘Abbas and 
Mujahid. Ibn Zayd says a Knower. It is said that Ragib means 
Guardian, and it is one of the attributes of Allah Almighty. Ar-Raqib 
is the One who guards and watches. The verb is ragaba. Marqab 1s a 
high place which overlooks the area where the Watcher is. Ragib is 
also the third share of the seven parts, and it 1s said that it is a type of 
snake. So it is a word with different meanings, and Allah knows best. 
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2 Give orphans their property, and do not substitute bad 
things for good. Do not assimilate their property into 
your own. Doing that is a serious crime. 
Give orphans their property, 

‘Orphans’? means those who were orphans. It is like Allah’s words: 
‘The magicians threw themselves down in prostration’ (7:120) when there 
was no longer any magic in them when they prostrated. Similarly, 
although an adult is not actually considered ‘an orphan’, the 
Prophet # was nevertheless called ‘the orphan of Abu Talib’ based 
on what had previously been the case. The verb ‘ati’? means ‘give’ 
and ‘ita’ is giving. ‘Atw’ is a gift. Abu Zayd said that a bribe is a gift 
(ttawah). The word ‘orphan’ only applies to someone who has not yet 
reached maturity as mentioned in al-Bagarah. 

This dyah is addressed to guardians and executors. According to 
Muaatil and al-Kalbi it was revealed about a man of Ghatafan who 
had a lot of property belonging to a nephew who was an orphan. 
When the orphan came of age, he asked for his property and the 
uncle refused to hand it over, and this was revealed. The uncle said, 
‘We seek refuge with Allah from serious crime!’ and he returned the 
property. The Prophet # said, ‘Whoever is protected from the 
avarice of his nafs and returns it, will alight in his house,’ referring to 
the Garden. When the lad took the money, he spent it in the Way of 
Allah, and the Prophet # said, “The wage is confirmed and the 
burden remains.’ He was asked, ‘How is that, the Messenger of 
Allah?’ He said, “he wage is established for the lad and the sin 
remains for his father,’ because he was an idolater. 

There are two aspects to giving orphans their property. One is that 
their guardian gives them their food and clothing as long he is in 
that position, since that is not possible for someone who does not 
have full control, such as a child or an adult fool. ‘The second is to 
give them money when they are capable. That is when they are 
tested and sensible. So the term ‘orphan’ is metaphorical since it no 


254 


longer applies to someone like that. It means the one who was an 
orphan. It is continuing to keep the name as in the words: “The 
magicians fell down in prostration’ (26:46), which means those who had 
been magicians, and just as the Prophet # was called ‘the orphan of 
Abu Talib’. When a guardian realises that his charges are properly 
responsible, it is forbidden for him to withhold their money. Abu 
Hanifah said, ‘When someone is twenty-five, they are given their 
money in any case.’ 

Allah did not mention in this dah about being aware of 
sensibleness (rushd). He mentioned it later: ‘Keep a close check on orphans 
until they reach a marnageable age, then if you percewe that they have sound 
judgment, hand over their property to them.’ (4:6) Abu Bakr ar-Razi al- 
Hanafi says in Ahkam al-Qur’an: ‘Since good judgment is not made a 
condition in one place, while it is in another, it should not be applied 
to both situations. So when someone is twenty-five and is a fool, and 
good sense is not discerned in him, his money must still be given to 
him. If he is younger than that, then it is not mandatory, based on 
the two dyahs.’ Abu Hanifah said, ‘It is possible that someone can be 
a grandfather before they reach sound judgment. If they can be a 
grandfather, how is it sound to give them money on account of being 
an orphan and in the name of an orphan? Is that not extremely 
unlikely?’ 

Ibn ‘Arabi refuted this as being baseless, especially on the basis that 
he sees that such payments cannot be confirmed by analogy. ‘They 
must be derived from texts and no texts exist regarding this matter. 
What the scholars say about being debarred will be discussed later, 
Allah willing. 

Do not substitute bad things for good. 

So do not exchange a fat sheep of the orphan’s property for a thin 
one, nor a good dirham for an adulterated one. In the Jahiliyyah, 
due to lack of din, people did not refrain from consuming the 
property of orphans. They would take what was good from the 
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property of orphans and replace it with bad property of their own 
and say, ‘A name for a name and capital for capital.’ Allah forbade 
that. This is the position of Sa‘id ibn al-Musayyab, az-Zuhri, as- 
Suddi, and ad-Dahhak. It is the literal meaning of the aah. 

It is said that the meaning is: ‘Do not consume the property of 
orphans which is unlawful for you and therefore bad, claiming that 
it is good and your own property.’ Mujahid, Abu Salih and Badhan 
said, ‘Do not hasten to consume any bad things in their property 
and claim it is good and lawful provision.’ 

Ibn Zayd that in the Jahiliyyah they did not allow women and 
children to inherit. The eldest would take the legacy. ‘Ata’ said, “Do 
not take profit from an orphan in your care when he is young and 
naive.’ ‘These two positions are outside the apparent meaning of the 
ayah. The verb tabaddala is to exchange one thing for another in its 
place. The grammatical term appositive (badal) comes from this verb. 
Do not assimilate their property into your own. 

Mujahid said, “This dyah forbids mixing property when spending. 
The Arabs used to mix their expenses with those of orphans and 
then were forbidden to do that. Then it was abrogated by the a@ah in 
al-Baqarah: ‘If you mix your property with theirs, they are your brothers.’ 
(2:220) Ibn Firak said that al-Hasan said, ‘People interpret this aah 
as being a prohibition against mixing property, and so they avoided 
it and then the @yah in al-Baqarah made things easier for them.’ 

A group of later scholars said that ‘i/a@’ means ‘with’. It is like His 
words, ‘be helpers of (ila) Allah’. (61:14). [POEM] Others say that it has 
its normal meaning of ‘to’ which conveys ascription, implying, ‘Do 
not add their property to yours in consumption.’ So they were 
forbidden to think of the property of orphans as being like their own 
property over whose use and consumption they had full control. 
Doing that is a serious crime. 

The word ‘that’ refers to assimilating property. Consuming the 
property of orphans is great wrong action, according to Ibn ‘Abbas, 
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al-Hasan and others. ‘Crime’ (hitb) is derived from the verb haba, 
meaning to commit a wrong action. The root of the verb comes 
from chiding a camel. A sin is called hab because a person is chided 
about it and encouraged to refrain from it. One says in supplication, 
‘O Allah, forgive my sin (hab)! 

Hiibah is also a need as we see in the supplication, ‘I present my 
need (hiibah) to You!’ Hib is alienation, as we see from the words of 
the Prophet #?, ‘Umm Ya‘qutb’s divorce is on account of alienation.’ 
There are a couple of dialectal forms: fab, which is the common 
reading and the dialect of Hijaz; hawb, as decided by al-Hasan which 
al-Akhfash says is the dialect of Tamim and Muaatil says is the 
dialect of Abyssinia. Hib is a verbal noun as is /iyabah. Ubayy ibn 
Ka'b recited ‘hab’ as a verbal noun. Haw’ab is a wide place and also 
means water. One says, ‘Alhaqa-llahu bihi-l-hawbah’ (May Allah bring 
poverty on him). Hzbah is a state. The origin of the ya’ is waw. Form 
V of the verb, takawwaba, means to worship and remove fib from 
oneself. The verb also means expressing sorrow and crying out 
loudly, as when chiding. Tahawwaba is also to cry out from pain. 
Tufayl said: 

Taste as we tasted a morning burned 

by rage in our livers and grief (tahawwab).’ 
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3 If you are afraid of not behaving justly towards 
orphans, then marry other permissible women, two, 
three or four. But if you are afraid of not treating them 
equally, then only one, or those you own as slaves. That 
makes it more likely that you will not be unfair. 
If you are afraid of not behaving justly towards orphans, 
If you are afraid that you will not be fair in respect of their dowries 
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and in spending on them, then marry other women. The Imams 
agree that ‘Urwah ibn az-Zubayr reported that ‘A’ishah said about 
this dah, ‘Nephew, this refers to an orphan girl who is in the care of 
her guardian and is his partner in his property; he likes both her 
property and her beauty and so he wants to marry her without 
being fair with respect to her bride-price, not giving her the like of 
what someone else would give her. They were forbidden to marry 
them unless they were fair to them and gave them the highest 
customary bride-price. They were commanded to marry women 
other than them who were lawful to them.’ 

Ibn Khuwayzimandad said, “This is why it is permitted for an 
executor to buy and sell using the property of the orphan as long as 
it does not entail gifts. A person can examine what his guardian buys 
or sells for him, and the ruler can oversee that. No one can oversee a 
father as long as there is not gift giving in which case, that should be 
overseen by the ruler.’ This was discussed in al-Bagarah. 

Ad-Dahhak, al-Hasan and others say that the dah abrogates what 
existed in the Jahiliyyah and the beginning of Islam, when a man 
would marry however many free women he wished. This aah 
restricts him to four. Ibn ‘Abbas, Ibn Jubayr and others said that it 
means: if you fear you will not be fair to orphans, then also fear 
about women, because they used to refrain from injustice to 
orphans, but not women. 

Khawf (fear) is one of the words that can have opposite meanings. 
‘Be afraid’ can mean ‘feel certain’ or ‘think it probable’. For that 
reason scholars disagree about the meaning of ‘fear’ in this context. 
Abu ‘Ubaydah said that it means if you are certain. Others say that 
it means you think it probable, and Ibn ‘Atiyyah said that this is what 
skilled scholars prefer, and so it has the normal meaning of thinking 
probable rather than of being certain. So it means if someone thinks 
it probable he will not be fair to the orphan girl, he should turn 


away from marrying her. 
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The verb aqsata means ‘to be fair’. Qasata means to act unjustly and 
wrong someone. The Almighty says: “The unjust (qasitun) well be fuel 
for the Fare.’ (72:15) The Prophet # said, “Those who are just 
(mugqsitin) in the din will be on minbars of light on the Day of Rising.’ 
Ibn Waththab and an-Nakha‘ recited ‘tagsiti’ from gasata with the 
implied additional ‘/a’. It is as if Allah were saying, ‘If you do, you 
will be unfair.’ 
then marry other permissible women, two, three or four. 

How can md be used for human beings when it is normally used for 
non-sentient things? There are five answers to this objection. One is 
that man and md are interchangeable as we see in other dyahs like 
91:5 and 24:45. Here it is used for women, who are sentient beings. 
Ibn Abi ‘Ablah recited ‘man’. The second is the view of the Basrans 
that ma can be used in an adjectival way for anything. So it means to 
marry lawful women. What Allah forbade is not good (fayyib). The 
third is the idea that mda here is adverbial, meaning ‘as long as you 
think it good to marry.’ Ibn ‘Atyyah says that this is weak. The 
fourth is al-Farra’s view that it is used as a verbal noun, but an- 
Nabhas said, “This is very unlikely indeed. It is not sound. Marry a 
good woman.’ Al-Jawhari said, “The verb for to be good is faba, 
yatibu, taybah, tatyab. The fifth is that what is meant here is the 
contract, 1.e. ‘marry in a wholesome manner.’ The reading of Ibn 
Abi ‘Ablah rejects these three latter views. 

Abu ‘Amr ibn al-‘Ala’ related that when the people of Makkah 
heard thunder, they would say, ‘Glory be to the One (ma) whom the 
clouds glorify! using ma. This is also seen in other similar 
expressions. All of those concerned with knowledge agree that 
Allah’s words: ‘If you are afraid of not behaving justly towards orphans’ does 
not convey the idea that someone who does not fear being unfair 
towards orphans should marry more than someone who 1s afraid of 
being unfair. It indicates that the aah was revealed in response to 
those who feared that and that its ruling is more universal than that. 
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Abu Hanifah connects this dah to the permission to marry an 
orphan girl before she comes of age. He says that she is only an 
orphan before she comes of age since, once she was of age, she 
would be able to agree to a lowering of her dowry and is no longer 
called ‘orphan’. There is no consensus on this. Malik, ash-Shafi‘t 
and the main body of scholars believe that marriage is not permitted 
until she comes of age and gives her consent, as Allah says: “They will 
ask you for a fatwa about women.’ (4:127). The word ‘women’ (nzsa’) is 
used for adult women as ‘ryal’ is used for adult men. Neither ‘man’ 
nor ‘woman’ is used of a child. ‘Women’ is used with ‘orphans’ in 
that dah and means ‘orphans’ is in this dyah as ‘A’ishah said. Adult 
women orphans are included in the aah. An adult orphan woman 
may only be married with her permission and a child may not be 
married because she cannot give her permission. 

This is like what is related from by ad-Daraqutni from Muhammad 
ibn Ishaq from Nafi‘ that Ibn ‘Umar said, ‘My uncle, Qudamah ibn 
Maz‘un, married me to his niece, the daughter of his brother, 
‘Uthman ibn Maz‘un. Al-Mughirah ibn Shu‘bah went to her 
mother and desired her on account of her wealth and proposed to 
her. The case was presented to the Prophet #. Qudamah said, 
“Messenger of Allah, she is my niece and I am her father’s executor 
and I have not short-changed her. I gave her in marriage to one 
whose excellence and kinship I know.” The Messenger of Allah & 
said to him, “She is an orphan, and an orphan is more entitled to 
dispose of her own affair.” She was removed from me and al- 
Mughirah ibn Shu‘bah married her’ Ad-Daraqutni _ said, 
‘Muhammad ibn Ishaq did not hear it from Nafi‘, but heard it from 
‘Umar ibn Husayn from Nafi‘.’ 

Ibn Abi Dhi’b related from ‘Umar ibn Husayn from Nafi‘ from 
‘Abdullah ibn ‘Umar that he married the daughter of his maternal 
uncle, ‘Uthman ibn Maz‘un, and her mother went to the Messenger 
of Allah # and said, ‘My daughter dislikes that,’ and the Messenger 
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of Allah & commanded that she be separated from him. He said, 
‘Do not give an orphan in marriage until you ask for her consent. If 
she is silent, that constitutes her permission.’ After ‘Abdullah she was 
married to al-Mughirah ibn Shu‘bah. 

This refutes the position of Abu Hanifah that a girl does not 
require a wali when she reaches adulthood, based on his position 
that a wali is not a precondition for a valid marriage. This was 
already discussed in al-Bagarah. There is no sense in their claim that 
this hadith is based on her not being an adult since he said, ‘with her 
permission’ without mentioning her being an orphan. Allah knows 
best. 

‘A’ishah’s explanation of this the dah provides understanding of 
what Malik said about appropriate dowries and his referring to it 
when the dowry is disordered and cheating occurs regarding its 
amount. The appropriate dowry must be known for every group of 
people according to their circumstances. Malik said, ‘People have 
marriage customs which they know and recognise,’ referring to 
dowries and equivalence. 

Malik was asked about a man who gave his wealthy daughter in 
marriage to a poor cousin of his despite her mother’s objection. He 
said, ‘I do not think that she has any say regarding that. She can 
argue about it until it is evident that that is the view that the father 
has taken and then the mother’s objection is ignored.’ It is permitted 
for a girl who is not an orphan to be married with the minimum 
dowry for a woman of her class because the aah is about orphans. 
This leads us to understand that it is different for those who are not 
orphans. 

When an orphan girl comes of age and her guardian is fair in 
respect of her dowry, he can marry her as was explained by ‘A’ishah. 
Abu Hanifah, al-Awza‘l, ath-Thawri and Abu Thawr said that, and 
among the Tabi‘un, al-Hasan and Rabi‘a said it as did al-Layth. 
Zafar and ash-Shafi‘ said, ‘It is not permitted to marry her without 
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the permission of the ruler or unless the marriage is authorised by 
another relative who is closer to her or has the same level of kinship. 
As for him being both the husband and the one who gives in 
marriage, that is not allowed. Evidence for this is found in the hadith 
of the Prophet , “There is no marriage without a walt and two just 
witnesses.” So there are necessarily a certain number of people: the 
one who marries, the one who gives in marriage and the witnesses. If 
someone combines two roles, then one of the number is lacking.’ A 
third view is that she entrusts her affair to a man to give her in 
marriage. This is related from al-Mughirah ibn Shu‘bah. It is the 
position of Ahmad, and Ibn al-Mundhir mentioned it. 

‘Permissible women’ means those who are lawful for you, as al-Hasan, 
Ibn Jubayr and others said. It is sufficient in this respect to mention 
those whom one is permitted to marry because there are many 
categories of women who are forbidden. Ibn Abi Ishaq, al-Jahdari 
and Hamzah recited ‘taba’ with imdlaha. We find in the Qur’an of 
Ubayy ‘tba’ with ya’. This is evidence of wmalah. 

Using the word ‘women’ indicates that it is adult women who are 
meant. The root of nisa@’ is mswah and niswah has no singular. The 
noun for one woman 1s “mra’ah’. “Two, three or four’ is an appositive 
for mda. It is indefinite and undeclined and so it is an equivalent in 
description as Abu ‘Ali said. At-Tabari said that they are definite like 
a noun because the alif-lam is added. It is in the position of “Umar in 
being definite. Al-Kufi said that. Az-Zajjaj said that this is an error. 

It is said that it is not inflected because it diverts from the 
expression. Uhad diverts from wahid wahid, mathna from ithnayn ithnayn, 
thulath from thalathah, thalatah, ruba‘ from arba‘ah arba‘ah. There are 
two dialectical forms of each: fu‘al and maf‘al. It is said: uhad and 
mawhad, thuna - and mathna, thulath and mathlath, and ruba‘ and marba‘ 
That continues to ma‘shar and ‘ushar. Abt Ishaq ath-Tha‘labi related 
a third dialectical possibility: whud, thund, thuluth and ruba‘, like ‘Umar 
and Zufar. That is how an-Nakha‘l recites it in this dah. Al- 
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Mahdawi related from an-Nakha‘t and Ibn Waththab ‘thulath and 
ruba‘ without alif in ruba‘ It is shortened from ruba* [POEM] Ath- 
Tha‘labi said, “This form does not go beyond four except in a verse 
of al-Kumayt where he uses ““ushar” for “ashrah.” 

Ibn ad-Dahhan said, ‘Some of them stop on what is heard, which 
is uhad to ruba®. The verse is not considered since it is aberrant. Abu 
‘Amr ibn al-Hayib said, ‘It is said: whad and mawhad, thund and mathna, 
thulath and mathlath, and ruba‘ and marba‘. Is it said going up to nine 
or not? There is disagreement about that, and the soundest view is 
that it is not confirmed.’ Al-Bukhari has a text about that in the 
Sahih. 

That diverts from its meaning. It is not used in a place where the 
numbers are used unless it is diverted. You say, “Two and three came 
to me’ as ‘ithnan and thalathah’ and it is not permitted to say, ‘mathna 
and thulath’ unless it is preceded by a plural. Where that happens it is 
used as a hal as here in the @ah. It is an adjective. ‘These numbers 
being used adjectivally is clear in His words in 35:1 which describe 
wings. It is in the indefinite. [POEM+BIT MORE ON THIS] 

Know that this does not indicate that nine is permissible as is said 
by someone with little grasp of the Book and the Sunnah. He turns 
away from the position of the early members of this Community. If 
someone says that the ‘waw’ is used to add the numbers up and 
supports that by saying that the Prophet # had nine wives and was 
married to all of them, this amounts to ignorance. The Rafidites and 
some of the literalists take this position and make mathnd the same as 
‘two’ (ithnayn) and do the same with thulath and ruba‘. Some of the 
literalists have an even more repugnant position and say that it is 
permitted to have eighteen, taking the view that the form gives 
repetition and the waw addition. So mathnd is two-two, and the same 
with the rest of the numbers. This 1s all ignorance of the language 
and the Sunnah and is contrary to the consensus of the community 
since it is not heard that any of the Companions or Tabi‘un married 
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more than four. 

It is transmitted by Malik in the Muwatta’ and by an-Nasa’l and ad- 
Daraqutni that the Prophet #} said to Ghaylan ibn Umayyah ath- 
Thaqafi, when he became Muslim and had eleven wives, ‘Choose 
four of them and divorce the rest.” Abu Dawud reported that al- 
Harith ibn Qays said, ‘I became Muslim and had eight wives. I 
mentioned that to the Prophet #} and he said, “Choose four of 
them.”? Mugatil said, ‘Al-Harith ibn Qays had eight free wives. 
When this dyah was revealed, the Messenger of Allah commanded 
him to divorce four and keep four.’ He is sometimes called Qays ibn 
al-Harith, but what is correct is that he was al-Harith ibn Qays al- 
Asadi as Abu Dawud said. That is also how it is related by 
Muhammad ibn al-Hasan in his as-Szyar al-RKabir: it is Harith ibn 
Qays. He is known by the fugaha’. As for what the Prophet #} was 
permitted in that regard, that was one of his special prerogatives and 
will be dealt with in Sérat al-Ahzab. 

We have already mentioned their statement that the waw is 
combining and what was said about that. Allah Almighty addressed 
the Arabs with the most eloquent language. The Arabs would not 
abandon saying ‘nine’ for saying ‘two and three and four.’ So it is 
ugly for someone to say, ‘Give him four, six, eight’ rather than 
‘eighteen’. The waw in this place is an appositive which means: 
‘marry three rather than two’ and ‘four rather than three’. That is 
why they are joined with waw and not “aw” (or). If He had said ‘aw’, 
it would be permitted for the one with two not to have three or the 
one with three not to have four. 

As for their statement that mathnaé demands ithnan, thulath demands 
thalathah and raba‘ demands arba‘ah, this is arbitrary and scholars of 
language do not agree with them. It is ignorance on their part. 
Others are also ignorant of the fact that mathnad demands two-two, 
thulath three-three, and ruba‘ four-four. They do not know that 
ithnayn-tthnayn, thalath-thalath, and arba‘ah-arba‘ah is confined to 
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numbers, and mathna, thulath and ruba‘ are different. For Arabs, the 
diverted numbers have a further meaning that is not in the root. 
That is because when one says, “Che horses came mathna’ by that 
you mean two by two, in other words that they came in pairs. Al- 
Jawhart said, “Che same is true of all diverted numbers.’ 

Someone else said that if you describe people coming mathnd, 
thulath or uhdd or ‘ushar, it means they came to you, two by two, three 
by three, one by one or ten by ten. This meaning is not in the root 
because when you say that people came to me three (thalathah) by 
three or ten (‘ashrah) by ten, you count the number of the people with 
your words, thalathah and ‘ashrah. When you say ruba‘ and thuna’, you 
do not count their number. You mean that they came to you four by 
four or two by two. The numbers, large or small, make no difference 
in this context. So their confining each form to less than what it 
demands is arbitrary. 

Muslim scholars disagree about someone who marries a fifth wife 
when already married to four. Malik and ash-Shafi‘l said that the 
hadd is inflicted on him if he did it knowingly. That is the position of 
Abu Thawr. Az-Zuhri said that he is stoned if he did that knowingly, 
but if he was ignorant of the prohibition, he receives the lesser hadd, 
which is flogging. The woman receives her dowry and they are 
divorced and may not ever re-marry. One group said that there is no 
hadd punishment in respect of any of that. That is the view of An- 
Nu‘man. 

Ya‘qub and Muhammad said that there is a hadd for a forbidden 
woman, but no other marriage: that is ike when someone marries a 
Magian, marries five women in one contract, contracts a mut‘ah 
(temporary marriage), marries without witnesses, or marries a slave- 
girl without the permission of her owner. Abu Thawr said, ‘When he 
knows that that it is not lawful, he receives the hadd punishment for 
any of those things, except for a marriage without witnesses [and 
marrying a Magian].’ 
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A third view is that of an-Nakha‘l who said that if someone marries 
a fifth woman deliberately before the end of the “%ddah of one of his 
four wives, he is given a hundred lashes, but not exiled. These are 
the fatwas of our scholars about marrying a fifth wife according to 
what Ibn al-Mundhir mentioned. The same holds true for more 
than that. 

Az-Zubayr ibn Bakkar related from Ibrahim al-Hizami that 
Muhammad ibn Ma‘n al-Ghifari said, ‘A woman came to ‘Umar ibn 
al-Khattab and said, “Amir al-Mu’minin, my husband fasts in the 
day and prays at night and I do not like to complain when he is 
obeying Allah.” He said to her, “Your husband is an excellent 
husband.” She kept repeating it and he gave the same reply. Ka‘b al- 
Asadi said to him, “Amir al-Mu’minin, this woman is complaining 
about her husband’s distancing her from his bed.” ‘Umar said, “As 
you have understood her words, decide between them.” Ka‘b said, 
“Bring your husband.” He was brought and told that his wife had 
complained about him. He asked, “Is it about food or drink?” “No,” 
he said. The woman said: 


“O Qadi who is wisely guided, 
the mosque has diverted my friend from my bed. 


His worship has made him ascetic regarding my bed. 
Therefore, Ka‘b, make a decision and do not hesitate. 


He does not sleep day or night, 
so I do not praise him respecting women.” 


Her husband said: 


“T have been made ascetic in her bed and cavorting. 
Iam aman who has been distracted by what has been revealed 


in Surat an-Nahl and the Seven Long Ones. 
The Book of Allah contains that which alarms and causes fear.” 


Ka‘b said: 
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“O man, she has a right which you owe her. 
Her share is one fourth for the person who understands. 


Give her that and abandon your defects.” 

Then he said, “Allah Almighty has made two, three and four 
women lawful for you. So that would be three nights and days in 
which you can worship your Lord.” ‘Umar said, “By Allah, I do not 
know which of the things you did is more extraordinary! Is it your 
grasp of their situation or your ruling regarding them? Go — I have 
appointed you Qadi of Basra.” 

Abu Hudbah Ibrahim ibn Hudbah related that Anas ibn Malik 
said, ‘A woman went to the Prophet # to ask for help with her 
husband. She said, “I do not have what women normally have. My 
husband fasts constantly.” He said, “You have a day and he has a 
day. One day for worship and one day for the wife.” 

But if you are afraid of not treating them equally, then only one, 

Ad-Dahhak and others said that this refers to inclination, love, 
sexual intercourse, company and division between multiple wives. So 
more than one is forbidden if that will lead to loss of fairness in 
division and keeping company. That indicates the mandatory nature 
of good company, and Allah knows best. 

It is recited as ‘wdahidatun’ in the nominative which implies, “One is 
enough.’ It is also recited in the accusative which implies the verb: 
‘marry one’. 
or those you own as slaves. 

This means slave-girls. It indicates that if a man fears that he will 
not be fair to one, then he should have slave-girls. ‘This provides 
evidence that the right to sexual intercourse with the slave-girl is by 
virtue of ownership and is not part of marital division because the 
words of the dah makes all ownership the same. That negates any 
right of a slave-girl to sexual intercourse or to a share in the division 
of time. Nonetheless, it is a duty for the owner to be a good owner 
and to be kind to slaves. 
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Allah ascribes ownership to the right hand (literally ‘what your 
right hands own’) for praise. The right hand is singled out for good 
qualities. Do you not see that it is the spending hand? It is as the 
Prophet # said, ‘until his left hand does not know what his right 
hand spends.’ It is the hand used for making contracts. The right 
hand receives the banners of glory as he says: 


When a banner for glory is raised, 
the Arabs take it with the right hand. 


That makes it more likely that you will not be unfair. 

That is closer to not inclining away from the truth and being 
unfair, as Ibn ‘Abbas, Mujahid and others said. The verb ‘ala is used 
of someone who is unfair and biased. They say that the arrow 
deviated (Ga) from the target. Ibn ‘Umar said that it is used for 
being unfair in weight or measure. A poet said: 


They said, ‘We have followed the Messenger of Allah.” 
Then they discard the Messenger’s words and are unfair (‘ali) in 
the balance. 


Abu Talib said: 

A true balance does not cheat a single grain. 

It itself bears witness that it is not unfair (‘@7/). 

The verb can also mean ‘to become poor’ as Allah says, Tf you fear 
impoverishment (‘aylah).’ (9:27) A poet says: 

A poor man does not know when he will become wealthy 

and the wealthy does not know when he will become indigent 
(ya ilu). 

The singular for indigent is ‘@/ and the plural is ‘alah. ‘Aylah and 
‘alah mean poverty. The verb can also mean to impose a burden and 
to make something momentous. 

Ash-Shafi‘l said that the dah means: ‘it is more likely that you will 
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not have a large number of dependants,’ which is another meaning 
of the verb, but ath-Tha‘labi says that no one else says this. The verb 
for that a‘ala (Form IV). 

Ibn al-‘Arabi claims that there are only seven meanings for ‘ala and 
no more. It can mean: to incline towards, to increase, to be unjust, to 
become poor, to burden (as Ibn Darid says), to undertake the burden 
of dependants, as the Prophet # says, ‘begin with dependants’, and 
to overpower, as one says, “tla sabrilv’, ‘his patience was overcome’. 
One uses the verb a‘@la to describe a man with many dependants. 
Using ‘Gla to describe having many dependants 1s not sound. 

As for the statement of ath-Tha‘labi that no one else says that, ad- 
Daraqutni reported it in his Swnan from Zayd ibn Aslam. It is the 
position of Jabir ibn Zayd. These are two imams from among the 
Muslim scholars and imams who preceded ash-Shafi‘t. As for what 
Ibn al-‘Arabi mentioned about their number and lack of soundness, 
that itself is not sound. We mentioned that a matter can be 
‘momentous’ (‘@a), and al-Jawhari related that. Al-Harawi said in 
Gharib: ‘Abu Bakr said, ‘It is said that a man acts unjustly in the 
land.’ Al-Ahmar said that the verb can mean that something renders 
a person powerless. Al-Kisa’1, Abu ‘Umar ad-Duri and Ibn al-A‘rabi 
mentioned the meaning of having numerous dependants. Abu-l- 
Hasan ‘Alt ibn Hamzah al-Kisa’l said that the Arabs used ‘a and 
a‘la for having numerous dependants. Abu Hatim said, ‘Ash-Shafit 
had greater knowledge of the Arabic language than us. Perhaps it is 
a dialect.’ Ath-Tha‘labi the commentator related that his teacher 
Abu-l-Qasim ibn Habib said, ‘I asked Abu ‘Umar ad-Duri about 
this. He is an unimpeachable master of language. He said that it is a 
dialect of Himyar and quoted a verse for evidence.’ [POEM] Abu 
‘Amr ibn al-‘Ala’ said, “There are so many prominent Arabs that I 
fear to take ungrammatical Arabic.’ Talhab ibn Musarrif recited 
‘alla tal” which is the evidence of ash-Shafi‘t. 


Ibn Atiyyah said, ‘Az-Zajjaj and others rejected the interpretation 
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that ‘ala is from “yal since Allah Almighty allowed many concubines 
and that entails many dependants. So how can it be closer to not 
having many dependants?’ This objection is not valid because 
concubines are part of property which can be disposed of by selling. 
Those dependants (‘“yal) which diminish are free women with 
obligatory rights. Ibn al-A‘rabi related that the Arabs use the verb 
‘ala of a man with many dependants. 

This dah is connected to someone who permits a slave to marry 
four wives since Allah did not specify in the dyah whether the 
stipulation applies to slaves or just free men. This is the position of 
Dawud and at-Tabari, and it is known from Malik, and his final 
position is what is in the Muwatta’. It is also related from Ibn al- 
Qasim and Ashhab. Ibn al-Mawwaz mentioned that Ibn Wahb 
reported that Malik said that a slave may only marry two wives, and 
that is position of al-Layth. 

Abu ‘Umar said, ‘Ash-Shafi, Abu Hanifah and their people, ath- 
Thawri and al-Layth ibn Sa‘d said that a slave may not marry more 
than two wives. Ahmad and Ishaq said that. It is related that ‘Umar 
ibn al-Khattab, ‘Ali ibn Abi Talib and ‘Abd ar-Rahman ibn ‘Awf said 
that a slave may not marry more than two. I do not know of anyone 
among the Companions who disagreed with that. It is the position of 
ash-Sha‘bi, ‘Ata’, Ibn Strin, al-Hakam, Ibrahim and Hammad.’ The 
argument for this position is a sound analogy with divorce and hadd 
punishment. All say that his hadd is half that of a free man, his 
divorce is twice, his 11a’ is two months and the like of similar rulings. 
Therefore it is not unlikely for there to be a reduction in respect of 
marrying four wives. Allah knows best. 


5 EAGLE ACA S15 
4 Give women their dowries as an outright gift. But if 
they are happy to give you some of it, consume it with 
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pleasure and goodwill. 
Give women their dowries as an outright gift. 

Sadugat (dowries) is the plural of saduqah. Al-Akhfash said, “The 
Banu Tamim say “‘sudgah” and “sudqat”. The dal can have a _fathah or 
a sukiin.’ Al-Mazini said that it is called sidaq, not sadag. Ya‘qub and 
Ahmad ibn Yahya said that an-Nahhas said that it is sadaq. 

Husbands are addressed in this dah, according to Qatadah, Ibn 
Zayd and Ibn Jurayj. Allah commanded them to give their dowries 
as gifts to their spouses. It is said that it is addressed to guardians, 
according to Abu Salih. The guardian would take the woman’s 
dowry and not give her any of it. They were forbidden to do that 
and commanded to hand it over to them. We find in the 
transmission of al-Kalbi: ‘In the Jahiliyyah, when a guardian gave a 
woman in marriage and she was with him in the same clan, he 
would not give her any of her dowry. If she was outside it, he would 
take her on a camel to her husband and not give her anything 
except that camel and so this dah was revealed: “Gwe women thew 
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dowries as an outright gift.” Al-Mu‘tamir ibn Sulayman reported that 
his father said, ‘A Hadramawti claimed that what was meant by the 
dyah was those who practised the shighar marriage (exchanging 
women without dowries) and they were commanded to give them 
dowries. The first view is the more likely. The pronouns are the 
same and refer to husbands. They are those who are meant in these 
ayahs. It is mandatory for the pronouns to be in harmony. 

This aah indicates that a dowry is mandatory for a woman, and it 
is agreed upon and there is no disagreement except for what is 
related from one of the people of knowledge among the people of 
Iraq, that when a master marries his slave to his slave-girl, then there 
is no dowry obliged. This is not right because this dah is not 
restricted in its command here and elsewhere (4:25). Scholars agree 
that there is no maximum to the dowry and disagree about its 
minimum, as will be dealt with later. (4:20) 
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Most recite ‘saduqatihinna’. Qatadah recited ‘sudgatuhinna’ and an- 
Nakha‘t and Ibn Waththab recited ‘suduqatahunna’. 

‘An outright gift’ is nthlah or nuhlah. They are two dialectical forms. Its 
root means a gift. Sadaq is a gift from Allah to the woman and it is 
said that nhlah is given willingly with no dispute on the part of the 
husband. Qatadah said that ‘nihlah’ means ‘mandatory’. Ibn Jurayj 
and Ibn Zayd said, ‘a specified obligation’. Abu ‘Ubayd said that it 
must be known and specified. Az-Zajjaj said, ‘a religious obligation’. 
Nhlah also means a religion. You say, “This is his religion (nzhlah).’ 
This is good inasmuch as it is addressed to the guardians who used 
to take it in the Jahiliyyah so that a woman said about her husband: 


He does not take the gift from his daughters. 


She meant that he did not do what others did. Allah wrested it 
from them and commanded that it be given to women. 

‘Mhlah’ is in the accusative as a hal modifying an implied verb. It 
implies: “Give them a gift.’ It is said that it is in the accusative for 
explanation, and it is said that it is a verbal noun in the position of a 
hal. 

But if they are happy to give you some of it, 

This is addressed to husbands. The fact that it is general is 
evidence that it is permitted for a woman, virgin or non-virgin, to 
give her dowry to her husband, and that is the position of the 
majority of the fugaha’. Malik forbids a gift from a virgin to her 
husband and assigns that to the guardian even though she is the 
owner. 

Al-Farra’ claimed that it is addressed to the guardians because they 
would take the dowry and not give the woman any of it. They are 
not permitted to do that unless the woman is happy about it. The 
first position is sounder because the guardians were not mentioned. 

The pronoun ‘it’ refers to the dowry. That is what ‘Ikrimah and 
others said. The reason that the dyah was revealed was that it was 
mentioned that some people avoided taking any of what they had 
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given their wives. ‘Then this was revealed. 

Scholars agree that when a woman who has charge of herself gives 
her dowry to husband, that is carried out and she cannot take it 
back — except for Shurayh who thinks she can. He used this aah as 
evidence and said that if she asks for it back, then she is not happy 
about it. Ibn ‘Arabi says that this is baseless because she was happy 
when it happened and it is like consuming something. Once it is 
consumed, it is gone. ‘Make use of” 1s literally ‘eat’, but does not 
mean actual ‘eating’, but alludes to making something lawful. This is 
clear. 

If a woman stipulates as a condition in the marriage contract that 
her husband may not marry another wife and for that provision she 
reduces some of her dowry, and then he does marry another wife, 
according to Ibn al-Qasim she has nothing because it was an 
unacceptable condition, as occurred when the owners of Barirah 
stipulated that they would have her wala’ if ‘A’ishah bought and 
freed her. The Prophet #} validated the contract but not the 
condition. Here the reduction of the dowry is sound but not it being 
connected to not marrying another wife. Ibn ‘Abd al-Hakam said if 
the proper dowry for a woman of her class, or more than that, 
remains, then she does not demand anything from him. If she 
reduces something of her proper dowry and he marries another 
wife, then she can demand the full dowry of a woman of her class 
from him because he agreed to the stipulation and took recompense 
for it. Therefore, it is mandatory for it to be taken from him and he 
must fulfill it since the Prophet # said, ‘Believers abide by their 
conditions.’ 

This ayah is evidence that emancipation 1s not considered to be a 
dowry because it is not wealth since the wife cannot give it nor the 
husband consume it. This is the position of Malik, Abu Hanifah, 
Zafar, ash-Shaybani and ash-Shafit. Ahmad ibn Hanbal, Ishaq and 
Ya‘qub say that it can be a dowry, based on the hadith related by the 
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imams about Safiyyah when the Prophet freed her and made her 
being freed her dowry. It is related from Anas that he did that. He is 
also the one who relates the hadith about Safiyyah. The first group 
say that there is no argument in the hadith about Safiyyah because 
the Prophet # had the prerogative to marry without a dowry. He 
wanted to marry Zaynab and she was unlawful to Zayd. He married 
her without a wali or a dowry. Therefore, this is not evidence. Allah 
knows best. 

It is said that the word ‘nafsan’ is in the accusative for clarification. 
Sibawayh and the Kufans do not permit putting something that is in 
the accusative for clarification first. Al-Mazini and Abu-l-‘Abbas al- 
Mubarrad permit that when the regent is a verb. [POEM] An 
example of this in the Revelation is the phrase: ‘with downcast eyes, 
emerging’ (54:7). ‘The people of Stbawayh said that ‘nafsan’ is in the 
accusative by an implied verb. It implies: ‘I mean personally.’ It is 
not in the accusative for distinction. If that is the case, there is no 
argument regarding it. [POEM] All agree that it is not permitted to 
put that which 1s distinguishing first when the regent is not inflected. 
consume it with pleasure and goodwill. 

What is meant by the verb ‘kuli@’ here is not literally ‘eating’, but 
permission for whatever manner it is consumed. That is what is 
meant by His words in the following aah: ‘People who consume the 
property or orphans wrongfully’ (4:10). What is meant is not actually 
eating, although eating is the most complete form of enjoyment of 
wealth which can be designated by the word ‘eating’. It is similar to 
Allah’s words: ‘When you are called to the prayer on the Day of Jumu‘ah, 
hasten to the remembrance of Allah and abandon trade.’ (62:9) It is not just 
trade that is being indicated here; what is meant is anything that 
distracts one from remembering Allah, such as marriage and other 
things. Trade is mentioned because it is the principal thing that 
distracts one from remembering Allah in this context. 

The words ‘pleasure and goodwill’ are in the accusative as an 
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adverbial hal describing ‘i’. It is said that it describes something 
elided, such as a pleasant consumption with goodwill. Hana’a, 
yahna’u is used for food and drink delighting a person. Something 
agreeable is described as hani* Han’ua is used for being wholesome 
The verbal noun is han‘ or hin* All that is consumed without 
difficulty or toil is with pleasure (han7‘). Hani’ is an active participle 
from hanu’a like zarif from zarf. The verb 1s hani’a, yahna’u with the 
noun hanv’. One says of food being enjoyed and digested, ‘hana’a and 
mara’a’. If hana’a is not mentioned but amra’a is, then it means 
‘digested’. Abu-l-‘Abbas said that Ibn al-A‘rabr had the verb with a 
middle kasrah, but it is uncommon. It is said that hanz‘ means with no 
sin and mart‘ means with no illness. Kuthayyir said: 


May you enjoy it (hani‘an mart‘an) without an illness mixed in, 
for a might which does not make our honour fair game. 


A man visited ‘Alqamah while he was eating something which his 
wife had given him from her dowry. He said to him, ‘Eat from that 
which is pleasure and good will.’ 

It is said that fant‘ means that which good and allowed and which 
does not disturb anything and mart‘ is that which has a praised 
outcome and will not injure or harm. It is also said: ‘they do not fear 
any demand for it in this world or come-back in the Next World.’ 
This is indicated by what Ibn ‘Abbas reported that the Prophet 
said about this: ‘It is when she gives her husband a gift voluntarily 
without compulsion. It does not imply any power over you and 
Allah will not take you to task for it in the Next World.’ It is related 
that ‘Ali ibn Abi ‘Talib said, ‘When one of you has an illness, he 
should ask his wife for a dirham of her dowry and buy honey with it 
and drink it with rainwater and by that Allah will join for him what 
is pleasure and goodwill with blessed water.’ Allah knows best. 
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5 Do not hand over to the incompetent any property of 
theirs for which Allah has made you responsible, but 
provide for them and clothe them out of it, and speak to 
them correctly and courteously. 
Do not hand over to the incompetent any property of theirs 

When Allah commanded that orphans be given their property, and 
dowries be given to wives, He made it clear that it is not permitted 
to give minors or the incompetent their property. The dyah indicates 
affirmation of the need to have an executor, guardian, and custodian 
for orphans. 

The people of knowledge agree that it is permitted to give the role 
of guardianship to a free, trustworthy, upright Muslim. ‘They 
disagree about free women, but most say that it is permitted. Ahmad 
deduces evidence in the fact that ‘Umar made Hafsah an executrix. 
It is related that ‘Ata’ ibn Abr Rabah said about a man who made 
his wife his executrix, ‘A woman may not be an executrix. If 
someone does that, the duty is transferred to a man of her people.’ 

They also disagree about slaves having the right of guardianship. 
Ash-Shafit, Abu Thawr, Muhammad and Ya‘qub forbade it, and 
Malik, al-Awza‘l and Ibn ‘Abd al-Hakam allowed it. It is the position 
of an-Nakha‘l who made his slave an executor. This was already 
adequately discussed in al-Baqarah. 

The linguistic meaning of “ncompetent? was mentioned in al-Bagarah. 
Scholars disagree about who the incompetent are. Salim al-Aftas 
reported from Sa‘id ibn Jubayr that they are orphans who are not 
given their property. An-Nahhas said that this is the best of what has 
been said about this dah. Isma‘il ibn Abi Khalid related that Abu 
Malik said that they are young children who are not given their 
wealth lest they waste it and remain penniless. Sufyan related from 
Humayd al-A‘raj that Mujahid said that they are women. An- 
Nahhas and others said that this is not sound, even linguistically, as 
the word sufaha@ is used and the Arabs use safa’th or safthat for 
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women. It is said: “Do not give your wealth in a qirad or to an agent 
who is not good in commerce.’ It is related that ‘Umar said, 
‘Whoever does not understand should not trade in our market.’ This 
is based on Allah’s words: ‘Do not hand over to the incompetent any property 
of thers.’ This means those who are ignorant of rulings, and it is said 
that means the unbelievers, which is why scholars dislike Muslims 
entrusting a dhimmi with buying and selling or giving him a qirad 
investment. 

Abu Musa al-Ash‘ari said, “The incompetent are those who must 
be declared legally incompetent.’ This is general. Ibn 
Khuwayzimandad said, ‘As for debarring the incompetent from 
competence, there are different cases. Some are debarred because of 
youth, some due to lack of good sense owing to insanity or 
something else, and some because of poor management of property. 
As for someone who is unconscious, Malik recommended that he 
not be declared incompetent because that quickly departs.’ 

Legal incompetence is sometimes for the sake of a person himself 
and sometimes for the rights of others. We have mentioned those 
under debarment for their own sake. Those debarred for the sake of 
others are slaves, those in debt, those who are ill, in respect of two- 
thirds of their property, bankrupts, wives in respect of their 
husbands’ entitlements, and a virgin in respect of herself: As for 
children and the insane, there is no disagreement about their 
limitation. As for an adult, in their case it is because they do not 
manage their property well and are not safe from ruining their 
property and so they resemble a child. There is a disagreement 
about this that will be dealt with. There is no difference between 
someone destroying his property through acts of disobedience, pious 
deeds or permitted ones. Our people disagree if they consume their 
property through pious deeds. Some debar them and some do not. 
There is no disagreement about slaves. 

What a debtor has is taken from him and given to his creditors by 


277 


the consensus of the Companions. ‘Umar did that to Usayfi‘ of 
Juhaynah and Malik mentioned it in the Muwatta’. 

As long as a virgin is secluded she is limited in her ability to 
transact because she is not considered good at overseeing her affairs 
until she marries, mixes with people and goes out, so that she is able 
to discern what is harmful from what is beneficial. As for someone 
ignorant of legal rulings, even he is not restricted with regard to 
making his property grow or lack of management, he is not given his 
property because of his ignorance of what constitutes valid and 
invalid sales and what is lawful and unlawful. In the case of a woman 
with a husband, the Messenger of Allah said, ‘A wife is only 
permitted to dispose of a third of her property.’ 

In the case of someone who is ignorant of legal rulings, even if he is 
competent with regard to growing his wealth and managing it, 
property is not given to him since he is ignorant of what is sound 
and unsound in transactions or what is unlawful and unlawful. The 
same applies to a dhummi both on account of his ignorance of correct 
sales and because it is feared that he will engage in usury, and Allah 
knows best. 

Scholars disagree about the reason for the ascription of property to 
‘you’ when it actually belongs to the incompetent. [The Arabic is 
literally ‘your property’.] It is said that it is ascribed to them because 
it is in their possession and they oversee it and so the ascription is 
expanded, as when Allah says: ‘greet one another’ (24:61) [The Arabic is 
literally ‘yourselves’] and: ‘kill yourselves’ (2:54). 

It is said that it is ascribed to them because it is the same sort of 
property as theirs. Property is shared between creatures and moves 
from one hand to another and from one owner to another, meaning 
that it is theirs when they need it, like your property which guards 
your honour, protects you and exalts your worth and by which you 
support yourselves. 

A second position is articulated by Abu Musa al-Ash‘ari, Ibn 
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‘Abbas, al-Hasan and Qatadah. It is that what is meant by the 
property of those addressed is actual. Ibn ‘Abbas said, ‘Do not give 
the property on which your livelihood depends to your wife and 
child and thus remain poor, waiting for them and what they have. 
You should be the one who spends on them.’ According to this, the 
‘Incompetent’ are women and young children. ‘This is transmitted 
along with the position of Mujahid and Abu Malik about the 
incompetent. 

The @ah indicates that it is permitted to limit the competence of 
the incompetent by the command of Allah to do that here. Allah 
also says: ‘If the person incurring the debt 1s incompetent or weak.’ (2:282) So 
guardianship is confirmed for the incompetent as it is for the weak. 
Weakness refers to children and lack of competence to adults. That 
is because ‘incompetent’ is a word entailing blame, and there is no 
blame for what someone has not earned. The pen does not record 
against someone who is not an adult, so they have no blame. Al- 
Khattabr said that. 

Scholars disagree about the actions of the incompetent when they 
are considered to be legally incompetent. Malik and all his people 
except for Ibn al-Qasim say that the dealings and commands of the 
incompetent are permitted until the ruler stops them. That is the 
position of ash-Shafit and Abu Yusuf. Ibn al-Qasim said that their 
dealings are not permitted, even if the ruler does not stop them. 
Asbagh says that if someone’s incompetence is clear, his dealings are 
rejected, but if it is not evident, then his dealings are not rejected 
until the ruler bars him. Sahnun uses as evidence Malik words, ‘If 
the dealings of the incompetent had been rejected before they were 
deemed incompetent, there would be no need for the ruler to do 
that to anyone.’ 

There is disagreement about limiting the competence of an adult. 
Malik and the majority of fugaha’ say that it may be done but Abu 
Hanifah said that a sane adult cannot be declared legally 
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incompetent unless he ruins his property. If that is the case, he 1s not 
given his property until he is twenty-five. When he is twenty-five, it is 
given to him in any case, whether he spoils it or not because it was 
kept from him for twelve years. Then he could have had a child six 
months later and become a father and a grandfather. He said, ‘I am 
embarrassed to debar someone who might be a grandfather.’ It is 
said that he said about the period of debarring property, that it is 
when it reaches the point of being spoiled, in which case it can be 
forbidden to hand over property out of caution. 

All of this is weak both in terms of reason and tradition. Ad- 
Daraqutni related from Muhammad ibn Ahmad ibn al-Hasan as- 
Sawwaf from Hamid ibn Shu‘ayb from Shurayh ibn Yunus from 
Ya‘qub ibn Ibrahim, who is Qadi Abu Yusuf, from Hisham ibn 
‘Urwah from his father that ‘Abdullah ibn Ja‘far went to az-Zubayr 
and said, ‘I have purchased such-and-such goods. ‘Ali wants to go to 
the Amir al-Mu’minin to ask him to debar me with respect to it!’ Az- 
Zubayr said, ‘I am your partner in the transaction.’ ‘Alt went to 
‘Uthman and said, ‘Ibn Ja‘far purchased such-and-such goods. 
Debar him with respect to them.’ Az-Zubayr said, ‘I am his partner 
in the transaction.’ ‘Uthman said, ‘How can I debar a man in a sale 
when az-Zubayr 1s his partner in it?’ Ya‘qub said, ‘I adopt debarring 
and think it is correct. I invalidate the sale and purchase of someone 
debarred. I allow what he bought or sold before he was debarred.’ 
Ya‘qub ibn Ibrahim said, ‘Abu Hanifah does not debar or adopt 
limitation.’ ‘The statement of ‘Uthman, ‘How can I debar a man’, is 
evidence that it is permitted to debar an adult. ‘Abdullah ibn Ja‘far 
was born in Abyssinia and was the first child born in Islam. He 
came to the Prophet # with his father in the year of Khaybar and 
listened to him and memorised from him. Khaybar was in 5 AH. 
This refutes the view of Abu Hanifah. His argument will be dealt 
with, Allah willing. 
for which Allah has made you responsible, 
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This means your livelihood and good state of your din. There are 
three dialectical forms of ‘which’: allatt, allati (with kasrah) and allat 
(wih sukin). There are also three dialectical forms of the dual: 
allatana, allata (with the nin elided), and allatanni. The plural will be 
dealt with in its place in this siérah, Allah willing. 

‘Qwam’ and ‘qwwam’ both mean to attend to the best interests of 
someone. It is said that giyam is attending to the family and gewam is 
attending to the house. He is he one who puts it right. It is gewam, 
the waw has replaced the ya’. The people of Madinah read it as 
‘quam’ without alif. Al-Kisa’1 and al-Farra’ said that ‘gzyvam’ and 
‘qguwam’ both mean ‘gam’. They believe that it is in the accusative 
through being a verbal noun. It means: ‘Do not hand over to the 
incompetent their property which you put in order and are 
responsible for putting in order.’ Al-Akhfash says that it means to 
manage their affairs, believing that it is plural. The Basrans say that 
gyam 1s a plural of gimah, like dimah and diyam, meaning that Allah 
has acquainted you with the value of things.’ Abu ‘Ali said that this 
view is wrong and said that it is a verbal noun like gzyam and qiwam. 
Its root 1s giwam, but it 1s irregular in becoming a yd’ as we see in jiyad 
as the plural of jawad, and the like. Quwam, quwam an qwam mean 
being in firm is rectifying the state of something and being constant 
in that. 

Al-Hasan and an-Nakha‘i recited ‘allati’ as the plural of ‘allati’. The 
common reading is ‘allat?’. Al-Farra’ said that in Arabic one usually 
uses allawatt for women and allait for property as well as other things 
than property. An-Nahhas mentioned it. 
but provide for them and clothe them out of it. 

This means: ‘Appoint for them out of it or allot them out of it.’ 
This is about those that a man is obliged to support and clothe: his 
wife or young children. It is evidence that it is mandatory for a 
father to maintain his child and a husband to maintain his wife. Al- 
Bukhari reports from Abt Hurayrah that the Prophet # said, “The 
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best sadaqah is that given by the wealthy. The upper hand is better 
than the lower hand. Begin with your immediate dependents. A 
woman says, “Either feed me or divorce me.” A slave says, “Feed me 
and employ me.” A child says, “Feed me. Who will you leave me 
to?’ They said, ‘Abu Hurayrah, did you hear this from the 
Messenger of Allah #3?’ ‘No,’ he said, ‘this is from the bag of Abu 
Hurayrah!’ Al-Muhallab said, ‘Maintenance of one’s wife and 
children is mandatory by consensus. This hadith is evidence for 
that.’ 

Ibn al-Mundhir said that there is disagreement about the age at 
which the maintenance of children ends when they have no money 
or work. One group say that a father should support male children 
until they reach puberty and girls until they marry and the marriage 
has been consummated. If a daughter is divorced after 
consummation or she is widowed, the father does not have to 
support her. If she is divorced before consummation, he must 
continue to support her. 

Maintenance of grandchildren is not obligatory. This is the position 
of Malik. One group say that a grandfather should maintain his 
grandchildren until puberty or menstruation and then does not have 
to maintain them after that unless they are chronically ill, and that 
male and female are the same in that respect if they have no 
property. That also applies to great grandchildren and so on, if they 
do not have a father who is able to provide for them. This is the 
position of ash-Shafi‘l. 

One group oblige maintenance for all children, including adult 
men and women, when they do not have adequate maintenance. 
This is based on the literal meaning of the words of the Prophet 
to Hind: “Take what is sufficient for you and your children in a 
reasonable manner.’ We also find a hadith reported by Abu 
Hurayrah in which a child says, ‘Feed me. Who will you leave me 
to?’ It indicates that anyone who has no ability or profession may say 
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that. However, someone who has reached puberty should not say 
that because they can work for themselves and earn, as indicated by 
the words of the Almighty: ‘until they reach a marnageable age’ (4:6), and 
He set the age of marriage as a limit for that. 

The words, ‘A woman says, “Either feed me or divorce me” refute 
those who say that there is no divorce on account of poverty and 
that the woman should be patient. Maintenance is a husband’s 
responsibility by the ruling of a judge. This is the position of ‘Ata’ 
and az-Zuhri. The Kufans believe that, holding to the words of the 
Almighty: ‘Jf someone is in difficult circumstances, there should be a deferral 
until things are easter.’ (2:280) They said, “Cherefore it is obliged for her 
to wait until her husband is wealthier.’ Allah says: Marry off those 
among you who are unmarried.’ (24:22) They said, “Here the Almighty 
recommends marrying off the poor, and so poverty cannot be 
considered a reason for divorce, since it does not forbid marriage.’ 
They have no proof in this dyah as will be explained in the proper 
place. The hadith is the text for the dispute. 

It is said that this is addressed to the guardians of orphans, 
authorising them to spend some of their wealth which is under their 
supervision as we already mentioned concerning the ascription of 
wealth. A guardian spends on the orphan according to his wealth 
and circumstances. If he is young and has much wealth, he procures 
a wet-nurse and carers for him and spends generously on him. If he 
is old, he allots him fine clothes, delicious food and servants. If he 1s 
less well off than that, he spends accordingly. If he has still less than 
that, he must provide basic food and clothing according to need. If 
orphans are poor without any wealth, then the ruler must support 
them from the Treasury. If the ruler does not do it, then the Muslims 
must do it based on whoever is closer to to the orphan concerned. 
His mother is closest to him and she must nurse him and support 
him. Neither she nor anyone else can demand to be paid back for 
that. This was already mentioned in al-Bagarah (2:233). 
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speak to them correctly and courteously. 

This means with gentle words and promises of care. There is 
disagreement about ma‘raf. It is said that it means to pray for them, 
using such words as: ‘May Allah bless you and protect you,’ or 
saying, ‘I will look after you,’ and similar things. It is said that it 
means to promise them good, telling them, ‘When you are mature, 
we will give you your property’ or a parent telling his child, ‘My 
wealth will go to you and you, Allah willing, will own it when you 
are mature and know how to deal with it.’ 
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6 Keep a close check on orphans until they reach a 
marriageable age, then if you perceive that they have 
sound judgment hand over their property to them. Do 
not consume it extravagantly and precipitately before 
they come of age. Those who are wealthy should 
abstain from it altogether. Those who are poor should 
use it sensibly and correctly. When you hand over their 
property to them ensure that there are witnesses on 
their behalf. Allah suffices as a Reckoner. 
Keep a close check on orphans until they reach a marriageable age, 
This means to test and ascertain their state. This is addressed to 
everyone in explaining how to give them their property. It is said 
that it was revealed about Thabit ibn Rifa‘ah and his uncle. Rifa‘ah 
died leaving a child who was a minor. His uncle Thabit went to the 
Prophet # and said, ‘My nephew is an orphan in my care. What is 
lawful for me of his property and when should I hand it over to 
him?’ So Allah revealed this dah. 
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Scholars disagree about the meaning of ‘keeping a close check’. It 
is said that a guardian should assess the character of the orphan in 
his care and listen to his desires, thereby obtaining knowledge of his 
excellence and of his ability or inability to deal with his his property 
in his own best interests. If he is good in this respect, scholars and 
others say that there is no harm in giving him some of his money 
which he can dispose of. If it grows and he attends to it well, he 
passes the test and then the guardian must hand over all of his 
property to him. If he is a poor manager, then the guardian should 
keep hold of his property. No one says that if the child is tested and 
found to have good judgment, guardianship is automatically 
removed and his guardian must give him his money and allow him 
to deal with it since the Almighty says: ‘until they reach a marnageable 
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age. 

A group of fugaha@ say that the child must either be a boy or girl. If 
it is a boy, he is tested by being allowed to spend on the household 
for a month, or is given a small amount to deal with to see if he can 
manage it well. Nonetheless, he is overseen while doing that to 
ensure he does not misspend it. If he does misspend it, his guardian 
is not liable. When the guardian sees that he is able to act correctly, 
he should hand over his property to him in the presence of witnesses. 
If it is a girl, her guardian should give her what would normally be 
given to the lady of the house to manage, for instance, the spinning 
process and oversee the spinners in terms of buying and paying for 
cotton and completing the spinning process in full. If he sees that she 
has sound judgment, he should give her her property. Otherwise 
orphans should remain in care until their good judgment is 
ascertained. Al-Hasan, Mujahid and others said that they should be 
tested in respect of their minds, their din and their ability to make 
their property grow. 

The term ‘marriageable age’? means puberty since Allah says: ‘Once 
your children have reached puberty.’ (24:59) It means the age of puberty 


285 


and marriage. There are five signs of puberty. Three are common to 
men and women and two apply to women alone, namely, 
menstruation and pregnancy. Scholars do not disagree that 
menstruation or pregnancy indicates puberty and then the 
obligations and rulings dependent on that are obliged for her. They 
disagree about the other three. As for growth of hair and age, al- 
Awza‘1, ash-Shafi and Ibn Hanbal say that for a boy it 1s the age is 
fifteen if he has not had a wet dream. That is the position of Ibn 
Wahb, Asbagh, ‘Abd al-Malik ibn Mayishtn, ‘Umar ibn ‘Abd al-‘Aziz 
and a group of the people of Madinah. Ibn al-‘Arabi also preferred 
that. The hudid and obligations are obliged in their view on someone 
of this age. Asbagh ibn al-Faraj says, “What we say is that the age at 
which the hudid and obligations of the din are imposed is fifteen. I 
prefer that and recommended it because it is the age at which one 
can participate in jihad.’ His evidence is the account of Ibn ‘Umar 
when he presented himself for the Battle of the Ditch. He was fifteen 
and was allowed to participate but he had not been allowed to 
participate at Uhud when he was fourteen. Muslim transmitted it. 

Abu ‘Umar ibn ‘Abd al-Barr said, “This is when the date of 
someone’s birth is known. If his time of birth and age is unknown, or 
he denies it, then one acts according to what Nafi‘ related from 
Aslam from ‘Umar ibn al-Khattab. He wrote to his generals: “Only 
impose the jizyah on those who have started to shave.”” ‘Uthman said 
about a boy who had stolen: ‘See if his pubic hair has begun to grow. 
If it has, then cut off his hand.’ ‘Attyyah al-Qurazi said, “The 
Messenger of Allah @ dealt with the Bant Qurayzah and, going by 
the judgment of Sa‘d ibn Mu‘adh, killed all of them who had pubic 
hair and excused those whose pubic hair had not yet begun to grow. 
I was one of those in that category and he left me.’ 

Malik, Abu Hanifah and others said that there is no judgment 
against anyone who has not had a wet dream until they reach the 
age at which someone must have reached puberty. That is 
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considered to be seventeen. Then the hadd punishment is imposed 
on them. Malik once said that it is when the voice breaks and the 
nose is fully formed. In another variant from Abu Hanifah, the age 
is nineteen, and that is what is best known. He said about a girl that 
she reaches puberty at seventeen, but there is some debate about 
this. Al-Lu’lu’ said that the age is eighteen. Dawud said that he does 
not reach the age of puberty if he does not have a wet dream, even if 
he is forty. 

As for the growth of pubic hair, some say that that indicates 
puberty. That is related from Ibn al-Qasim and Salim. Malik said 
that once and it is one of the positions of ash-Shafi‘t. Ahmad, Ishaq 
and Abu Thawr also said that. It is said that it denotes puberty and 
it was a judgment used in regard to the unbelievers: those with pubic 
hair were killed and those without made captives. Ash-Shafi‘T said 
this in another position which is based on the hadith of ‘Atiyyah al- 
Qurazi. A little fluff is not considered sufficient, proper hair growth 
is needed. Ibn al-Qasim said, ‘I heard Malik say, “What is acted on 
with us is based on the hadith of ‘Umar ibn al-Khattab, who said: ‘If 
the razor has been passed over him, I will impose the hadd 
punishment on him.” Asbagh said, ‘Ibn al-Qasim said to me, “I 
prefer that the hadd punishment should only be carried out on 
someone when there is both hair growth and puberty.”’ Abu 
Hanifah said that the growth of hair is means nothing and is not a 
sign of puberty nor proof of it. 

Az-Zuhri and ‘Ata’ said that no fadd punishment can be imposed 
on anyone who has not reached puberty, and that is the position of 
ash-Shafit. Malik inclined to that view once and it is held by some 
of his followers. Its literal meaning implies not paying attention to 
hair growth or age. Ibn al-‘Arabi said, ‘If the hadith of Ibn ‘Umar is 
not a proof of age, then every age they mention is a false claim. The 
age at which the Messenger of Allah #} allowed him to go is more 
appropriate than the age that he considered insufficient and for 
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which there is no evidence in the Shari‘ah. Similarly the Messenger 
of Allah # considered hair growth in respect of the Bantu Qurayzah. 
Who will excuse someone for abandoning two matters which the 
Messenger of Allah took into consideration and consider what 
the Messenger of Allah # did not consider and Allah did not 
appoint in the Shari‘ah.’ 

Ibn al-‘Arabi says this in the context of this ayah, but the reverse in 
Strat al-Anfal since he does not base himself on the hadith of Ibn 
‘Umar, but interprets it as our scholars do. What differentiates 
between those who are able to fight and receive a share and those 
who cannot and do not receive a share is the age of fifteen. Those 
younger are dependents. That is what ‘Umar ibn ‘Abd al-‘Aziz 
understood from the hadith. Allah knows best. 
then if you perceive that they have sound judgment hand over their 
property to them 

Anasa means to see, perceive and know. It is also used in 28:29 with 
that meaning. Az-Zuhri said, “The Arabs say, ‘Go and look (asta’nis) 
if you see anyone.’ [POEM] One says dnastu, ahsastu and waadtu 
mean the same. The root is to perceive. 

Most recite ‘rusha’ (sound judgment) while as-Sulami, ‘Isa, ath-Thaqafi 
and Ibn Mas‘ud recited ‘rashad’. They are two dialectical 
possibilities. Scholars disagree about the interpretation of ‘rushd’. Al- 
Hasan, Qatadah and others said that it refers to soundness in both 
mind and din. Ibn ‘Abbas, as-Suddi, and ath-Thawri said that it is 
about soundness of mind and preservation of property. Sa‘td ibn 
Jubayr and ash-Sha‘bi said, ‘It is when a man trims his beard and 
shows his good sense. One does not give an orphan his property, 
even if he is an old man, until one is discerns his good sense.’ ‘That 1s 
like what ad-Dahhak said: ‘An orphan is not given his property, even 
if he is a hundred years old, until it is known that he can deal 
properly with it.’ Mujahid said that rushd only applies to soundness 


of mind. 


288 


Most scholars believe that rushd only exists after puberty and if an 
orphan still shows no sound judgment after puberty, even if they are 
old, the status of legal incompetence is not removed from them. 
That is the position of Malik and others. Abu Hanifah says that an 
adult free man cannot be declared legally incompetent after 
reaching puberty, even if he is the most impious and spendthrift of 
people, as long as he is sane. Zufar ibn al-Hudhayl also said that, 
and it is the position of an-Nakha‘. Their evidence for that is what 
Qatadah related from Anas about Habban ibn Munqidh. He used 
to sell and he was unguarded in his contracts: It was asked, 
“Messenger of Allah, should he be debarred? There is weakness in 
his contracts.’ The Prophet # summoned him and said, “Do not 
sell.’ He said, ‘I cannot bear not to.’ He told him, “Then when you 
sell, say, “No cheating,” and you have an option to retract for three 
days.’ They said that because people asked for him to be declared 
legally incompetent due to the way he was being cheated in 
transactions and the Prophet # did not do that, that it confirms that 
making adult people legally incompetent is not permitted. ‘There is 
no proof in that because it was a special case as we explained in al- 
Bagarah. Other people are not subject to it. 

Ash-Shafi‘l says that if someone ruins his property and his di, or 
his property but not his din, he should be declared legally 
incompetent. If he ruins his dim and puts his property in order, there 
are two possibilities. One is that he is declared legally incompetent, 
which is what is preferred by al-‘Abbas ibn Shurayh. The other is 
that he is not, and that is preferred by Ishaq al-Marwazi, and it is 
the most apparent position of the school of ash-Shafi‘t. Ath-Tha‘labi 
said, ‘What we mentioned about making a simpleton legally 
incompetent was the position of ‘Uthman, ‘Ali, az-Zubayr, ‘A’ishah, 
Ibn ‘Abbas, and ‘Abdullah ibn Ja‘far among the Companions, and 
Shurayh among the Tabi‘un. Among the fugaha’, it is the position of 
Malik and the people of Madinah, al-Awza‘t and the people of 
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Syria, Abu Yusuf, Muhammad, Ahmad, Ishaq and Abu Thawr. 
Ath-Tha‘labi said, ‘Our fellows claim that there is consensus in 
respect of it.’ 

The upshot of all this is that you should know that there are two 
preconditions for handing over property: ascertainment of good 
judgment and puberty. If there is one but not the other, it is not 
permitted to hand property over. That is the testing ordered by the 
ayah. It is transmitted by Ibn al-Qasim, Ashhab, and Ibn Wahb from 
Malik. It is the position of the fugaha’ with the exception of Abu 
Hanifah, Zafar and an-Nakha‘l, who remove this stipulation when 
the person concerned reaches the age of twenty-five. Abu Hanifah 
said that that is because he might be a grandfather. This indicates 
the weakness of his position, and the argument of Abu Bakr ar-Razi 
in Ahkam al-Qur’an, which makes use of it, is weak regarding the two 
dyahs, as was already mentioned. It comes under the principle of the 
unrestricted (mutlaq) and restricted (muqayyad), and the people of usual 
agree that the unrestricted returns to what is restricted. What is the 
point of saying he might be a grandfather when he is not one? 
However, in the case of a girl, our scholars stipulate consummation 
of marriage as well as puberty. 

Then there is the test of good judgment. Abu Hanifah and ash- 
Shafi‘t thought that both male and female should be tested, whereas 
our scholars differentiate between them and say that girls differ from 
boys since they are confined and not concerned with business and 
do not go out because they are unmarried. That is why one waits for 
a girl to be married and so all the goals are focused in that. A male is 
different in that he deals with matters and meets with people from 
the beginning of his development until he reaches puberty and so he 
has experience and his mind is completely formed at puberty. 
Therefore, the goal is achieved in his respect. What ash-Shafi‘l said 
is more correct. Sexual intercourse with actual penetration cannot 
be said to increase her good judgment when she 1s already aware of 
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all her affairs and goals and does not squander her money. 

Then our scholars continue and add, ‘Her marriage with her 
husband must be consummated and followed by a lapse of time in 
which in which she gains practical experience.’ Ibn al-‘Arabi said, 
‘Our scholars have many positions about how long that should be. 
Some say five, six or seven years for a woman with a father. They set 
one year after consummation for an orphan girl without a father or 
guardian and make it perpetual for one with a guardian until her 
good judgment is confirmed. There is no evidence for any of this. 
The stipulation of years in respect of a woman with a father is harsh 
and, even harsher than it, is a year for an orphan. And as for the 
continuation of denial of legal competence for a woman with a 
guardian until her good judgment is clear, the guardian brings her 
out of it or a judge does so. So it goes by the literal text of the 
Qur’an. It is all subject to this dyah.’ ‘Good judgment’ 1s considered, but 
ascertainment of it varies according to different circumstances of the 
one ascertaining it. He recognises it and avoids being arbitrary when 
there is no evidence for it. 

They disagree about the actions of a woman with a father during 
that period. It is said that what she does can be revoked as long as 
she is considered legally incompetent but that what she does after 
that is allowed. Some say that what she does in that period 1s subject 
to being revoked unless it is clear that it is correct, and what she does 
after that is assumed to be carried out unless it is clearly a matter of 
incompetence. 

They disagree about giving property to a person who is legally 
incompetent and whether that requires the permission of the ruler. 
One group say that the case must be presented to the ruler and the 
person’s good judgment confirmed with him, and then they may be 
given their property. Another group say that the matter is left to the 
discretion of the guardian without having to be taken before the 
ruler. Ibn ‘Atiyyah said that the correct position 1s that the guardians 
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of our time must present the case to the ruler and confirm the 
person’s good judgment in his presence. That is because guardians 
may contrive to have a child deemed to be competent when 
someone who is incompetent would not be responsible for his 
dealings because of his incompetence and lack of good judgment at 
that time. 

When property is handed over on the basis of a person having 
good judgment and then they revert to incompetence by displaying 
extravagance and lack of management, we think that they are again 
deemed to be legally incompetent. That is one of two positions of 
ash-Shafit. Abu Hanifah disagrees on the basis that the person 
concerned is an adult, and his responsibility in cases of retaliation 
and hudid is accepted. Our evidence is the words in the ayah: ‘Do not 
hand over to the incompetent any property of theirs for which Allah has made you 
responsible’ (4:5) and ‘If the person incurring the debt 1s incompetent or weak or 
unable to dictate, then his guardian should dictate to him justly.’ (2:282) Allah 
did not make a distinction between the person who is legally 
incompetent being incompetent or having that happen to him in 
general. 

It is permitted for guardians to deal with an orphan’s property as a 
father would — with respect to trade and buying and selling. He must 
pay the zakat due on their property, be it on money, crops, livestock 
or fitrah, and any fines for damages, maintenance of parents and all 
statutory rights. They are permitted to arrange a marriage for them, 
pay the dowry for them, buy them a slavegirl and attend to what is 
generally considered their best interests. If they settle some of their 
debts and leave others, that is permitted. If the remainder of their 
property is used up, the remaining creditors can do nothing against 
the guardian or those whose debts have been settled. If the creditors 
take all of an orphan’s property and then other creditors come and 
he knew about that debt, or the deceased had acknowledged the 
debt, then the guardian is liable and he can go back to the first 
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creditors to demand a redistribution. If he did not know about that, 
and the deceased had not acknowledged it, then the guardian owes 
nothing. If he pays a creditor without witnesses, he is liable. If there 
were witnesses and a long time has passed and the witnesses have 
died, he owes nothing. This was already discussed in al-Baqarah 
(2:220) in the rulings concerning the executor with respect to 
spending and other things. 

Do not consume it extravagantly and precipitately before they come 
of age. 

This does not mean that consuming it without extravagance is 
permitted. What is meant is: ‘Do not consume it. That is 
extravagance.’ Allah forbade guardians to consume orphans’ 
property other than what is permissible and necessary as will be 
explained. Isra@f is extravagance and excessiveness. It was already 
mentioned in Al Imran. Saraf is error in spending as the poet said: 


They gave a hundred camels, eight men driving them. 
Their gift contained no favour requiring recompense nor error 
in the gift. 


It means that they did not miss the proper amount for the gift. 
Another said: 


Their speaker spoke when the horses trampled them, 
“You overdid it.’ We answered, “We are extravagant.’ 


An-Nadr ibn Shumayl said that saraf is squandering and 
negligence. /sr@f will be further explained in al-An ‘am, Allah willing. 

‘Precipitately’ means before they grow up and become adult. It 
means to rush to something. It means: “Do not avail yourself of the 
property of the one who is legally incompetent and in your care and 
consume it, saying, “I will take it before he is an adult so that he will 
not have sound judgment and take it.”’ Ibn ‘Abbas and others said 
that. 
Those who are wealthy should abstain from it altogether. 
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Allah makes it clear what is lawful for them of this property and 
commanded that someone who is wealthy should refrain from it 
while He permits a poor guardian to consume from the property of 
the charge in a correct manner. ‘[ffah (the root of istaffa) means to 
abstain from what is not lawful or proper. ‘To abstain from 
something 1s to abandon doing it. Allah says: “Those who cannot find the 
means to marry should be abstinent (la-yastafif).’ (24:33) ‘Tffah is to refrain 
from everything that is not lawful and which one should not do. Abu 
Dawud related from Husayn al-Mu‘allim from ‘Amr ibn Shu‘ayb 
from his father from his grandfather that a man went to the Prophet 
> and said, ‘I am poor and have nothing and I am also the 
guardian of an orphan.’ He said, ‘Use your orphan’s property but 
not extravagantly or precipitately or in an attempt to enrich 
yourself.’ 

Those who are poor should use it sensibly and correctly. 

Scholars disagree about who is addressed by this dyah. We find in 
Sahth Muslim that ‘A’ishah said about the phrase ‘Those who are poor 
should use it sensibly and correctly’: ‘It was revealed about an orphan’s 
guardian who maintains him and attends him. When he is in need, 
he can use some of it.’ One variant has, ‘Correctly according to the 
amount of his property.’ 

Some say that what is meant is the orphan himself — when he is 
wealthy, he is generous to his guardian and refrains from his 
property. If he is poor, he spends on him accordingly. That was 
stated by Rabi‘ah and Yahya ibn Sa‘id. The first is the sound 
position of the majority because the orphan is not instructed to 
spend because he is a child and legally incompetent. Allah knows 
best. 

Most disagree about what consuming correctly is. Some say that it 
is borrowing when in need and settling the debt when wealthy. ‘That 
was stated by ‘Umar ibn al-Khattab, Ibn ‘Abbas, ‘Abidah, Ibn 
Jubayr, Ash-Sha‘bi, Mujahid and Abv-l-‘Aliyah. It is the position of 
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al-Awza‘l. A guardian should not borrow more than he needs. 
‘Umar said, ‘In relation to the property of Allah I put myself in the 
position of a guardian in relation to an orphan’s property. If I am 
wealthy, I abstain. If 1 am in need, I consume correctly. Then when I 
am wealthy again, I repay it.’ ‘Abdullah ibn al-Mubarak related from 
Abu-l-‘Aliyah that the words ‘those who are poor should use it sensibly and 
correctly’ refer to taking a loan. Then he recited the rest of the aah. 

A second position related by Ibrahim, ‘Ata’, al-Hasan al-Basri, an- 
Nakha‘l, and Qatadah is that a poor guardian does not have to pay 
back what he uses when it is consumed correctly because that is the 
right of supervision. The fugaha@ take that position. Al-Hasan said, ‘It 
is food from Allah for him.’ That consists of consuming what will 
satisfy his hunger and wearing what will clothe his nakedness. He 
may not wear fine cotton or robes. The proof of the soundness of 
this position is the consensus of the Community that a ruler who 
oversees the Muslims is not indebted for what he consumes correctly 
because Allah Almighty has allotted him his share in the property of 
Allah. They have no argument in the words of ‘Umar, ‘When I am 
wealthy, I repay it,’ even if it is sound. 

It is related from Ibn ‘Abbas, Abu-l-‘Aliyah, and ash-Sha‘bi that 
consuming correctly refers to things like using milk from herds, 
employing slaves and riding animals when the capital is not harmed, 
applying tar to mangy animals, looking for lost animals, plastering 
water-basins and harvesting dates. As for the sources of wealth and 
capital, a guardian may not take that. ‘This is all transmitted with the 
position of the fugaha@ that a guardian may take a wage for his work. 
A group said that and that that is what is correct and he does not 
have to pay it back. Taking more than that is forbidden. 

Al-Hasan ibn Salih ibn Hayy made a distinction between a 
guardian appointed by the father and a guardian appointed by a 
judge. A guardian appointed by the father can consume correctly 
while one appointed by a judge is not permitted to touch the 
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property in any way. This is a third position. 

There is a fourth position related from Mujahid who said that a 
guardian may not take a loan or anything else and he believes that 
the a@ah is abrogated by the words of Allah: ‘O you who believe, do not 
consume one another’s property by false means, but only by means of mutually 
agreed trade.’ (4:29) ‘This is not commerce. Zayd ibn Aslam said that 
the aah is abrogated by Allah’s words: ‘People who consume the property 
of orphans wrongfully’ (4:10). Bishr ibn al-Walid reported that Abu 
Yusuf said, ‘I do not know. Perhaps this dah was abrogated by: “O 
you who belteve, do not consume one another’s property by false means, but only 
by means of mutually agreed trade.” (4:29) 

A fifth position distinguishes between being at home and being on 
a journey. On this understanding a guardian is barred from using an 
orphan’s property when he is resident within in a city, but when he 
needs to travel for the orphan’s sake, he can take what he needs but 
should not trade. Abu Hanifah and his people said that. 

A sixth position espoused by Abu Qilabah is that he may consume 
in a correct manner from any income. As for the capital, he may not 
take any of it, as a loan or otherwise. 

A seventh position, related by ‘Ikrimah from Ibn ‘Abbas, is that he 
may use the property when he is compelled by dire need. Ash-Sha‘bi 
said, “Then it is like blood and pork which someone in dire need 
may consume.’ An-Nahhas said that this makes no sense because in 
extreme need the same ruling applies to all property, not just the 
orphan’s. 

Ibn ‘Abbas and an-Nakha‘l also said that what is meant is the 
guardian consuming correctly from his own property so that he has 
no need of the orphan’s property. Someone wealthy refrains because 
of his wealth and someone poor stints himself so that he has no need 
of the orphan’s property. This is the best of what is related about the 
commentary on the dah because other people’s property is 
sacrosanct. None of it is open to use unless there is an absolute 
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pressing need. 

At-Tabari preferred this position in Ahkam al-Qur’an. He said, 
‘Some of the early people imagined that the ruling of this dah is that 
a guardian has general permission to consume the property of a 
child to an extent which does not reach extravagance. That is 
contrary to what Allah Almighty commands when He says: “Do not 
consume one another’s property by false means, but only by means of mutually 
agreed trade.” ‘This is not possible in respect of an orphan’s property. 
Allah’s words: “Those who are wealthy should abstain from it altogether,” 
refer to consuming his own property rather than that of the orphan. 
It means: “Do not consume orphans’ property together with your 
own property,” in other words confine yourself to using your own 
property. This is indicated by the words of Allah: “Do not assimilate 
their property into your own. Doing that is a serious crime.” (4:2) And it 1s 
made clear by His words: “Those who are wealthy should abstain from it 
altogether. Those who are poor should use tt sensibly and correctly.” It 1s 
confined to sufficiency so that he does not need to consume the 
orphan’s property. This is the full meaning of the aah.’ 

We found that adyahs of judgment forbid the consumption of 
another person’s property without their consent, especially that of an 
orphan. We found that this dah is susceptible to various 
interpretations. It can make specific what is obliged by the @ahs of 
judgment. Those who support the position of the early people say 
that gadis take a wage because of their work for the Muslims. Is not a 
guardian in the same position when he works for an orphan? So why 
would he not take a wage for the work he does? They should be told 
that they must know that none of the early people permitted a 
guardian to take any of a child’s property when the guardian is 
wealthy. This is not the case with a qadi. That is the difference 
between the two cases. Furthermore, the position taken by the 
Jugqaha@’, qadis and caliphs was that attending to the affairs of Islam 
does not entitle them to your property. Allah assigned unclaimed lost 
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property to various categories, one of which are gadis. A guardian 
would be taking for his work some of the property of a particular 
person without their consent. His work is unknown and his wage 
unknown. That is far from constituting entitlement. 

Our Shaykh, Imam Abu-l-‘Abbas said, ‘If the estate of the orphan 
is very large and requires a lot of attention on the part of the 
guardian, which distracts him from his needs and concerns, then a 
wage for his work is allotted to him. Ifit is insignificant and does not 
distract him from his needs and concerns, he should not consume 
any of it, although it is recommended for him to have a small drink 
of milk and eat a little food and ghee, without causing harm or 
taking a lot of it. That is according to custom.’ Our Shaykh said, 
‘The mention of a wage and taking a small amount of dates and 
milk is confined to an appropriate amount. That is a correct 
application of the dyah.’ Allah knows best. It is better, however, to be 
cautious. 

As for what a qadi takes for dividing inheritance and is called a fee, 
I do not know of any justification for it and it is not lawful. ‘That falls 
under the generality of Allah’s words: ‘People who consume the property of 
orphans wrongfully consume nothing in their bellies except fire.’ (4:10) 

When you hand over their property to them ensure that there are 
witnesses on their behalf. 

Allah commands the presence of witnesses to ensure the 
preservation of the property and remove any suspicion. A group of 
scholars say that this testimony is recommended and that the 
statement of a guardian is accepted because he is a trustee. Another 
group say that it is obligatory, which conforms with the literal 
meaning of the dyah, and that the guardian is not a trustee, making 
his statement accepted on that basis. He is in the position of an 
agent (wahil) when he claims that he has returned what he was given 
or entrusted with and he is a trustee of the father: his statement is 
not accepted against another’s. Do you not see that if an agent 
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claims that he gave Zayd what he was commanded to, based on his 
integrity, his statement requires confirmatory evidence? The same 
applies to guardians. 

‘Umar ibn al-Khattab and Ibn Jubayr said that there should be 
witnesses to an affluent guardian repaying what he borrowed of an 
orphan’s property in a state of need. ‘Abidah said, “The dyah is 
evidence that it is obligatory for a guardian to repay what he 
consumes. It means: when you borrow or consume, call witnesses to 
confirm your debt.’ 

The sound position is that the expression is general and includes 
this and other things. What is meant is having witnesses to anything 
you spend so that if there is a dispute, there can then be clear 
evidence. Any property which is taken on trust with witnesses is only 
discharged when there are witnesses to its return, based on the 
words of Allah. When it was given without witnesses, then there is 
no need for witnesses as to its return. Allah knows best. 

As a guardian must preserve an orphan’s property and make it 
productive, so he must also care for the child physically. Property is 
preserved by keeping safe and the body 1s cared for by teaching. ‘This 
was discussed in al-Bagarah. It is related that a man asked the 
Prophet , ‘I have an orphan in my care. Can I consume some of 
his property?’ He answered, “Yes, but not in order to enrich yourself 
or to protect your property with his.’ He said, ‘Messenger of Allah, 
can I beat him?’ He answered, ‘Only as you would your own child.’ 
Ibn al-‘Arabi said, ‘It has no confirmed isnad, but there is no one 
who inclines away from it.’ 

Allah suffices as a Reckoner. 

Allah is a sufficient reckoner of our actions and repays us for them. 

This is a threat to anyone who refuses to discharge a right. The ba’ is 


redundant and is in the position of the nominative. 
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7 Men receive a share of what their parents and relatives 
leave and women receive a share of what their parents 
and relatives leave, a fixed share, no matter whether it is 
a little or a lot. 

After mentioning orphans, Allah then deals with inheritance. The 
ayah was revealed about Aws ibn Thabit al-Ansari. He died and left 
a wife called Umm Kuhhah and three daughters by her. Two men, 
Suwayd and ‘Arfajah, who were the sons of the uncle of the deceased 
and his executors, came and took his property without giving his 
wife and daughters anything. In the Jahiltyyah women and children, 
even boys, did not inherit. They said, ‘It is only given when someone 
can fight on horseback, use a spear or a sword and get booty.’ Umm 
Kuhhah mentioned that to the Messenger of Allah #+ and he 
summoned them. They said, ‘Messenger of Allah, her children do 
not ride a horse, carry a sword nor wound the enemy.’ He said, 
‘Leave me until I see what Allah tells me about them.’ Then this was 
revealed to refute them, invalidate their statement and remove their 
ignorance. Young heirs are more entitled to the property than adults 
since they are unable to transact and attend to their own affairs and 
so the ruling was reversed and the assumptions of the two men 
refuted. ‘They erred in their ideas and conduct. 

Our scholars say that there are three benefits in this dah. One is 
clarification of the cause of inheritance, which is kinship. ‘The second 
is the general nature of kinship, close and distant. The third is the 
general statement about the obligatory shares, which is further 
clarified in the Ayat of Inheritance. This dyah prepares the way for 
the ruling and nullifies the false view. 

It is confirmed that when Abt ‘Talhah gave his property at 
Bayruha’ as sadaqah and mentioned that to the Prophet #3, he told 
him, ‘Give it to your poor relatives,’ and he gave it to Hassan and 
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Ubayy. Anas said, “They were closer to him than me.’ Abu Dawud 
said that he heard Muhammad ibn ‘Abdullah al-Ansari say, ‘Abu 
Talhah al-Ansari was Zayd ibn Sahl ibn al-Aswad ibn Haram ibn 
‘Amr ibn Zayd Manah ibn ‘Amr ibn Malik ibn an-Najar. He and 
Hassan ibn Thabit ibn al-Mundhir ibn Haram shared a common 
egreat-grandfather: Haram. Ubayy was Ubayy ibn Ka‘b ibn Ways 
ibn ‘Ubayd ibn Zayd ibn Mu‘awtyah ibn ‘Amr ibn Malik ibn an- 
Najjar.’ Al-Ansari said, “There were six ancestors between Abu 
Talhah and Ubayy.’ He said that ‘Amr ibn Malik was a common 
ancestor of Hassan, Ubayy ibn Ka‘b and Abu ‘Talhah. Abu ‘Umar 
said, “This demands that kinship goes as far as this level. What is 
closer than that is even more properly referred to as kinship. 

a fixed share, no matter whether it is a little or a lot. 

Allah affirmed that daughters have a share in inheritance but did 
not specify how much. So the Prophet # sent word to Suwayd and 
‘Arfajah not to divide up the property of Aws. Allah had allotted 
Aws’s daughters a share but had not revealed the amount. So they 
were to wait until Allah revealed that. When dyahs 11-13 were 
revealed, he told them, ‘Give Umm Kubhah an eighth of what Aws 
left and give his daughters two-thirds and you have the rest.’ 

Our scholars use this as evidence for including in the division 
things which would be altered by the shares such as bath-houses, 
threshing floors and houses, whose benefits would be nullified if the 
shares in them were confirmed. Malik said, “They are divided, even 
if none of them has a useful share since Allah says: “a fixed share, no 
matter whether it 1s a little or a lot.”” That is the position of [bn Kinanah, 
and ash-Shafi‘t states that and it is similar to the position of Abu 
Hanifah. Abu Hanifah said about a small house shared between two 
people, when one of them asks for the division and his fellow 
inheritor refuses, that it is divided.’ 

Ibn Abi Layla said, ‘If there are those whose share is not useful, 
there is no division.’ Any division which causes harm to one person 
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rather than another is not executed. That is the position of Abu 
Thawr. Ibn al-Mundhir said that is the sounder of the two views. Ibn 
al-‘Arabi mentioned this as being related by Ibn al-Qasim from 
Malik. Ibn al-Qasim said, ‘I think that houses, dwellings and bath- 
houses that cannot be divided up, and other things whose division 
would cause harm and are not used when divided, should be sold 
and there is no pre-emption in it since the Prophet > said, “There is 
pre-emption in all undemarcated property. When there are clear 
boundaries, there is no pre-emption.” This is the evidence provided 
by the hadith. 

Part of the argument for this position is what ad-Daraqutni reports 
from Ibn Jurayj from Siddiq ibn Musa from Muhammad ibn Abi 
Bakr from his father, Abt Bakr, that the Prophet said, “There is 
no division for the people of inheritance except in respect of things 
that will support division.’ Abu ‘Ubayd said, “This is when a man 
dies and leaves something which, if divided among his heirs, will 
entail harm to all or some.’ He said that such things are not divided. 
Examples might be a gem, a bath-house, a shawl and similar things. 
Allah says: ‘...making sure that no one’s rights are prejudiced.’ (4:12) So He 
rejects causing harm. Similarly the Prophet # said, “There is no 
harm nor repayment of harm.’ 

While the dah does not specify division, it does insist on the 
obligation of the share and portion to both adult and child, whether 
it is a little or a lot, to refute the practice of the Jahiliyyah. Allah 
says: ‘Men have a portion’ and ‘women have a portion’ (4:32), and this is 
very clear. Extracting the portion is based on another argument, and 
that is that the heir says, ‘I am entitled to a share by the words of 
Allah, so give it to me.’ His co-inheritor says, ‘As for it belonging 
only to you, that is not possible because that would lead to harm to 
both you and me by destroying the property, changing its condition 
and lowering its value.’ So something else is preferred [in this 
instance]. What is most apparent is that the [physical division to 
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obtain the] share is cancelled when doing so would invalidate benefit 
and depreciate the value of property. Allah is the One Who grants 
success. 

‘A fixed share’ is similar to the words, ‘a mandatory portion’ and 
‘necessary right’. It is a noun with the meaning of a verbal noun 
which is why it is in the accusative. Az-Zajjaj said that it is in the 
accusative for the fal and means: “Those have shares in the 
obligatory dividing up.’ Al-Akhfash said, ‘Allah appoints that as a 
share for them.’ Mafrid is decreed and mandatory. 
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8 If other relatives or orphans or poor people attend the 
sharing-out, provide for them out of it and speak to them 
correctly and courteously. 

Allah makes it clear here that if someone not entitled to any 
inheritance attends the division, and is a relative, orphan, or poor 
person who does not inherit, they should be honoured and not 
deprived if there is a lot of wealth, and given an apology if it is land 
or only a little which does not allow for gifts. There is, however, a 
great reward for a gift from a little, one dirham takes precedence 
over 100,000. 

The aah, according to this position, is one of judgment. Ibn ‘Abbas 
said that, and a group of the Tabi‘un followed his opinion: ‘Urwah 
ibn az-Zubayr and others. Abu Musa al-Ash‘ar1 commanded it. It is 
related from Ibn ‘Abbas that it is abrogated by the words of Allah: 
‘Allah instructs you regarding your children: A male recewes the same as the share 
of two females.’ (4:11) Sa‘td ibn al-Musayyab said that it was abrogated 
by the Ayat of Inheritance and bequest. Among those who said that 
it was abrogated were Abu Malik, ‘Ikrimah and ad-Dahhak. 

The first is sounder. It explains the entitlement of heirs to their 
shares and recommends sharing with those who are present who 
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have no share. Ibn Jubayr said, ‘People waste this dyah.’ Al-Hasan 
said, ‘Rather people are avaricious.’ In al-Bukha@i Ibn ‘Abbas says 
about this dyah: ‘It is one of judgment and not abrogated.’ One 
variant has: “Some people claim that this dyah is abrogated. No, by 
Allah, its not abrogated! But it is one of the things that are made 
light of.’ 

There are two categories of guardians (walt): those who inherit, and 
those are the ones who give, and those who do not, and this is the 
one who speaks correctly and says, ‘I do not have anything to give 
you.’ 

Ibn ‘Abbas said, ‘During the division to heirs, the believers are 
commanded to give to relatives, orphans and poor from the bequest. 
If there is no bequest, they are given to from the inheritance.’ An- 
Nabhas said, “This is the best of what is said about the dyah: that it is 
recommendation and encouragement to do good and to thank 
Allah.’ 

One group said, “This giving is mandatory as an obligation. The 
heirs should give to these categories what they are happy to give, 
such as tools, used garments and small things.’ Ibn ‘Atiyyah and al- 
Qushayri related this position. The sound position is, however, that 
it is recommended because, if it had been an obligation, it would be 
an entitlement to what is left and the sharing out of the legacy would 
be by one aspect that is known and another that is unknown, and 
that is contrary to wisdom and would cause division and dissension. 

One party believes that those addressed by the aah are those who 
divide their property in a will, not the heirs. That is related from Ibn 
‘Abbas, Sa‘id ibn al-Musayyab and Ibn Zayd. If a sick person wants 
to divide his property by a will, and there are those present who do 
not inherit, he should not deprive them. This, and Allah knows best, 
was revealed when a will was obligatory and the dyah of inheritance 
had not yet been revealed. ‘The sound view is the first one. It is relied 
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When the heir is a child who is not able to dispose of his property, 
one group say that the guardian of the child should give some of the 
property as is fitting. It is said that he should not give but should say 
to those who are present, ‘I cannot do anything with this property. It 
belongs to an orphan. When he comes of age, inform him of your 
right.’ This is the commonly accepted position, and this is also when 
the testator does not make any bequest to him. If he does make a 
bequest, then he is given what he left him. 

‘Abidah and Muhammad ibn Sirin thought that the providing 
referred to in this dah means to prepare food for them to eat, and 
they did that by slaughtering a sheep from the estate. ‘Abidah said, 
‘If it had not been for this dah, I would have done this from my own 
property. Qatadah reported that Yahya ibn Ya‘mar said, “Chree 
verses of judgment have been abandoned by people. This aah, the 
ayah of asking permission before entering: “O you who believe! Those you 
own as slaves should ask your permission...” (24:58), and the instruction 
in: “O mankind! We created you from a male and female. ..?(49:13) 

The pronoun in ‘out of tt (minhu)’ refers to the division (gismah) since 
it has the meaning of property and inheritance. We also see it in the 
phrase ‘produced it (ha) from his brother’s bag’ (12:76), in reference to 
suwa‘ (goblet) which is masculine. Another example of that usage is 
seen in the words of the Prophet #, ‘Fear the supplication (da‘wah) 
of the wronged. There is no veil between it (baynahu) and Allah.’ So it 
is in the masculine with the meaning of ‘du‘a”. That is also like his 
words #: to Suwayd ibn Tariq al-Ju‘fi when he asked him about 
wine, ‘It is not a remedy, but rather an illness,’ and he repeated the 
pronoun meaning an alcoholic drink. There are many examples of 
this. 

The verb for ‘share out’ 1s gasama, taqdsama and igtasama. ‘The noun 
is gismah which is feminine, and gasm is the verbal noun. ‘TI divided 
(qasamtu) and the thing was divided (¢ngasama). The place is magsim, 
like majlts. Time divided them (tagassama) and so they were divided 
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(tagassami). Taqsim is separation. Allah knows best. 
Speak to them correctly and courteously. 

Sa‘id ibn Jubayr said that what should be said is, “Take, may you be 
blessed in it.’ It is said to be that a person says when they give, ‘I 
wish it could be more.’ It is said that there is no need for an excuse 
when giving, but if the distributor does not give anything to them, he 
should speak courteously and offer some excuse. 
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9 People should show concern in the same way that 
they would fear for small children if they were to die 
leaving them behind. They should have taqwa of Allah 
and say words that are appropriate. 
People should show concern in the same way that they would fear 
for small children if they were to die leaving them behind. 

The alif'is omitted from ‘show concern’ (wa-l-yakhsha) to indicate the 
imperative. Sibawayh said that it is not permitted to imply the 
imperative lam, based on analogy with the genitive particles except 
for the demands of poetry. The Kufans permit it. [POEM] The 
object of yakhsha is elided since the words indicate it. ‘Fear’ is the 
apodosis of ‘law’ and implies: ‘If they would leave them behind, they 
would fear.’ It is permitted to elide the /am in the apodosis of ‘law’. 

Scholars disagree about the interpretation of this dah. One group 
say that this is admonition to guardians, meaning “Behave towards 
orphans as you would want your children to be treated after your 
death.’ Ibn ‘Abbas said that. This is why Allah says: ‘People who 
consume the property of orphans wrongfully...’ (4:10) 

Another group say that what is meant is all people. They are 
commanded to fear Allah in dealing with orphans and other 
people’s children, even if they are not in their care. This instruction 
is reinforced by calling their attention to the way each of them would 
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want his child to be treated after his death. Related to this is what 
ash-Shaybani said: ‘We were at Constantinople with the army of 
Maslamah ibn ‘Abd al-Malik, and one day we sat in a group of the 
people of knowledge, including Ibn ad-Daylami. We discussed the 
terrors at the end of time and I said to him, “Abu Bishr! I do not 
want to have a child.” He said to me, “It is not up to you. There is 
no soul which Allah has decreed will emerge from a man but that it 
will emerge, whether he wants that or not. But if you want to be 
reassured about them, fear Allah in the way you treat others.”’ Then 
he recited the dah. One variant has: “Shall I direct you to something 
by doing which Allah will deliver you from it, and if you leave a child 
or children, Allah will preserve them for you?’ ‘Yes, indeed!’ was the 
reply, and he recited this aah. 

This understanding is related by Muhammad ibn Ka‘b al-Qurazi 
from Abu Hurayrah who said that the Prophet # said, “Whoever 
gives good sadaqah will cross the Sirat. If anyone looks after the needs 
of a widow, Allah will replace him in those he leaves behind.’ 

A third position is taken by a group of commentators. This is when 
those present with a man who is dying at the time he is making his 
will say, ‘Allah will provide for your child. Look to yourself: Bequeath 
your property in the Way of Allah. Give sadaqah and set slaves free,’ 
until he has given the bulk of his property away, and that harms his 
heirs. People were forbidden to do that. So it is as if the dah was 
saying to them, ‘As you would fear for your heirs and descendants 
after you, so fear for the heirs of others and do not impel someone to 
squander his property.’ Ibn ‘Abbas, Qatadah, as-Suddi, Ibn Jubayr, 
ad-Dahhak and Jubayr said this. Sa‘id ibn Jubayr related that Ibn 
‘Abbas said, ‘When a man attends the making of a will, he should 
not say, “Will away your property. Allah will provide for your child.” 
Rather he should say, “Advance for yourself and leave something for 
your child.” That is the import of Allah’s words: “They should have 
taqwa of Allah.”” 
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Miqsam and Hadrami said, ‘It was revealed about the opposite of 
this. It is that those present tell the dying person, “Keep it for your 
heirs and leave it to your children. There is no one more entitled to 
your property than your children.” They prevent him from making 
bequests, and that harms relatives and those entitled to a bequest. 
They are told, “As you fear for your descendants and want people to 
be good to them, so speak correctly to the poor and orphans and 
fear Allah in respect of harming them.” 

Both these last two views are based on the time when making a will 
was obligatory before the Ayat of Inheritance was revealed, as Sa‘id 
ibn Jubayr and Ibn al-Musayyab said. Ibn ‘Atiyyah said, “These two 
views are not mutually exclusive. Rather people fall into two 
categories. One view is proper for one of them and the other view 
for the second category. That is that if a man 1s leaving his heirs 
independently wealthy, then it is good to recommend him to make 
bequests and it is possible for him to send ahead [as sadaqa] 
something for himself. But if he is leaving weak, neglected, poor 
heirs, then it is good to recommend that he leave what he has to 
them and be cautious. His reward in doing that is like his reward in 
respect of giving to the poor. What one takes account of is weakness 
and one must make it one’s guiding principle.’ 

This distinction is sound since the Prophet # said to Sa‘d, ‘It is 
better for you to leave your heirs wealthy than to leave them poor 
and dependent on people.’ If someone has no children, or he is 
independently wealthy, inheriting his wealth from his father, then he 
is its trustee. In such a case, when a person has old wealth in his 
possession such that he will not spend it on those after him in a 
proper manner, then it is a burden for him. 
and say words that are appropriate. 

‘Appropriate’ (sadid) means ‘just and correct words.’ This means: 
‘Direct the ill person to pay the obligatory dues from his property 
and then to will to his relatives an amount which will not harm his 
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young heirs.’ It is said that it means: Speak fair words to the dying, 
which entails instructing them to say, “There is no god but Allah.’ 
You do not command him to say that, but say it yourself in such a 
way that the person can hear it. The Prophet # said, ‘Encourage 
your dying to say: “There is no god but Allah.”’ He did not say, 
‘Gommand them’ because such a command might anger the person, 
making him refuse. It is said that what is meant is the orphan: ‘Do 
not chide him or make light of him.’ 


mish 2 GPEot es) Cb WEA IVA GAZ G, ah! 
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10 People who consume the property of orphans 
wrongfully consume nothing in their bellies except fire. 
They will roast in a Searing Blaze. 
People who consume the property of orphans wrongfully 

It is related that this was revealed about a man of Ghatafan called 
Mirthad ibn Zayd. He was in charge of the property of his nephew, 
who was an orphan, and consumed it. Then Allah revealed this 
about him. Muqatal ibn Hayyan said that. ‘That is why a group said 
that what is meant here are trustees who consume what they are not 
permitted to consume of the property of orphans in their care. Ibn 
Zayd said, ‘It was revealed about the unbelievers who did not allow 
women or children to inherit.’ 

Consuming in all its aspects is called ‘eating’? because it uses 
property up, and ‘bellies’ are mentioned to make their wrongdoing 
clear and show the ugliness of doing this which is contrary to noble 
character. What is consumed 1s called fire because that is what it 
leads to. That usage is the same as that found in Allah’s words: J 
dreamt that I was pressing wine’ (12:36) which means, in this context, 
grapes. It is said that ‘five? means ‘the unlawful’ here because the 
unlawful makes the Fire mandatory. That is why Allah called it this. 

Abu Sa‘id al-Khudri said, “Che Prophet # related about his Night 
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Journey, “I saw some people with lips like those of camels. Someone 
would take hold of their lips and put a rock of fire in their mouths 
which then emerged from their rear. I asked, ‘Jibril, who are they?’ 
He replied, “They are those who wrongfullly consumed the property 
of orphans.” 

The Book and Sunnah indicate that consuming the property of 
orphans is one of the major wrong actions. The Prophet # said, 
‘Avoid the seven deadly ones,’ and he mentioned consuming 
orphans’ property among them. 

They will roast in a Searing Blaze. 

Ibn ‘Amir and ‘Asim in the transmission of Ibn ‘Abbas recited ‘sa- 
-yuslana’ in the passive instead of ‘sa-yaslana’ from the verb asla, to 
roast. Allah says: J will roast (sa-uslihi) hom in Sagar.’ (74:26) Abu 
Haywah recited ‘sa-yusallawna’ in Form I as we see in 69:31. That 
can mean time after time. Tasalla@ is to warm with fire. A poet said: 


You warmed the heat of their war 
as someone chilled is warmed from the cold 


The rest recite ‘sa-yaslana’ from sala with the nouns salla@ and sila’. 
Allah says: ‘in which only the most wretched with roast.’ (92:15) Sala’ is to 
heat by proximity to the fire or actually bring in direct contact with 
it. Sa‘Tr are burning coals. 

This is one of the dyahs of threat but there is no evidence in it for 
anyone who says that wrong actions make someone an unbeliever. 
What the people of the Sunnah believe is that the threat will be 
carried out on some rebellious Muslims who will be burned and die, 
as opposed to the people of the Fire who do not die and do not live. 
This seems to be an attempt to combine the Book and the Sunnah 
since there is some disparity. By His will Allah will remove from the 
Fire whomever He wills. Allah says: ‘Allah does not forgwe partners being 
attributed to Him but He forgwes whomever He wills for anything apart from 
that.’ (4:47) That is the upshot with everything said to you on this 
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theme. 

Muslim related in his Sahih from Abu Hurayrah that the 
Messenger of Allah # said, ‘As for the people of the Fire who are 
truly its people, they will not die in it or live, but some people will be 
burned by the Fire for their wrong actions (or errors). Allah will 
make them die until they are charcoal and then permission for 
intercession will be granted. ‘They will be brought in groups and cast 
up on the banks of the rivers of the Garden. Then it will be said, 
“People of the Garden, pour on them!” They will pour [water] on 
them and they will grow like seeds grow in what is carried by the 
flood.” A man from among the people said, ‘It seems that the 
Messenger of Allah # has herded animals in the desert.’ 
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11 Allah instructs you regarding your children: A male 
receives the same as the share of two females. If there 
are more than two daughters they receive two-thirds of 
what you leave. If she is one on her own she receives a 
half. Each of your parents receives a sixth of what you 
leave if you have children. If you are childless and your 
heirs are your parents your mother receives a third. If 
you have brothers or sisters your mother receives a 
sixth, after any bequest you make or any debts. With 
regard to your fathers and your sons, you do not know 
which of them is going to benefit you more. These are 
obligatory shares from Allah. Allah is All-Knowing, All- 
Wise. 12 You receive half of what your wives leave if 
they are childless. If they have children you receive a 
quarter of what they leave after any bequest they make 
or any debts. They receive a quarter of what you leave if 
you are childless. If you have children they receive an 
eighth of what you leave after any bequest you make or 
any debts. If a man or woman has no direct heirs, but 
has a brother or sister, each of them receives a sixth. If 
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there are more than that they share in a third after any 
bequest you make or any debts, making sure that no 
one’s rights are prejudiced. This is an instruction from 
Allah. Allah is All-Knowing, All-Forbearing. 13 These are 
Allah’s limits. As for those who obey Allah and His 
Messenger, We will admit them into Gardens with rivers 
flowing under them, remaining in them timelessly, for 
ever. That is the Great Victory. 14 As for those who 
disobey Allah and His Messenger and overstep His 
limits, We will admit them into a Fire, remaining in it 
timelessly, for ever. They will have a humiliating 
punishment. 
Allah instructs you regarding your children: 

In this dah Allah clarifies what is undefined in His words: “Men have 
a portion...’ (4:32) This indicates that it 1s permitted to delay 
clarification of a matter beyond the moment of the question about it. 
This dyah is one of the pillars of the dm and underpinnings of 
judgments and one of the matrix dyahs of the Qur’an. Shares of 
inheritance are so important that they constitute a third or a half of 
knowledge. It is the first knowledge which will be taken from people 
and forgotten. Ad-Daraqutni reported from Abu Hurayrah that the 
Prophet 2 said, ‘Learn the shares of inheritance and teach them to 
people. It is half of knowledge and the first thing which will be 
forgotten. It is the first thing which will be removed from my 
community.’ He also related from ‘Abdullah ibn Mas‘ud that the 
Messenger of Allah # said, ‘Learn the Qur’an and teach it to 
people. Learn the shares of inheritance and teach them to people. 
Learn knowledge and teach it to people. I am a man who will be 
taken. Knowledge will be taken and seditions will appear. It will be 
such that two will dispute their share and not find anyone to decide 
between them.’ 

This being confirmed, know that the knowledge of shares of 
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inheritance constituted the bulk of the knowledge of the 
Companions and was an important topic of discussion, but people 
have lost it. Mutarrif related from Malik that ‘Abdullah ibn Mas‘ud 
said, ‘If someone does not learn the shares, divorce and hay, how 
does he differ from the people of the desert?’ Ibn Wahb reported 
that Malik said, ‘I heard Rabi‘ah say, “If someone learns the shares 
of inheritance without learning them from the Qur’an, he is quick to 
forget them.”’ Malik added, ‘He spoke the truth.’ Abu Dawud and 
ad-Daraqutni related from ‘Abdullah ibn ‘Amr ibn al-‘As that the 
Messenger of Allah # said, ‘Knowledge consists of three things, and 
what is other than them is extra: an dyah of judgment, a confirmed 
sunnah and a just share.’ Abu Sulayman al-Khattabr said, “The dyah 
of judgment is the Book of Allah, and mastery is stipulated in it 
because some dyahs are abrogated and not acted on and one must 
act on what supersedes them. A confirmed sunnah is what 1s 
established as coming from the Messenger of Allah #. A just share 
can be interpreted in two ways. One is that someone is just in the 
division and fair in the portions and shares mentioned in the Book 
and Sunnah. The other is that it is derived from the Book and Sunnah 
and what is like them.’ 

‘Tkrimah related: ‘Ibn ‘Abbas sent to Zayd ibn ‘Thabit to ask him 
about a woman who died leaving a husband and parents. He said, 
“The husband receives half, and the mother has a third of what is 
left.” He asked, “Do you find it in the Book or is that your opinion?” 
He replied, “It is my opinion. I do not prefer a mother to a father.” 
Abu Sulayman said, “This is part of balancing the share when there 
is no text concerning it. It is based on the interpretation of the text: 
“Tf your heirs are your parents, your mother recewes a third.” When the share 
of a mother 1s a third, the rest, which is two-thirds, goes to the father. 
The half left of the property after the husband’s share is analogous 
to property when there is no child or anyone with a share along with 
the parents. So the remaining half is divided into three: one share for 
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the mother and two shares for the father. This is a fairer division 
than giving the mother a third of all the property and the father 
what remains, which is a sixth, thereby preferring her to him, which 
is not the basic rule in inheritance. It is fairer than what Ibn ‘Abbas 
believed about giving a full third to the mother and thereby 
diminishing the right of the father to a sixth. Most fugaha’ abandon 
his position for that of Zayd.’ 

Abu ‘Umar said, “Abdullah ibn ‘Abbas said about a case when 
there is a husband and both parents that the husband receives a half, 
the mother a third of the total and the father receives the rest. He 
said that in the case where there is a wife and both parents that the 
wife receives a quarter, the mother a third of the total and the father 
receives the rest. This was the position of Qadi Shurayh, 
Muhammad ibn Sirin and Dawud ibn ‘Ali, and a group, including 
Abu-l-Hasan Muhammad ibn ‘Abdullah al-Faradi al-Misri, known 
as Ibn al-Labban, about both cases. He claimed that it is analogous 
to the view of ‘Ali about a mushtarikah case. He said elsewhere that he 
related it from ‘Ali.’ 

Abu ‘Umar said, ‘What is well known and famous from ‘Ali, Zayd, 
‘Abdullah and the rest of the Companions and most scholars 1s what 
Malik wrote. Part of their argument against Ibn ‘Abbas is that when 
the parents are among the heirs, others do not share with them. The 
mother has a third and the father two-thirds. That is the same when 
they share in the half left by a husband: she has a third and he has 
two-thirds of it. This is sound in investigation and analogy.’ 

There are various transmissions about the reason for the revelation 
of the Ayah of Shares of Inheritance. At-Tirmidhi, Aba Dawid, Ibn 
Majah, and ad-Daraqutni reported from Jabir ibn ‘Abdullah that the 
wife of Sa‘d ibn ar-Rabi‘ said, ‘Messenger of Allah, Sa‘d has died 
and left two daughters and a brother. His brother came and took 
what Sa‘d left. Women are married on account of their property.’ He 
did not answer her in that gathering. Then she came to him and 
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said, ‘Messenger of Allah, what about the daughters of Sa‘d?’ He 
said, “Summon his brother to me.’ He came to him and the Prophet 
> told him, ‘Give his daughters two-thirds, his wife an eighth, and 
you have the rest.’ That is how Abu Dawud has it. At-Tirmidhi and 
others have: “The Ayah of Inheritance was revealed,’ and he said that 
this is a sound hadith. 

Jabir also reports, “The Messenger of Allah # and Abu Bakr came 
walking to visit me among the Banu Salimah when I was ill and 
unconscious. He #} performed wudi’ and then poured his wudii’ 
water over me. I regained consciousness and said, “Messenger of 
Allah, who will inherit from me as I have no direct heirs?” Then the 
Ayahs of the Shares of Inheritance were revealed.’ It is in the Sahth 
Collections. At-Tirmidhi transmitted it and has in it: ‘I said, 
“Prophet of Allah, how should I distribute my wealth among my 
children?” He did not give me any answer at all. Then it was 
revealed: “Allah instructs you regarding your children...” He said that it is 
a sound hasan hadith. 

We find in al-Bukhari from Ibn ‘Abbas that the aah was revealed 
concerning the property of children and the bequest to the parents. 
That was abrogated by these dyahs. Muqatil and al-Kalbi said that it 
was revealed about Umm Kuhhah, as we mentioned earlier. As- 
Suddi said that it was revealed because of the daughter of ‘Abd ar- 
Rahman ibn Thabit, the brother of Hassan ibn Thabit. It is said 
that in the Jahiliyyah they only allowed those who could fight in 
battle to inherit and then this was revealed to make it clear that 
every child and old person had a share. It may have been an answer 
to all the cases mentioned which is why its revelation was delayed. 
Allah knows best. 

At-Tabari said, “There are some traditions related about not 
allowing children to inherit, which remained at the beginning of 
Islam until they were abrogated by this dah. We do not believe that 
that was part of the Shari‘ah. Indeed, the opposite is established. 


316 


This dyah was revealed about the heirs of Sa‘d ibn ar-Rabi* or the 
heirs of Thabit ibn Qays ibn Shammas. The first is sounder 
according to the people of transmission. The Messenger of Allah 
cancelled inheritance for the paternal uncle. If that had been 
confirmed before in our Shari‘ah, he would not have cancelled it. It 
was also not confirmed in our Shariah that a child was not given a 
share until he could fight on horseback and defend the tribe.’ 

That is what Qadi Abt Bakr ibn al-‘Arabi said: “The revelation of 
this dyah indicates that it was based on something new. In the 
beginning of Islam, there was no law based on how property was 
inherited in the Jahiliyyah. It was silent about it which amounts to 
affirmation because if there had been a confirmed law about it, then 
the Prophet # would not have judged that the uncle of the two girls 
had to return any of their property because, when rulings have been 
delivered and then abrogation comes afterwards, that has an effect 
in the future and does not undo what happened in the past. Injustice 
was removed.’ 

The Shafi‘ts say that the words of Allah: ‘Allah instructs you regarding 
your children...’ is literally about children. As for the grandchildren, 
they are included by extension. When someone swears that he has 
no children and he does have a grandchild, he does not break his 
oath. When he makes a bequest to a certain child, that does not 
include that child’s child. Abu Hantfah said that the grandchild 1s 
included when the child no longer exists. 

Ibn al-Mundhir said that according to the literal meaning of the 
aah, 1t would give obligatory inheritance rights to all children, 
believers or unbelievers. It is confirmed that the Messenger of Allah 
> said, ‘An unbeliever does not inherit from a Muslim.’ It is known 
that it means only some children because a Muslim does not inherit 
from an unbeliever or vice versa based on the literal meaning of the 
hadith. 

When Allah says: ‘your children,’ He includes in that captives in the 
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hands of the unbelievers. They inherit as long as they are known to 
be Muslim and alive. That is the position of all the people of 
knowledge except an-Nakha‘l who says that captives do not inherit. 
If someone is not known to be alive, their ruling is that of someone 
absent. The legacy of the Prophet # is not included in the 
generality because he said, “We do not leave inheritance. What we 
leave is sadagah.’ ‘That will be explained in Sarat Maryam, Allah 
willing. Similarly, the ruling does not include someone who murders 
his father, grandfather, brother or uncle by the consensus of the 
Community. A murderer does not inherit anything from the 
property of the one he killed nor any of his blood-money as was 
explained in al-Bagarah. 

If the killing is accidental, the killer does not inherit from the 
blood-money, but does inherit from the estate, according to Malik, 
but not according to ash-Shafi‘, Ahmad, Sufyan and the People of 
Opinion as already explained in al-Bagarah. The position of Malik is 
sounder. That is the position of Ishaq and Abu Thawr as well as 
Sa‘id ibn al-Musayyab, ‘Ata’ ibn Rabah, Mujahid, az-Zuhni, al- 
Awza‘l, and Ibn al-Mundhir, because the inheritance of the heir is 
confirmed by Allah in His Book and there is no exception to it 
except by Sunnah or consensus. Any disagreement regarding it 1s 
referred to the apparent meaning of the dyahs which deal with 
inheritance. 

Know that in the beginning of Islam entitlement to inheritance 
came by various means, among them alliance, emigration and treaty. 
Then all that was abrogated in this siérah when Allah says: ‘We have 
appointed heirs for everything.’ (4:33) 

Scholars agree that when there is someone who has a fixed share 
along with the children of the deceased person, he is given it. In 
respect of the rest of the property a male has the portion of two 
females since the Prophet # said, ‘Give the shares to their people.’ 
This means the shares designated in the Book of Allah, which are 
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six: a half, a quarter, an eighth, two-thirds, a third and a sixth. Five 
have a half share: the daughter, son’s daughter, full sister, paternal 
sister and husband. All of that is when they have no one to exclude 
them. A quarter is for the husband when there is exclusion, and for 
wives when there is no exclusion. An eighth is for wives when there 
is exclusion. Four have two-thirds: two or more daughters, a son’s 
daughters, full sisters or paternal sisters. All of that is when there is 
no exclusion. 

A third is for the mother when there are no children or the 
children of the son, and fewer than two or more brothers and sisters, 
and for two or more the mother’s children. This is a third of the total 
property. As for the third of what remains, that is for the mother in 
the case of a spouse and both parents. The mother has a third of 
what remains, as has already been explained. In the case of a 
grandfather when there are brothers, when there is someone with a 
share with them, he has a third of what remains. Seven have a sixth: 
parents and a grandfather when there is a child and grandchild, 
grandmother, or grandmothers when there are more than one, 
granddaughters by a son when there is a daughter, paternal sisters 
when there are full sisters, and a child, male or female, of the 
mother. All these shares are taken from the Book of Allah except for 
the grandmother which is taken from the Sunnah. 

There are three things which make these shares obligatory: 
established lineage, contracted marriage, and the wala’ of 
emancipation. The three can be combined, as when someone 1s the 
husband of a woman, her emancipator (mawla) and a son of her 
paternal uncle. There can also be only two of them, as when 
someone is a woman’s husband and her emancipator (mawila), or her 
husband and the son of her paternal uncle. ‘Then he inherits by two 
paths and has all the property if he is the only heir: half by being her 
husband and half on the basis of the wala’ or by lineage. A similar 


case is when a woman is a man’s daughter and his emancipator 


319 


(mawla); she also receives all of the estate when she is the only heir: 
half by lineage and half by the wala’. 

Inheritance only takes place after any debts have been paid and 
any bequests made. When someone dies, specific rights are paid 
from his estate, then what is needed for his shroud and burial, then 
his debts in order, then the third for bequests and what is like that in 
order, and the rest is inheritance for the heirs, who are seventeen in 
total. Ten are men: son, grandson — however far removed ~ father, 
grandfather — however far removed — brother, brother’s son, 
paternal uncle, and his son, husband, and male mawla. The seven 
women are: daughter, son’s daughter — however far removed — 
mother, grandmother — however far removed ~ sister, wife, and 


female mawla. An excellent man put them in order, saying: 


If you want to count all the heirs, both male and female, 
They are ten men and seven women. 


I have counted them in order: the son, the son’s son, the paternal 
uncle’s son, 
The father who is in the rank, the grandfather, before the close 
brother, 


The son of the closest brother, indeed, the uncle, the husband, 
the mawla and then the mother. 


The son’s daughter after her, the daughter, the wife, the 
grandmother 
and the sister. 
And the female mawla. Take that number exactly. 


‘Your children’ includes all your children, whether present or in the 
womb, near or far removed, male and female, except for 
unbelievers. Some say that it is actually about the near, and by 
extension about the far removed. Some say that it is actually about 
all of them because it comes from ‘birth’, although they inherit 
according to nearness. Allah says: ‘O sons of Adam’ (7:26) and the 
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Prophet & said, ‘I am the master of the sons of Adam.’ He & also 
said, ‘Sons of Isma‘il, shoot! Your father was an archer.’ 

However, it is generally applied to those who are specifically close 
to one in reality. If there is a direct male child, then the son’s son gets 
nothing. This is agreed on by the people of knowledge. If there is no 
male child, but there are male grandchildren, one begins with the 
actual daughters and they are given the two-thirds and then the 
remaining third is given to the grandchildren if they are equal in 
closeness to the deceased, or if the male is further removed than the 
daughters, since the male has the share of two females. This is the 
position of Malik, ash-Shafi‘l, and the People of Opinion. It is stated 
by the majority of the people of knowledge among the Companions, 
Tabi‘un and those after them except for something which is related 
from Ibn Mas‘ud who said that if there is a male grandchild opposite 
a granddaughter, he precludes her. If he is further away in lineage, 
he does not. In that he took account of the words of Allah: ‘Tf there are 
more than two daughters they receive two-thirds of what you leave.’ Even if 
there are many, He did not assign them more than two-thirds. 

Ibn al-‘Arabi also gave an opinion based on this distinction from 
Ibn Mas‘ud. Ibn al-Mundhir and al-Baji mentioned that he said that 
what is left after the daughters inherit goes to the sons of the son 
rather than the daughters of the son, and there is no distinction. Ibn 
al-Mundhir related it from Abu Thawr. Abu ‘Umar related the like 
of it and said, ‘Ibn Mas‘ud disagreed with that and said, ‘When 
daughters take the two-thirds, the remaining third goes to the sons of 
the son rather than their sisters and rather than those closer and 
further than them of the daughters of the son.’ This is the position of 
Abu Thawr and Dawud ibn ‘Ali. The like of it is related from 
‘Alqamah. ‘The argument of those who take this position is found in 
the hadith of Ibn ‘Abbas who reported that the Prophet > said, 
‘Divide the property between the people of obligatory shares 
according to the Book of Allah. What remains of the shares goes to 
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the closest male relative. Al-Bukhari, Muslim and_ others 
transmitted it. 

Part of the majority argument are the words of Allah: ‘Allah instructs 
you regarding your children: a male recewes the same as the share of two females’ 
because the child of a child is also considered a child. From the 
standpoint of reflection and analogy, whoever is deemed to be 
‘asabah in his degree in respect of the entire property must also be 
‘asabah in any excess property, like immediate children. ‘Therefore, it 
is mandatory that the son’s son shares with the son of his sister, as 
the direct son shares with his sister. As for the argument of Abu 
Thawr and Dawud that as the son’s daughter does not inherit 
anything of the excess after the two-thirds, she is alone and so her 
brother does not make her one of the ‘asabah, the answer 1s that 
when her brother is with her, she is strengthened by him and 
becomes one of the ‘asabah with him. The apparent meaning of: 
‘Allah instructs you regarding your children’ is that she is one of the 
children. 

If there are more than two daughters they receive two-thirds of what 
you leave. 

Allah obliged a half share for one daughter, and two-thirds for 
more than two, and so, if there are just two, they are not given a 
specified share in the Book. Scholars discussed the evidence about 
whether they are given two-thirds. It is said that this is the consensus 
but that is rejected because the sound view from Ibn ‘Abbas is that 
two daughters are given a half because of this dyah. It is said that 
they are given two-thirds by analogy with two sisters as Allah says at 
the end of the sirah: “...he has a sister and she has a half of what he leaves’ 
(4:186) and ‘..2f they are two, they have two-thirds of what he leaves.’ So 
two daughters are connected to two sisters in sharing in two-thirds, 
and if there are more sisters than two, they are connected to the 
daughters and share in two-thirds. This is countered by the fact that 
it is a text about sisters. 
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It is said that the dyah indicates that two daughters receive two- 
thirds. ‘That is since when there is one with her brother, she has a 
third when she is alone, we know that two have two-thirds. This is 
the position of Qadi Isma‘il and Abu-l-‘Abbas al-Mubarrad. An- 
Nahhas says that this argument is erroneous because the 
disagreement is about two daughters, not one. His opponents would 
say, “Then if there are daughters and a son, the daughters receive a 
half?’ This is evidence that this is their share. 

It is said that the word ‘fawq’ (more) is redundant, and the actual 
meaning is ‘if they are two.’ Grammatically, this is like Allah’s words: 
‘Strike (above) the necks’ (6:12), which actually means ‘the necks’ 
themselves. This position is refuted by an-Nahhas and Ibn ‘Attyyah 
because it is not permitted for prepositions and nouns to be 
meaningless in Arabic. Ibn ‘Attyyah said, “That is because His 
words, “Strike (above) the necks” is a matter of eloquence and “fawq” 
here 1s not redundant. Rather it makes the meaning precise because 
striking the neck must be above the neck joint and below the brain 
as Darid ibn as-Simah said, “Lower than the brain and above the 
joint. That is how I strike the necks of heroes.” 

The strongest argument for two daughters receiving two-thirds is 
the sound hadith related about the reason for its revelation. The 
dialect of the people of the Hijaz and the Bant Asad 1s thuluth and 
rubu‘ up to ten. The dialect of the Banu Tamim and Rabi‘ah is thulth, 
and so on up to ten. [BIT MORE] 

If she is one on her own she receives a half. 

Nafi‘ and the people of Madinah read the word ‘one’ (wa/hidatun) in 
the nominative meaning ‘it has happened and occurred’ and so it is 
a full kana. [POEM] The rest read it as ‘wahidatan’ in the accusative. 
An-Nabhas said that it is a good reading, meaning if she 1s left [as a 
sole daughter] or born [as a sole daughter]. 

If there are daughters of the son with daughters and the daughters 
are two or more, they exclude the daughters of the son from 
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inheriting because they have no access to inheritance by any share 
other than that of the two-thirds. If there is no daughter, then the 
daughter or daughters of the son inherit with the daughter to 
complete the two-thirds. They take the place of the other daughters, 
just as the sons of son take the place of the sons in exclusion and 
inheritance. In the absence of any of them who are entitled to the 
sixth, it then goes to the son’s daughter. She is more entitled to the 
sixth than the full sister according to the majority of fugaha’ among 
the Companions and Tabi‘un, except for what is related from Abu 
Musa and Sulayman ibn Abi Rabi‘ah that the daughter has a half, 
the sister the other half, and the son’s daughter nothing. 

There is a sound transmission from Abu Musa that he retracted 
that. We find in al-Bukhari from Adam from Shu‘bah from Abi 
Qays that Huzayl ibn Shurahbil said, Abu Musa was asked about a 
daughter, a son’s daughter and a sister. He said, “A daughter receives 
a half: A sister receives a half. If you go to Ibn Mas‘ud, he will 
corroborate me.” Ibn Mas‘ud was asked and was told of what Abu 
Musa said. He said, “I would then be misguided and not one of the 
guided. I give the decision which the Prophet #} gave. A daughter 
has a half and a daughter of a son has a sixth which completes two- 
thirds, and what is left is for the sister.” Then I went to Abu Musa 
and told him what Ibn Mas‘ud had said, and he said, “Do not ask 
me as long as this scholar is among you.” 

If there is a son with the son’s daughter or daughters who 1s at the 
same level as them or less in the ‘asabah, then the second half is 
shared between them, the male having the share of two females, 
differing from Ibn Mas‘ud. Then the immediate daughters, or 
immediate daughters and sons’ daughters take the full two-thirds. 
The same is said about full sisters and paternal siblings: the paternal 
sister and mother have a half, and the rest goes to the brothers and 
sisters as long as the individual share is not more than a sixth. If it is 
more than a sixth, then they are given the full two-thirds, but no 
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more than that. Abu ‘Thawr said that. 

If a man dies and leaves a pregnant wife, the property is held in 
hand until the sex of the child is clear. The people of knowledge 
agree that when a man dies while his wife is pregnant, the child in 
her womb inherits and is inherited from if it is born alive and cries. 
They all say that if it is born dead, it does not inherit. If it is born 
alive and does not cry, one group say that it has no inheritance, even 
if it moves or sneezes. This is the position of Malik, al-Oasim ibn 
Muhammad, Ibn Sirin, ash-Sha‘bi, az-Zuhri and Qatadah. Another 
group said, ‘If life is recognised by movement, crying, suckling, or 
breathing, then the rulings concerning it follow those of the living.’ 
That is the view of ash-Shafit, Sufyan ath-Thawri and al-Awza‘l. 
Ibn al-Mundhir said, ‘What ash-Shafil said is open to debate 
although the report in fact precludes it. The Prophet # said, “There 
is no child born but that Shaytan pricks it and so it cries at the prick 
of Shaytan except for the son of Maryam and his mother.” This is a 
report, and there is no abrogation in respect of a report. 

If one of the children is a hermaphrodite, scholars agree that the 
inheritance 1s determined by how the child urinates. If it is like a 
male, then he receives the inheritance of a male. If it is like a female, 
then it is the inheritance of a female. Ibn al-Mundhir said that he 
did not record anything about this from Malik. Ibn al-Qasim said 
that he was too in awe of Malik to ask him about it. If the individual 
urinates in both ways, then one considers how urination begins. 
Sa‘id ibn al-Musayyab, Ahmad and Ishaq said that. That is also 
related from the People of Opinion. Qatadah related that Sa‘id ibn 
al-Musayyab said that a hermaphrodite inherits according to how 
they urinate, and that if they urinate in both ways, it 1s according to 
which manner 1s first. 

If they urinate in both ways at the same time, then it is half that of 
a male and half that of a female. Ya‘qub and Muhammad said that 
they inherit according to which manner produces the most urine. 
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That is related from al-Awza‘t. An-Nu‘man said, ‘When a baby 
urinates in both ways together, it is problematic. I do not know 
which of them predominates.’ It is related that he hesitated about a 
person when they are like that. It is related that he said, ‘When 
things are unclear, they are given the smaller of the two shares.’ 

Yahya ibn Adam said, ‘When someone urinates like a man and 
menstruates like a woman, they inherit according to their manner of 
urination because we find in a tradition, “He inherits according to 
his urination.’ Ash-Shafit said, “When someone urinates from both 
places and one has no precedence over the other, then they are 
problematic and receive the inheritance of a female. The rest is held 
between them and the other heirs until the business is clear or they 
come to an agreement.’ Abu Thawr said that. Ash-Sha‘br said, 
‘Such a person is given half the inheritance of a male and half that 
of a female.’ Al-Awza‘l said that, and it is the position of the Maliki 
school. 

Ibn Shas said in Jawahir ath-Thaminah ‘ala madhhab Malik ‘alim al- 
Madinah: ‘Someone is considered to be a hermaphrodite when they 
have two sets of genitals — those of a female and those of a male — 
and urinate from both. Ruling about them is given on the basis of 
how they urinate. If they urinate in both ways, then it 1s more 
frequent of them. When they are both equal, one considers which 
starts first. If they both start at the same time, one considers the 
growth of a beard or size of breasts and whether they are like a 
woman’s breasts. If someone has both, then one considers their state 
at puberty. If they menstruate, then the ruling is given based on that. 
If they only have a wet dream, then the ruling is given based on that. 
If both exist, then they are problematic. ‘The same is true if someone 
has no genitalia and nothing specific designating either a male or a 
female but has a site by which they urinate. In that case one waits 
until puberty to see if any distinguishing sign appears. If it does not, 
they are problematic. Then we judge by that and they inherit half 
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the share of a male and half that of a female.’ 

This is what has been mentioned about the signs of a problematic 
hermaphrodite. We indicated the sign in al-Bagarah and the 
beginning of this siérah: one considers the ribs. That is related from 
‘Ali and judgment is given on that basis. One of the excellent 
scholars wrote some verses on the ruling of the hermaphrodite. ‘They 
begin: 


One considers circumstances: breasts, beard and urination. 
He says in it: 


If his circumstances are equal and unclear, and signs are 
ambivalent, 
Then his share of the inheritance of a relative 1s six-eighths of a 
share. 


This is what he is entitled to because of the lack of clarity, 
and there is the abstention that is in it. 


He should not marry as long as he lives in this world nor be given 
in marriage. 
Then he does not have dependants nor bringing up young as 
men do. 


All that I have mentioned in poetry was stated by the leaders of 
scholars. 
Some people refuse to speak about it, and there is no blame in 
that, 


Because of atrocities that may arise in discussion, and clear 
repulsiveness. 


The ruling of the pleasing imam, ‘Ali, was already given on it 


About if the person is lacking a rib. Men must follow that 
In inheritance, marriage, zhram in hay, prayer and rulings. 


If she has a rib more than men, then she is female 
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Because women have a rib more than men. So take advantage 
of that. 


It was missing from Adam before on account of the creation of 


Hawwa’. 


This is a true statement. 
There is evidence for that in what the Messenger, peace be upon 
him, said. 


Abu-l-Walid ibn Rushd said, “Someone problematic in this way 
may be neither a husband nor a wife, nor a mother nor a father. It is 
said that they may have children from the womb and children from 
the back [1.e. sperm].’ Ibn Rushd said, ‘If this is sound, then the 
person inherits from their son by sperm with the full share of a 
father and from their son by the womb with the full share of a 
mother. This is unlikely, and Allah knows best.’ We find in the Sunan 
of ad-Daraqutni that Aba Hani’ ‘Umar ibn Bashir said, “Amir ash- 
Sha‘bi was asked about a child who is neither male nor female who 
did not have what either a male or female have, and urine and 
faeces came from his navel. He was asked about its inheritance and 
‘Amir said that it is half the share of a male and half the share of a 
female.’ 

Each of your parents receives a sixth of what you leave if you have 
children. 

‘Parents’ here means the parents of the deceased. This alludes to 
something not mentioned which is permitted linguistically. ‘Sixth’ is 
in the nominative by the inceptive and what is before it is its 
predicate. The same is true of ‘third,’ ‘half’, fourth, etc. 

The word ‘parents’ is dual: the father and mother (aah). The 
expression umm spares the need for dbah. Some Arabs prefer one to 
the other since it is easy and famous. That is heard in sound names, 
like calling the parents al-abwan, calling the sun and moon ‘two 
moons’ and night and day al-malawan. “The two ‘Umars’ is used for 
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Abu Bakr and ‘Umar. They make the moon dominate the sun 
because it is easy to remember and ‘Umar dominate Abu Bakr 
because ‘Umar ruled for a long time and his time was famous. 
Whoever claims that it means ‘Umar ibn al-Khattab and ‘Umar ibn 
‘Abd al-‘Aziz has nothing to stand on because they spoke of ‘the two 
‘Umars’ before they saw ‘Umar ibn ‘Abd al-‘Aziz. Ash-Shajari said 
that. 

The word ‘parents’ does not include grandparents here, however 
distant, since it is in the dual whereas further descendants are 
included in the word ‘children’. The fact that the word ‘parents’ is dual 
means cannot be universal and plural. This is not the case with 
‘children’. ‘This is proven by Allah’s words: Ifyou are childless and_your 
heirs are your parents your mother recewes a third.’ The grandmother does 
not receive a third by consensus and so she is definitely not part of 
this. 

There is, however, disagreement about the grandfather. Among 
those who said that he is a father and excludes the brothers was Abu 
Bakr as-Siddiq. While he was alive, none of the Companions 
disagreed with him regarding that. They did disagree after his death. 
Among those who said that the grandfather was included under the 
word ‘father’ were Ibn ‘Abbas, ‘Abdullah ibn az-Zubayr, ‘A’ishah, 
Mu‘adh ibn Jabal, Ubayy ibn Ka‘b, Abu-d-Darda’ and Abu 
Hurayrah. All of them made the grandfather like the father in the 
father’s absence and made him exclude all brothers who do not 
inherit anything when he is present. That was the view of ‘Ata’, 
Tawus, al-Hasan and Qatadah. Abu Hanifah, Abu Thawr and 
Ishaq also believed that. Their argument 1s found in the words of the 
Almighty: ‘the religion of your father Ibrahim’ (22:78) and ‘O sons of 
Adam’ (7:26) as well as the words of the Prophet #3, ‘Shoot, sons of 
Isma‘il. Your father was an archer.’ 

‘Ali ibn Abi Talib, Zayd and Ibn Mas‘ud believed that the 
grandfather inherits with the brothers and there is no decrease in the 
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third with the full brothers or the father except with those with 
stipulated shares. That is the position of Malik, al-Awza‘1, Abu Yusuf 
and ash-Shafi‘l. ‘Ali made the brothers and grandfather share in a 
sixth and the sixth did not reduce any of the obligatory shares of 
others. ‘That is the position of Ibn Abi Layla and a group. Scholars 
agree that the grandfather does not inherit when the father is alive, 
and the son does not exclude his father. They put the grandfather in 
the same position as the father in respect of exclusion and 
inheritance when the deceased does not have a father closer than 
him. 

Most believe that the grandfather cancels brothers in inheritance, 
except for what is related from ash-Sha‘bi from ‘Ali that he is treated 
like the sons of the brothers in the division. The argument of the 
majority is that he is a male who does not make his sister one of the 
‘asabah and so the grandfather does not have a share like the 
paternal uncle and son of the paternal uncle. 

Ash-Sha‘bi said that the first grandfather to inherit in Islam was 
‘Umar ibn al-Khattab. A son of ‘Asim ibn ‘Umar died, leaving two 
brothers. ‘Umar wanted to claim his property and consulted ‘Ali and 
Zayd about that. They told him a parable about it and he said, 
‘Were it not that I see that you two agree, I would not think that he 
was my son nor I was his father. Ad-Daraqutni related from Zayd 
ibn Thabit that ‘Umar ibn al-Khattab asked permission to visit him 
one day and he gave it. His head was in the hand of a girl of his who 
was combing it. He removed his head and ‘Umar told him, ‘Let her 
comb you.’ I said, ‘Amir al-Mu’minin, if you were to send for me, I 
would come to you.’ ‘Umar said, ‘I have need of you. I came to you 
to look into the position of a grandfather.’ Zayd said, ‘No, by Allah! 
What do you say about it?’ “Umar said, “There is no revelation so 
that we could modify it one way or another. It is something based on 
opinion. If your opinion agrees with me I will follow it. Otherwise 
there is no going against you in it.’ 
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Zayd refused to give an opinion and ‘Umar left angry, exclaiming, 
‘IT came to you thinking that you would relieve me!’ ‘Then he went to 
him again at the same time that he had come to him the first time 
and kept at him until he said, ‘I will write something for you.’ So he 
wrote it for him on a piece of hide and he made a parable for him. 
The parable was a tree which grows on one trunk and branches 
issue from it. Then the branches produce other branches. ‘The trunk 
waters the branch. If the first branch is cut off, the water reverts to 
another branch. If the second branch is cut off, the water reverts to 
the first. He took it and ‘Umar addressed the people and then read 
what was written on the piece of hide to them. Then he said, ‘Zayd 
ibn Thabit has stated a position about the grandfather and I have 
carried it out.’ He said that ‘Umar was the first grandfather and 
wanted to take all the property of his son’s son rather than his 
brothers. So ‘Umar ibn al-Khattab divided that. 

The people of knowledge agree that the grandmother has a sixth if 
the deceased has no mother. They agree that a mother excludes 
both her mother and the father’s mother. They agree that the father 
does not exclude the mother’s mother. They disagree about the 
inheritance of the grandmother when her son is alive. Some say that 
the grandmother does not inherit when her son is alive. That is 
related from Zayd ibn Thabit, ‘Uthman and ‘Ali. It was the position 
of Malik, ath-Thawri, al-Awza‘1, Abu Thawr and the People of 
Opinion. One group said, “The grandmother inherits with her son.’ 
That is related from ‘Umar, Ibn Mas‘ud, ‘Uthman, ‘Ali and Abu 
Musa al-Ash‘ari, and is the position of Shurayh, Jabir ibn Zayd, 
‘Ubaydullah ibn al-Hasan, Shurayk, Ahmad, Ishaq and Ibn al- 
Mundhir. He said, ‘As the grandfather is only excluded by the father, 
so the grandmother is only excluded by the mother.’ At-Tirmidhi 
related from ‘Abdullah about the grandmother with the son that she 
was the first grandmother to whom the Messenger of Allah @ gave 
a sixth with her son while her son was alive. Allah knows best. 
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Scholars disagree about the inheritance of grandmothers. Malik 
said only two grandmothers inherit: the mother’s mother and the 
father’s mother and their mothers. That is what is related by Abu 
Thawr from ash-Shafi‘t, and a group of Tabi‘un said that. If there is 
only one, she has a sixth. If there are more and have the same 
closeness, the sixth is shared between them. All of this is agreed 
upon. If the one on the mother’s side is closer, she alone has a sixth. 
If the one on the father’s side is closer, it is shared between her and 
the one on the side of the mother, however far removed. Only one 
grandmother inherits on the mother’s side and the grandmother of 
the mother of the father does not inherit. This is the position of 
Zayd ibn Thabit. It is the most confirmed of what is related on that. 
It is the position of Malik and the people of Madinah. 

It is said that the grandmothers are also mothers. If there are 
several, the sixth is for the closer of them, as is the case when there 
are several fathers [including grandfathers]. The closest of them is 
the one most entitled to the inheritance. The same hold true for 
sons, brothers, sons of brothers and sons of uncles when there are 
several: the closest of them is the most entitled to inherit. Ibn al- 
Mundhir said, “This is the sounder view, and is my position.’ 

Al-Awza‘1 makes three grandmothers inherit: one from the 
mother’s side and two from the father’s side. That is the position of 
Ahmad ibn Hanbal. Ad-Daraqutni related it from the Prophet as 
mursal. Vhe opposite of that is related from Zayd ibn Thabit: three 
grandmothers inherit: two from the side of the mother and one from 
the father. ‘Alt has the same position as Zayd. They both give the 
sixth to the closest of them, on the side of the mother or father and 
no one shares with her in it unless they are of the same level of 
closeness. That is the position of ath-Thawn, Abu Hanifah and his 
people, and Abu Thawr. 

‘Abdullah ibn Mas‘ud and Ibn ‘Abbas, however, make the four 
grandmothers inherit. That is the position of al-Hasan al-Basr1, 
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Muhammad ibn Sirin and Jabir ibn Zayd. Ibn al-Mundhir said, 
‘Any grandmother connected to the deceased who has a father in 
her lineage between two mothers does not inherit.’ The position of 
each of them by the people of knowledge. 

Allah allotted a sixth to each of the parents of someone with 
children, and the male and female child are the same in that respect. 
Ifa man dies leaving a son and both parents, each of the parents has 
a sixth and the rest goes to the son. If he leaves a daughter and two 
parents, the daughter has half and the parents two-sixths and what 
remains goes to the ‘asabah, the paternal relations, since the 
Messenger of Allah # said, ‘What is left of the shares is for the male 
relatives of a man.’ The father has rights on two sides: paternal 
lineage and obligatory share. 

If you are childless and your heirs are your parents your mother 
receives a third. 

When the parents are the heirs, the mother takes a third, as 1s 
indicated by Allah’s words, and the rest, which is two-thirds, goes to 
the father. It is as when you tell two men, “This property is shared 
between you,’ and then you tell one of them, “You have a third of it.’ 
Your words have stipulated that the other has two-thirds. The 
strength of His words indicate that that the two are alone among 
people entitled to shares. There is no disagreement about this. 
According to this, two-thirds is a share prescribed for the father and 
not inasmuch as he is ‘asabah. Ibn al-‘Arabi mentioned that the point 
is to prefer the mother with a third in the absence of male children. 
The mother is confirmed over the share because of kinship. 

This is contradictory. That exists when he is alive, so why is he 
denied the sixth? That which is clear is that a father is denied the 
sixth while he is alive out of kindness to the child and guarding his 
property since part of his property may be removed unjustly or that 
is an act of worship. That is the most appropriate thing to say. Allah 
is the One Who gives success. 
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The addition of the waw in ‘and your heirs’ makes it clear that this 1s 
a continuing firm command. The position of the parents when they 
are the only heirs is like the position of two children: the male 
receives twice the share of a female. The father has two shares: the 
normal share and that of ‘asabah when he excludes the brothers as 
the child does. This is a balanced rulings and its wisdom is clear. 
Allah knows best. 

The people of Kufa recite ‘-immihi’ which is a dialect related by 
Sibawayh. Al-Kisa’l said that it is a dialect of many of Hawazin and 
Hudhayl. That is because when there is a /a@m with a kasrah and it is 
connected to a letter, they dislike having a dammah after a kasrah 
because there is no ft‘wla in words. If someone has a dammah, he takes 
the root. It is also because the /am is separate and added to the noun. 
An-Nahhas said all of that. 

If you have brothers or sisters your mother receives a sixth, 

Brothers reduce the share of the mother from a third to a sixth. 
This is partial exclusion, whether the brothers are full or half 
brothers. ‘They have no share. It is related from Ibn ‘Abbas that the 
sixth which the brothers exclude the mother from 1s for the brothers. 
He also related the like of the position of the people that it is for the 
father. Qatadah said that the father takes it rather than them 
because he provides for them and attends to their marriage and 
maintenance. 

The people of knowledge agree that two or more siblings, male or 
female, full or half, reduce a mother from a third to a sixth except 
what is related from Ibn ‘Abbas that two brothers have the same 
ruling as one and less than three do not exclude the mother. 

Some people believe that sisters do not reduce a mother from a 
third to a sixth because the Book of Allah speaks about brothers, and 
the strength of the inheritance of the female is not like the strength 
of the inheritance of the male. At-Tabari says that what their 
position would mean is that the sisters are not included with the 


334 


brothers, as sons do not include daughters. That would necessitate 
that a mother with one brother and a sister is not reduced from a 
third to a sixth, which is counter to the consensus of the Muslims. If 
they are meant by the aya with the brothers, they are also meant 
when they are on their own. 

All of them deduce that the minimum plural is two because it is 
adding one to another like it. Therefore, it must be a plural. 
Furthermore, the Prophet said, “Iwo or more is a group.’ It is 
related that Sibawayh said, ‘I asked al-Khalil about what is the best 
way to take the words in the dual and he said, “Two is a plural.” 
The words of the poet are sound: 


‘Two distant barren deserts 
like the backs [plural] of two shields. 


Al-Akhfash said: 


When the two women brought us the news 
They [plural] said, “The business is famous among us.’ 


Another said: 


They give the greeting to wealthy people 
and are miserly with greeting the poor. 


Is not death the same between them [dual] 
when they die [plural] and go to the graves? 


There was a disagreement about that between ‘Uthman and Ibn 
‘Abbas. ‘Uthman said to him, ‘Your people (meaning Quraysh) 
exclude her, and they are the people of eloquence and fine rhetoric.’ 

Some say that the minimum is three: Ibn Mas‘ud, ash-Shafi‘, Abu 
Hanifah and others. Allah knows best. 

After any bequest you make or any debts. 

Ibn Kathir, Abii ‘Amr, Ibn ‘Amir and ‘Asim recite yusa and the rest 
have it as yust. The readings from ‘Asim vary. Aba ‘Ubayd and Abi 
Hatim prefer the kasrah because the deceased was mentioned before 
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this. Al-Akhfash said: “The confirmation of that is His words “yisina” 
and “tisina”.’ 

It may be asked, ‘What is the wisdom in mentioning bequests 
before debts when debts take priority by consensus?’ At-Tirmidhi 
related from al-Harith that someone said to ‘Ali, “The Prophet 
paid debts before bequests and confirmed bequests after debts while 
this mentions bequests before debts.’ He said, “The action regarding 
this according to most of the people of knowledge is that one begins 
with debts before bequests.’ Ad-Daraqutni reported from ‘Asim ibn 
Damrah from ‘Ali that the Messenger of Allah # said, ‘Debts come 
before bequests, and an heir receives no bequest.’ Abu Ishaq al- 
Hamdani related it from both of them. 

There are five aspects to the answer to this. The first is that what is 
intended is to put these two categories before the shares of 
inheritance and no particular order is proposed by it. That is why 
bequests are put first. The second is that since a bequest 1s less 
necessary than a debt, it is put first out of concern for it, as the 
Almighty said about His Book: ‘which does not pass over any action, small 
or great.’ (18:49) The third is that bequests are put first because they 
often exist and so it 1s like it is necessary for every dead person as the 
Shari‘ah has a text on it, and debts are mentioned afterwards 
because they are rarer and may or may not exist. So Allah begins 
first with what is necessary. This is strengthened by ‘or’. If there had 
been an order involved, He would have used the conjunction ‘and’. 
The fourth is that bequests are put first because they are the portion 
of the wretched and weak, and debts last because it is the portion of 
the creditor who will seek it with strength and force. The fifth is that 
it is because a bequest is from himself that it is put first, while a debt 
is confirmed, whether mentioned or not. 

Since this is confirmed, ash-Shafi‘l added as a corollary to that the 
putting of debts of zakat and hay before the inheritance. He said, 
‘When a man has been lax about his zakat, that must be taken from 


336 


his capital.’ This is evident because it is one of the religious rights 
and must be paid after death, like the rights of human beings, 
especially since zakat is given to human beings. Abu Hanifah and 
Malik said, ‘If someone puts it in the will, it is paid from the third. If 
they are silent about it, nothing 1s paid.’ ‘They said, “Because that 
might entail leaving heirs poor since the entire estate could be used 
up, leaving the heirs with nothing.’ 

With regard to your fathers and your sons, you do not know which of 
them is going to benefit you more. 

This is in the nominative by the inceptive whose predicate is elided. 
‘Your’ implies: “Chey are the ones who are given shares.’ It is said 
that the benefit is in this world through supplication and sadaqah, as 
is the tradition, ‘A man is elevated by the supplication of his child 
after him.’ We find in a sound hadith: ‘When a man dies, his actions 
are cut off except for three.’ Among them he mentioned a righteous 
child who makes supplication for him. It is said that it is in the Next 
World and the son may be better and can intercede for his father, as 
Ibn ‘Abbas and al-Hasan stated. Some commentators say that if the 
son has a higher degree than his father in the Hereafter, he asks 
Allah to raise him to him, and the same applies to the father. This 
will be explained in at-Tur. It is said that it is in both this world and 
the Next. Ibn Zayd said that the expression implies that. 

These are the obligatory shares from Allah. 

‘Obligatory shares’ 1s the object of ‘instructs you’ or it is in the 
accusative because it is a verbal noun. This informs people that they 
are spared the effort of making bequests to relatives when they are 
joined in lineage, meaning that fathers and sons benefit one another 
in this world by means of mutual help and solace and in the Next 
World by means of intercession. As that is confirmed about fathers 
and sons, it is confirmed about all relatives. 

If the division had been entrusted to individual discretion, that 
would oblige investigating the wealth of each and then there would 
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no precision since the matter varies. Therefore, the Lord makes it 
clear that what is best for the person is that the amounts of 
inheritance are not left to their discretion. So Allah clarified legal 
amounts. 

‘Allah is All-Knowing’ of the division of the shares and ‘All-Wise’ in 
judging their division and making it clear to people. Az-Zajjaj said, 
‘He knows things before He created them and is wise in what He 
decrees for them and decides about them.’ Some said that Allah was 
and is. The report in the past regarding Him is the same as that in 
the future tense. The school of Sibuwayh is that they saw wisdom 
and knowledge and so they were told that Allah was like that and 
remains like that. 

You receive half of what your wives leave if they are childless. 

This is addressed to men. Here the word ‘childless’ refers to not 
having children themselves or, therefore, grandchildren, however far 
removed, male or female, one or more, by consensus. Scholars agree 
that the husband receives a half when there are no children or 
grandchildren. If there are children, then he receives a quarter. 
When there are no children, the wife inherits a quarter from her 
husband, and an eighth if there are children. They agree that the 
ruling of one, two, three or four wives is out of the quarter if there 
are no children and the eighth if there are. They share in that 
because Allah did not distinguish between one or all as He did 
between one daughter and one sister and the ruling of all of them. 

If a man or woman has no direct heirs 

The word kalalah (tr. ‘has no direct heirs’) is a verbal noun derived 
from takallala in reference to lineage, meaning encompassed. Crown 
(kil) comes from it as it encompasses the head. Jklil is also one of the 
stations of the moon which is encompassed by the moon. The 
technical term kaldlah is used when a man dies and has no children 
or parents, as is said by Abu Bakr, ‘Umar, ‘Ali and most of the people 
of knowledge. 
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Yahya ibn Adam mentioned from Sharik, and Zuhayr and Abu-l- 
Ahwas from Abt Ishaq that Sulayman ibn ‘Ubayd said, ‘I have not 
seen anyone who did not agree that the person who dies without 
father or child is kalalah.’ That is what was stated by the author of 
Katab al-‘Ayn, Abu Mansur al-Lughaw1, Ibn ‘Arafah, al-Qutabi, Abu 
‘Ubayd and Ibn al-Anbari. The father and child are the two ends of 
lineage and ‘surround’ him. A meadow is ‘crowned’ (mukallalah) 
when it is surrounded in blossoms. They said: 


His dwelling is a crowned meadow 
Covered in Ayhuqan and sweet trefoil. 


He means two plants. Imru ’1-Qays said: 


Companion! you see lightning and I will show you its flash 
like the clap of hands in the surrounding (mukallalah) clouds. 


Relatives are called ‘kalalah’ because they ‘surround’ him on all 
sides, they not being from him nor him from them. Their 
surrounding him is that they are connected to him, as a desert Arab 
would say, ‘My wealth is great and the kalalah with loose relationship 
will inherit from me. Al-Farazdaq said: 


You did not inherit the staff of majesty through kalalah, 
but from the two sons of Manaf, ‘Abd Shams and Hashim. 


Another said: 


A man’s father gives him protection, 
but the client of kalalah is not roused to anger. 


It is also said that kalalah (not having direct heirs) is derived from 
kalal, which is fatigue. So it is as inheritance goes to the heir from a 
distance and with toil. Al-A‘sha uses it to mean exhaustion 

Abu Hatim and al-Athram reported that Abu ‘Abidah said, ‘Aalalah 
refers to the one who dies with no father, son or brother. The Arabs 
called him kalalah.’ Abu ‘Umar says that mentioning the brother is a 
mistake on his part. No one else mentions him as part of kalalah. It is 
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also reported from ‘Umar ibn al-Khattab that it only applies to 
someone with no children. That was also related from Abu Bakr, 
and then they both retracted it. Ibn Zayd said, ‘Kalalah describes 
both the living and the dead.’ ‘Ata’ said that kalalah is property. Ibn 
al-‘Arabi said that that is an unusual view with no sense whatsoever. I 
say that it has a meaning which was already explained by the syntax. 
It is reported from Ibn al-A‘rabi that kalalah are the distant sons of 
the paternal uncle. As-Suddi said that it is the deceased. He also 
mentioned the view of the majority. 

These statements make its aspects clear through the syntax. Some 
Kufans recite ‘yirrithu kalalatan’, Al-Hasan and Ayyub recite ‘yirithu’ 
while there is disagreement from the two of them. According to 
these two readings, the kaldlah is only the heirs or the property. That 
is what 1s related by the people who deal with meanings. The first is 
from warratha and the second from awratha and kalalah is the object 
and ‘kana’ means ‘occurred’. 

If someone recites ‘ydérithu’, he makes kalalah mean property. It 
implies: ‘He inherits the legacy of the kalalah, and so it is an adjective 
of an elided verbal noun. Aalalah can also be a name for the heirs 
and the predicate of kana. So it would imply: ‘with kalalah’. It can 
also be complete with the meaning of ‘occurred’ and ‘yirithu’ is an 
adjective of ‘man’ and ‘man’ is in the nominative by ‘kana’, and kalalah 
is in the accusative for explanation or for the /dl on the basis that the 
kalalah is the deceased. It implies: a man allows the relatives 
surrounding the deceased to inherit. 

Allah mentions kalalah in His Book in two places: here and at the 
end of the sirah, and in neither place does He mention any heirs 
except brothers. As for this dah, scholars agree that the brothers in it 
are the mother’s brothers since the Almighty says: ‘Tf there are more 
than that they share in a third.’ Sa‘d ibn Abi Waqqas recited, ‘and he has 
a brother or sister by his mother.’ There is no disagreement among 
the people of knowledge that the brothers of the father or mother 
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are not the heirs. There is consensus that the brothers mentioned at 
the end of the sarah are the siblings of the deceased by both the 
father and mother or by just the father going by Allah’s words: ‘If 
there are brothers and sisters, the males recewe the share of two females.’ (2:176) 
There is no disagreement that the inheritance of maternal siblings is 
not like that. So the two dyahs together indicate that all siblings are 
kalalah. Ash-Sha‘bi said, ‘Aalalah designates heirs other than children 
and parents: siblings and others of the ‘asabah.’ ‘That 1s like what ‘Ali, 
Ibn Mas‘ud, Zayd and Ibn ‘Abbas said. It is the first view with which 
we began. 

At-Tabari said, ‘What is correct 1s that kalalah are those other than 
parents and children who inherit from the deceased based on the 
sound report of Jabir who said, “I said, ‘Messenger of Allah, the 
kalalah inherit from me. Shall I will away all of my property?’ ‘No,’ 
he answered.” 

Linguists say that a male is described as kalalah and a female also as 
kalalah and there is no plural or dual because it is a verbal noun like 
wakalah, dalalah, samahah and shaja‘ah. In ‘lahu akh’ the singular 
pronoun is repeated and not ‘lahuma’ in the dual. It was already 
mentioned that the custom in Arabic about men and women is that 
when the two names have been mentioned and then they are 
reported about and both have the same ruling, sometimes it is 
attributed to one of them and sometimes to both of them. You say, 
‘Whoever has a slave and slavegirl should be good to him, to her, to 
both and to them,’ using any of the four pronouns. Allah says: ‘Seek 
help in steadfastness and the prayer. It (innaha) ts very hard.’ (2:45) Allah 
also says: ‘Whether rich or poor, Allah 1s well able to look after them (bihima)’ 
(4:135) in the dual. Al-Farra; and others said that it would be 
permitted to say ‘bzhim’ [in the plural]. 

A woman is called ‘¢mra’ah’ which is the root. The root of akh 
(brother) 1s akhw as is indicated in the dual, akhwan. It is elided from 
it and changed. Al-Farra’ said that the beginning of wAht (sister) has a 
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dammah because of the elision of the waw and there is a kasrah at the 
beginning of bint (daughter) because of the elision of the ya’. This 
elision and weakness are not based on any reference. 

If there are more than that they share in a third. 

This sharing demands equality between a male and female, even if 
they are many. When they take via the mother, there is no 
preference for male over female. This is consensus of the scholars. 
There is no place in the shares in which men and women are equal 
except in the inheritance of the siblings of the mother. 

Ifa woman dies and leaves a husband, mother and brother by her 
mother, the husband has a half, the mother a third, and the brother 
a sixth. If she leaves two brothers and sisters, then the husband has a 
half, the mother a sixth, and brothers and sisters a third and that 
completes the sharing out. This is the position of most of the 
Companions because they reduce the mother by the brother and 
sister from a third to a sixth. Ibn ‘Abbas does not think that there is 
adjustment, even if the mother is given a third. Adjustment (‘aw/) is 
mentioned elsewhere rather than here. If she leaves a husband and 
brothers by the mother and a brother by the father and mother, the 
husband gets a half and the brothers by the mother a third, and the 
rest goes to the full brothers. 

This is in the case of those who do not have a named share. The 
rest goes to the paternal relatives (‘asabah). If she leaves six brothers, 
this is the Himariyyah case and it is also called the shared case 
(mushtarikah). Some people said that the maternal brothers have a 
third, the husband half, and the mother a sixth, and the full siblings 
and paternal siblings are dropped. That is related from ‘Al, Ibn 
Mas‘iid, Aba Misa, ash-Sha‘bi, Shurayk, and Yahya ibn Adam. 
That is the position of Ahmad ibn Hanbal, and Ibn al-Mundhir 
preferred it, because the husband, mother and maternal brothers 
have named shares and nothing remains for the ‘asabah. Some 
people said that the mother is one and that leaves their father like a 
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donkey! They made them share the third. That is why this case 1s 
called the mushtarikah or Himartyyah. This is related from ‘Umar, 
‘Uthman, Ibn Mas‘ud, Zayd ibn Thabit, Masruq and Shurayh. It 
was stated by Malik, ash-Shafit and Ishaq. This case is not right 
when the deceased is a man. 

This is the sum of the knowledge of obligatory shares which the 
ayah contains. Allah is the One Who gives success to guidance. 

In the Jahiliyyah, inheritance was based on maleness and strength. 
Men rather women inherited, and then Allah nullified this by His 
words: ‘men have a portion? and ‘women have a portion’? (4:32) as was 
already mentioned. Also in the Jahiliyyah and at the beginning of 
Islam, inheritance was by alliance. Allah says: ‘Tf you have a bond with 
people’ (4:33). Then after alliance, there was alliance by hyrah. Allah 
says: ‘As those who believe but have not made hyrah, you are not in any way 
responsible for thew protection until they make hyrah.’ (8:72) 

Then there was the position about relatives and their inheritance. 
In Séirat an-Nir we will discuss the inheritance of the child of a “Gn, a 
bastard and a mukatib. Most scholars say that if someone who has 
been captured by the enemy is known to be alive, his inheritance is 
confirmed because he is part of the sum of Muslims subject to the 
rulings of Islam, although it is related that Sa‘td ibn al-Musayyab 
said that someone held by the enemy does not inherit. The 
inheritance of an apostate was mentioned in Sérat al-Bagarah. 
making sure that no one’s rights are prejudiced. 

This is in respect of the bequests, in other words without that 
harming the heirs. For instance, it is not appropriate for someone to 
put a debt in the will, that he does not owe, in order to harm the 
heirs. Causing harm refers to bequests and debts. In bequests, it is to 
make bequests of more than a third or to make a bequest to an heir. 
If it is more than a third, it is rejected unless the heirs allow it 
because it is denying them their rights, not a right of Allah. A 
bequest to an heir reverts to the general inheritance. Scholars agree 
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that a bequest to an heir is not permitted. This was already 
mentioned in al-Bagarah. As for claiming a debt, it is affirmation in a 
situation in which it is not permitted, as when someone affirms in his 
final illness that he owes it to his heirs or a close friend. We do not 
think that that is permitted. 

It is related that al-Hasan recited ‘ghayra mudarn wasiyatin’ based on 
idafah. An-Nabhas said, ‘Some linguistic scholars claim that this is 
ungrammatical because the noun of the active participle is not put 
into ida@fah with a verbal noun. The reading is good based on an 
elision. It means: not prejudicing the one with a will, ie. not 
harming his heirs in their inheritance by it. 

Scholars agree that affirming a debt to other than a relative in a 
final illness is allowed when someone did not have the debt while 
healthy. If there is clear evidence of a debt being incurred while he 
was healthy and he affirms a debt owed to a non-relative, one group 
say that one begins with debts incurred while he was healthy. ‘This 1s 
the view of an-Nakha‘l and the Kufans. They said, ‘When the 
person settles them, the people who have been confirmed while he 
was ill take shares. Another group says that they are both the same 
when the creditor is not an heir. This is the position of ash-Shafi‘, 
Abu Thawr, and Abu ‘Ubayd. Abu ‘Ubayd mentioned that it is the 
position of the people of Madinah. He related that from al-Hasan. 

The different aspects of harm in respect of bequests were already 
discussed in al-Bagarah. It is reported by Abu Dawud from Sahr ibn 
Hawshab (who is attacked) from Abu Hurayrah that the Messenger 
of Allah # said, ‘A man or woman may obey Allah for sixty years 
and then they are dying and they cause harm in their will and so the 
Fire becomes mandatory from them.’ Then Abu Hurayrah would 
recite this dyah. 

Ibn ‘Abbas said that causing harm by one’s will is one of the great 
wrong actions, and he related that from the Prophet #}. The well- 
known position of the school of Malik and Ibn al-Qasim is that the 
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harm of someone who makes a will cannot exceed the third because 
that is his right to dispose of as he wishes. There is also a position in 
the school which is that harm is rejected. Success is by Allah. 

Allah is All-Knowing, All-Forbearing. 

He knows the people of inheritance and is forbearing to the people 
of ignorance among you. Some people recite Hakim (wise) instead of 
Halim (All-Forbearing), meaning that He is wise regarding the 
division of the legacy and wills. 

These are Allah’s limits. 

“Those’ means ‘these’, i.e. these are the rulings of Allah which He 
has made clear to you so that you know them and act by them. 
As for those who obey Allah and His Messenger 

They obey Him in respect of the division of inheritance and affirm 
it as Allah has commanded them. The sentence: ‘We will admit them 
into Gardens with riers flowing under them’ is in the position of the 
accusative as an adjective of ‘Gardens’. 

As for those who disobey Allah and His Messenger and overstep His 
limits, 

They disobey Him in respect of the division of inheritance and do 
not distribute it and do not act by it. They ‘overstep His lumits’ by 
opposing His command. If disobedience here means disbelief, then 
it is in the Fire forever. If it means a major wrong action and 
exceeding Allah’s commands, then it is a metaphor for a certain 
period, and that is a usage of khalada as one might say, ‘May Allah 
make his kingdom endure forever!’ Zuhayr said: 


Nothing is forever except the firm mountains. 


This has been discussed elsewhere. 

Nafi‘ reads this as ‘We will admit’ (nudkhilhu) with the Divine ‘We’ in 
the two places while the rest read it as ‘He will admit’ (yudkhilhu) 
because Allah was already mentioned. It means: Allah will admit 
him. 
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ASN Syl Wd thnk SoS y TET GG aus 
15 If any of your women commit fornication, four of you 
must be witnesses against them. If they bear witness, 
detain them in their homes until death releases them or 
Allah ordains another procedure for their case. 

In this sérah, Allah mentions being good to women and giving 
them their dowries and He also mentions their inheritance together 
with that of the men. Then He mentions being harsh to them in the 
case of any fornication they may commit of so that it might not be 
imagined that a woman be allowed to be lax where chasteness is 
concerned. 

Allatt is the plural of allatt and it 1s an undefined feminine noun 
which is definite. It is not permitted to remove the alif-lam from it to 
make it indefinite and it is only complete when connected. As we 
already mentioned, it has three dialectical forms and a plural: allat 
without the ya’ but with the kasrah, alla with a hamzah and keeping 
the ya’, and alla with the hamzah elided. When you make the plural 
plural, you use allawati for allati, allawa’t for alla’. It is related from 
them as allawati without the ya’ but with the kasrah. Ibn ash-Shajari 
said that. [POEMS WITH FURTHER GRAMMATICAL 
EXAMPLES] Fahishah here means fornication. Fahishah is an ugly 
action, and it is a verbal noun like ‘agibah and Gfiyah. Ibn Mas‘ud 
recited ‘bi-l-falushati’. 

‘Your women’ means Muslim women, not those related by lineage. It 
explains the state of the believing women. The same usage is seen in 
2:282. ‘That is because an unbelieving woman might be connected 
to women of the Muslims by lineage but would not not be subject to 
this ruling. 
four of you must be witnesses against them. 

This means four Muslims. Allah requires four witnesses to 
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fornication in order to make it hard for the claimant and to veil 
people. Requiring four reputable witnesses to fornication is a firm 
ruling in both the Gospel and the Qur’an. Allah says: ‘But those who 
make accusations against chaste women and then do not produce four witnesses: 
flog them with eighty lashes.’ (24:4) Here He mentions four. 

Abu Dawtd reports from Jabir ibn ‘Abdullah: “The Jews brought a 
man and woman of theirs who had committed fornication. The 
Prophet said, “Fetch me the most knowledgeable two men among 
you.” They brought him the sons of Surtya and he asked, “What do 
you find in the Torah about the business of these two?” They said, 
“We find in the Torah that if four testify that they saw his penis in 
her vagina like a stick in a kohl bottle, then they are stoned.” He 
asked, “What keeps you from stoning them?” They replied, “Our 
authority has gone and we dislike killing.” So the Messenger of Allah 
s summoned the witnesses and they came and testified that they 
saw his penis in her vagina like a stick in a kohl bottle, and the 
Messenger of Allah commanded that they be stoned.’ 

Some people say, “The witnesses in fornication are four so that 
there are two witnesses against each of the two parties, as is the case 
in all rights, since a right is taken from each of them.’ This is weak. 
The oath deals with property and suspicion in the gasamah, and it 
does not apply here. The witnesses must be male since He says, 
‘minkum’, and there is no disagreement in the Community about 
that, and they must be of good character because Allah stipulates 
good character in sales and retraction, and this is a greater matter so 
it is more fitting here. This is part of applying the general to the 
restricted in evidence as mentioned in the fundamental principles of 
Sigh. They cannot be dhimmis, although judgment can be made 
against dhummis. That will be discussed in al-Maidah. Abu Hanifah 
added that Your of you’ is about the husband when he is one of the 
witnesses in slander and does not carry out the ‘a. This will be 
explained in an-Nir. 
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If they bear witness, detain them in their homes 

This was the first of the punishments for fornication. It was at the 
beginning of Islam. ‘Ubadah ibn as-Samit, al-Hasan and Mujahid 
said that. That lasted until it was abrogated by the punishment after 
it and then that was abrogated by the dyah in an-Nar and stoning for 
someone previously married. One group said that the corporal 
punishment was first and then was abrogated by detaining but the 
order in recitation is different. Ibn Furak mentioned that. Detaining 
used to be in houses at the beginning of Islam before there were a lot 
of criminals. When they were a lot and their strength was feared, a 
prison was constructed for them. Ibn al-‘Arabi said that. 

Scholars disagree about whether prison is a add punishment or 
threatening with a hadd. One position is that it is threatening a hadd 
and the second that that is an actual hadd. Ibn ‘Abbas and al-Hasan 
said that. Ibn Zayd said that they were forbidden to marry until they 
died as a punishment for them when they had unlawful sexual 
intercourse. This indicates that it was a add punishment and indeed 
more severe. However, that ruling ended with the punishment 
prescribed in the other a@yah, according to the difference in the two 
interpretations about which was first. Both had a term in the words 
of the Prophet # in the hadith of ‘Ubadah ibn as-Samit: “Take from 
me. ‘Take from me. Allah has made a way for them: a hundred 
lashes and exile for a year for a virgin and a hundred lashes and 
stoning for someone previously married.’ This is like Allah’s words: 
‘Fulfil the fast until the mght appears.’ (2:187) When night comes, the 
ruling of fasting is removed; it is not abrogated. This is what is stated 
by accurate later scholars from among those who _ study 
fundamentals. Abrogation occurs when there are two contradictory 
positions which cannot be combined. It is possible to combine 
imprisonment and ignominy, and flogging and stoning. 

Some scholars said that abuse and ignominy remain with flogging 
because they are not contradictory and can both be combined 
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against the same person. There is consensus that imprisonment 1s 
abrogated. It is permissible to apply abrogation to the like of it. 
Allah knows best. 
ios DAG IG ofS Bods pear Gt gills 
ot OF NES is 
16 If two men commit a like abomination, punish them. If 
they repent and reform, leave them alone. Allah is Ever- 
Returning, Most Merciful. 

“Two? (alladhani): it is the dual of alladht. By analogy, one would say, 
‘alladhayani’ like rahayani, mustafayani and shagayani. Sibawayh said that 
the ya’ is elided in order to differentiate between declinable nouns 
with nunnation and demonstrative pronouns. Abu ‘Ali said that the 
ya@ is elided for lightening when one is safe from confusion in 
alladhani because the niin 1s not elided, although the niin of the dual in 
declinable nouns 1s elide when it is in zda@fah in rahaya, and mustafaya. 
If the ya’ had been elided, it would have resembled the singular with 
two. 

Ibn Kathir recited ‘alladhanm’ with a doubled niin which is the 
dialect of Quraysh. The reason is that the doubling takes the place 
of the alif of dha as will be explained in al-Qasas. (28:32) There 1s 
another dialect which has ‘alladha’ with the nin elided. This is the 
view of the Kufans. The Basrans said that the nin is elided because 
of the length of the word when connected. Similar is the reading of 
‘hadhannw’ and ‘fa-dhannaka burhanani’. The rest have ‘alladhanv’. Abu 
‘Amr has the aberrant ‘fa-dhannika’. 

“Two’ is in the nominative for the inceptive. Sibawayh says that it 
means: ‘in what is recited to you: if two men among you commit it 
(meaning fornication).’ The fa’ is added to ‘punish them’ because the 
words have the meaning of a command because when ‘alladhi’ is 
connected to a verb, it is possible for it to have the meaning of a 
precondition when nothing specific is applied to it. When a 
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precondition is possible and nothing is defined, then it acts as a 
precondition and the fa’ is added, and what is implied before it does 
not act on it, as the precondition is not affected by [what is implied 
or clearly stated before it. Then it is unlikely that what is implied 
before it acts on ‘those’, then the implication is not good.] The 
accusative is permitted when a verb is implied, and that is preferred 
when the words convey the meaning of a command or prohibition, 
like: “Those who are with you: honour them.’ 

punish them. 

Qatadah and as-Suddi said that it means to rebuke and reproach. 
A group said that it is castigation and being harsh without reproach. 
Ibn ‘Abbas said, ‘It is attacking with the tongue and hitting with 
sandals.’ An-Nahhas said that some people claim it is abrogated. Ibn 
Abi Najih related that Mujahid said that this and the previous aah 
existed at the beginning and then were abrogated by the ayah in an- 
Nar. An-Nabhas said that it more fitting that it is not abrogated and 
it is obliged to punish them with rebuke, saying, “You committed 
this, sinned and opposed Allah’s command.’ 

Scholars disagree about the interpretation of the prepositions ‘they’ 
(fem.) in the previous dyah and ‘two’ here. Mujahid and others said 
that the first qah is about women in general, muhsanat or not. The 
second is about men in particular, and the dual makes the category 
of men clear, muhsan or not. The punishment of women is 
imprisonment and that of men is castigation. This is what the words 
demand and the words deal in full with the types of fornication. 
That is reinforced by what His words in the first, ‘your women’ and 
‘you’ in the second. An-Nahhas preferred that and related it from Ibn 
‘Abbas. 

As-Suddi, Qatadah and others said, “The first is about muhsanat 
women, and so includes men who are muhsan, and the second is 
about men and women who are virgins.’ Ibn ‘Atiyyah said, 
‘According to this, the meaning is complete, although the expression 
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of the dyah is unsettled about it.’ At-Tabari preferred that but an- 
Nahhas rejected it, saying that it is unlikely that the feminine 
preposition would dominate the masculine. 

It is said that a fornicatress is imprisoned rather than the man, but 
they are both castigated. Qatadah said, ‘A woman is imprisoned and 
both are castigated. This is because a man needs to earn and work.’ 
Scholars disagree about the position according to the hadith of 
‘Ubadah which clarifies the rulings of fornication as we made clear. 
‘Ali ibn Abi ‘Talib’s position, in which there is no dispute, was in 
agreement with it. He flogged Shurahah al-Hamdaniyyah with a 
hundred lashes and stoned her afterwards. He said, ‘I flogged her by 
the Book of Allah and stoned her by the sunnah of the Messenger of 
Allah @.’ Al-Hasan al-Basri, al-Hasan ibn Salih ibn Hayy and Ishaq 
said that. 

A group of scholars said, “Someone previously married is stoned 
without being flogged.’ This is related from ‘Umar and 1s the 
position of az-Zuhri, an-Nakha‘t, Malik, ath-Thawri, al-Awza‘l, ash- 
Shafi‘l, the People of Opinion, Ahmad and Abu Thawyr, holding to 
the fact that the Prophet # stoned Ma‘iz and the Ghamidiyyah 
woman without flogging them, and to what the Prophet # said to 
Unays, ‘Go to this woman and if she confesses, stone her. He did 
not mention flogging. If it had been prescribed, he would not have 
been silent about it. The response to that was that he was silent 
about it because it is confirmed by the Book of Allah. It is not 
impossible for him to have been silent about it since it was well 
known and there is a text on it in the Qur’an since Allah says: ‘A 
woman and a man who commit fornication: flog both of them with a hundred 
lashes.’ (24:2) This includes all fornicators. Allah knows best. This 
explains what ‘Ali did by adopting it from the caliphs and no one 
objected to it. The answer to this is that he acted by the abrogated 
and left the abrogating. This is clear. 

They disagree about the exile of unmarried people in addition to 
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flogging. The position of the majority is that they are exiled as well. 
The Rashidin caliphs, Abu Bakr, ‘Umar, ‘Uthman and ‘Alt, said that. 
It is the position of ‘Ata’ Tawus, Sufyan, Malik, Ibn Abi Layla, ash- 
Shafi, Ahmad, Ishaq and Abu Thawr. Hammad ibn Abi 
Sulayman, Abu Hanifah and Muhammad ibn al-Hasan ash- 
Shaybani said that it is abandoned. The evidence of the majority 1s 
the hadith of ‘Ubadah and that of Abu Hurayrah and Zayd ibn 
Khalid in which the Prophet # said, ‘By the One who has my soul 
in His hand, I will decide between you two by the Book of Allah. 
Your sheep and slave-girl should be returned to you.’ He flogged his 
son with a hundred and exiled him for a year. The imams 
transmitted it. 

Those who do not think that there should be exile use the hadith of 
Abu Hurayrah about the slave-girl in which flogging rather than 
exile is mentioned. ‘Abd ar-Razzaq mentioned from Ma‘mar from 
az-Zuhri that Sa‘id ibn al-Musayyab said, “Umar exiled Rabr‘ah ibn 
Abi Umayyah ibn Khalaf to Khaybar for drinking wine where he 
jomed Heraclius and became a Christian. ‘Umar said, “I will not 
exile a Muslim after this.”’ They said, ‘If exile had been a hadd 
punishment of Allah, ‘Umar would never have abandoned it. The 
text which is in the Book is flogging and increase beyond the text is 
abrogated.’ 

In reply to this, the hadith of Abu Hurayrah is about slave-girls, 
not free people. There is a sound report that ‘Abdullah ibn ‘Umar 
beat his slave-girl for fornication and exiled her. As for the hadith of 
‘Umar, he meant for wine, and Allah knows best, since Nafi* related 
from Ibn ‘Umar that the Prophet #} flogged and exiled as did Abi 
Bakr and ‘Umar. At-Tirmidhi in the Jami‘ and an-Nasa’i in the 
Sunan transmitted it from Abu Kurayb Muhammad ibn al-‘Ala’ al- 
Hamdani from ‘Abdullah ibn Idris from ‘Ubaydullah ibn ‘Umar 
from Nafi‘. Ad-Daraqutni said that ‘Abdullah ibn Idris alone had it 
and the only reliable person who has it from him is Abu Kurayb. 
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Exile is reported in a sound transmission from the Prophet #, so no 
one can debate its validity. Whoever differs from the Sunnah argues 
with it. Success is by Allah. 

What they said about increase over the text being abrogated is not 
sound. There can be an additional ruling to the basic one. ‘There are 
many instances of this about things which are not in the Qur’an. 
This was discussed in al-Bagarah. 

Those who disagree about exile do not do so about exiling free 
males. They disagree about exiling slaves or slave-girls. Ibn ‘Umar 
was one of those who thought that they should be exiled: he flogged 
a slave-girl for fornication and exiled her to Fadak. It is the position 
of ash-Shafi‘l, Abu ‘Thawr, ath-Thawni, at-Tabari and Dawud. They 
disagree about ash-Shafi‘’s position about exiling slaves. Sometimes 
he said that exiling slaves is subject to doing an istekhdrah, sometimes 
he said that it is for half a year, and sometimes he said that it is a 
year to a different town, as at-Tabari said. 

They have two positions about exiling slave-girls. Malik said that 
men should be exiled but not women or slaves. The one who is 
exiled is detained in the place to which they are exiled, as from 
Egypt to the Hyaz, Shaghb, Aswan and the like, and from Madinah 
to Khaybar and Fadak. That is what ‘Umar ibn ‘Abd al-‘Aziz did, 
and ‘Ali exiled people from Kufa to Basra. Ash-Shafi‘t said that the 
minimum is the journey of a day and a night. 

Ibn al-‘Arabi said, “Che basis of exile is that the tribe of Isma‘il 
agreed that someone who committed something wrong in the 
Haram should be exiled from it and so that became a sunnah in their 
din. Vhat is why the sunnah of the people was that when someone 
committed something wrong, they were exiled. That continued in 
the Jahiliyyah until Islam came and then it was confirmed only in 
the case of fornication.’ 

Those who did not think that exile applied to slaves used the 
hadith of Abu Hurayrah as evidence. That is also because exile then 
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becomes a punishment for the owner who is denied the use of the 
slave during the period of exile. That is not in keeping with the 
usage of the Shari‘ah. None but the perpetrator should be punished. 
Allah knows best. Furthermore, Jumu‘ah, hay and jihad which are 
Allah’s right are cancelled for him because of his master. The same 
is true of exile. Allah knows best. 

When a woman is exiled, that could be a cause for her falling into 
the very thing she was expelled for, which is fornication. Exile might 
act as a cause of her being exposed and possibly ruin her. That was 
the reason for not letting her leave her house and for her praying in 
it being better. This restricts the generality of the hadith about exile 
to the aspect of welfare that is witnessed in it. It is a topic of 
disagreement among those who deal with usa and thinkers. One 
group took an aberrant view and said that flogging and stoning are 
combined in the case of an old man while a young man 1s flogged. 
This is based on holding to the word ‘old mar’ in the hadith of Zayd 
ibn Thabit who heard the Messenger of Allah #} say, ‘When an old 
man and old woman fornicate, stone them completely.’ An-Nasa’1 
transmitted it. This is unsound because in another hadith he called 
him ‘previously married (thayyib).’ 

If they repent and reform, leave them alone. 

‘Tf they repent’ of fornication and ‘reform’ with respect to what they do 
afterwards, ‘leave them alone,’ meaning do not castigate them. That 
was before the revelation of the add punishments. When the hudiid 
were revealed, this dah was abrogated. What is meant by ‘leave them 
alone’ is not emigration but being shunned and left alone. That is 
abasement for them because of their disobedience and because of 
the ignorance in the other aah. Allah is Ever-Turning means that 
He makes His slaves turn back from acts of disobedience. 
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17 Allah only accepts the repentance of those who do 
evil in ignorance and then quickly repent after doing it. 
Allah turns towards such people. Allah is All-Knowing, 
All-Wise. 18 There is no repentance for people who 
persist in doing evil until death comes to them and who 
then say, ‘Now I repent,’ nor for people who die 
unbelievers. We have prepared for them a painful 
punishment. 
Allah only accepts the repentance of those who do evil in ignorance 

This dah is general to all who commit a wrong action. It is also 
said that it only applies to those who commit do evil in ignorance. 
Tawbah (repentance), however, 1s for everyone who does a wrong 
action. ‘The Community agree that fawbah is obligatory for the 
believers since the Almighty says: “Turn to Allah, every one of you, O 
believers.’ (24:31) It rectifies a wrong action even if he does another 
one of a different type, which differs from the Mu‘tazilites who say 
that someone who does any other wrong action has not truly 
repented. There is no difference between one act of disobedience 
and another. This is the school of the people of the Sunnah. 

When a person repents, Allah can accept it if he wishes or not 
accept it. It is not logically obligatory for Allah to accept repentance, 
as opponents state, because a precondition of an obligator is that it 1s 
necessarily higher than the rank of the object of the obligation. Allah 
created creation and is its King and the One who imposes 
responsibility and so cannot be described as there being anything 
obligatory on Him. He is exalted above that. Nonetheless He states 
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that He fulfils His promise to accept repentance from those of His 
slaves who disobey when He says: ‘Tt 7s He Who accepts repentance from 
Eis slaves and pardons evil acts’ (42:25) and: ‘Do they not know that Allah 
accepts repentance from His slaves’ (9:104) and: ‘But I am Ever-Forgwing to 
anyone who repents.’ (20:82). 

So He speaks about things which He makes obligatory on Himself 
while the belief is that nothing is logically obliged for him. As for 
what the words say, their literal expression indicates that He accepts 
the repentance of the one who repents. Abu-l-Ma‘ali and others said 
that the literal accords probability; it is not an absolute statement 
that Allah will accept repentance. Ibn ‘Attyyah said, ‘Abu ‘l-Ma‘ali 
and others were opposed in their espousal of this meaning. If we 
assume that someone repents with sincerity and with all the 
preconditions necessary for it, according to Abu-l-Ma‘ali, it is only 
probable that his repentance be accepted. Others say that it is 
certain that Allah will accept it since He has reported this about 
Himself.’ Ibn ‘Atiyyah said, ‘My father inclined to this position and 
gave it predominance. It is also my position. Allah is too merciful to 
His slaves to break this promise to the one who repents, as He says: 
“Tt 1s He Who accepts repentance from His slaves” (42:25) and: “But I am 
Ever-Forgwing” (20:82).’ 

Since this is confirmed, know that this means that there is elision 
here and it is not taken literally. It means: ‘It is from the bounty and 
mercy of Allah to His slaves.’ This is similar to what the Prophet 
said to Mu‘adh, ‘Do you know the right that Allah’s slaves have over 
Him?’ He replied, ‘Allah and His Messenger know best.’ He said, 
“That He admits them to the Garden.’ This all means ‘by His favour 
and mercy,’ and it is a promise. ‘The evidence is in His words: ‘Allah 
has prescribed for himself mercy’ (6:12), meaning He has promised it. 

It is also said that the preposition ‘ala here means ‘with’. The 
meaning is the same. It means that Allah does not fail in His 
promise to accept repentance when four conditions are fulfilled: 
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regret in the heart, immediately abandoning the action, resolve not 
to return to the like of it, and that it arises from shame before Allah, 
not other people. If one of these conditions is lacking, then 
repentance is not sound. It is said that another of its conditions is 
admission of the wrong action and a lot of asking forgiveness. Many 
of the ideas and rulings about repentance were mentioned in Al 
‘Imran. 

There is no disagreement that repentance does not rescind a hadd 
punishment. That is why our scholars said that if a male or female 
thief or slanderer repent but evidence against them is established, 
then the Aadd punishment must still be carried out on them. 

It is also said that the preposition ‘ala@ here means ‘from’, meaning 
that tawbah comes from Allah to those. Abu Bakr ibn ‘Abdus said 
that. Allah knows best. Sincere repentance and the things for which 
repentance should be made will be discussed in at-Tahrim. 

In the phrases ‘of those who do evil in ignorance’ and in ‘If anyone among 
you does evil out of ignorance’ (6:54) the word ‘il’ includes both disbelief 
and disobedience. Anyone who disobeys his Lord is ignorant until he 
ceases his disobedience. Qatadah said, “The Companions of the 
Prophet #} agreed that every act of disobedience is ignorance, 
whether intentional or out of ignorance.’ Ibn ‘Abbas, Qatadah, ad- 
Dahhak, Mujahid and as-Suddi said that. It is related that ad- 
Dahhak and Mujahid said that the ignorance meant here is 
intentional. ‘Ikrimah said, ‘All the matters of this world are 
ignorance,’ meaning in particular what is not obedience to Allah. 
This refers to the worlds of the Almighty: “The life of this world 1s merely 
a game and dwersion.’ (47:36) Az-Zajjaj said that ‘ignorance’ here is 
their choosing passing pleasure over the lasting pleasure. It is said 
that ‘ignorance’ means not knowing the manner of punishment. Ibn 
Furak mentioned that, but Ibn ‘Attyyah said it is weak and refuted. 
and then quickly repent after doing it. 

Ibn ‘Abbas and as-Suddi said that this means before a person’s final 
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illness. It is related that ad-Dahhak said, ‘All that occurs before death 
is quick.’ Abu Miljaz, ad-Dahhak, ‘Ikrimah, Ibn Zayd and others 
said that it means before seeing the angels and drivers and before a 
person is overpowered. Mahmud al-Warraq said some excellent 


verses on this: 


Before you die and before tongues are stopped, 
send ahead hopeful repentance. 


Hasten with it before breath is stopped. 
It is a treasure and booty for the penitent good-doer. 


Our scholars say that repentance is sound at this moment because 
hope still remains, and regret and resolve to reform is sound. At- 
Tirmidhi related from Ibn ‘Umar from the Prophet #3, ‘Allah 
accepts the repentance of a person as long it is before the death 
rattle.’ He said that this is a hasan ghartb hadith. That is as long as his 
spirit has not reached his throat. So the position is where the rattle 
or gargling takes place as al-Harawi said. 

It is also said that it means people should repent soon after the 
wrong action without persisting in it. It is better to do so when one is 
still healthy since there is then hope of performing righteous actions. 
The furthest distance is death. It is as 1s said: 


[They say, “You are not far away’ as they are burying me.] 
Where is distance except where I am. 


Salih al-Murri related that al-Hasan said, ‘Whoever faults his 
brother for a wrong action for which he repents to Allah, Allah will 
test him by it.’ Al-Hasan said, ‘When he fell Iblis said, “By Your 
might, I will not leave the son of Adam as long as his spirit is in his 
body.” Allah replied, “By My might, I will not veil repentance from 
the son of Adam as long as he has not made his death rattle.” 

There is no repentance for people who persist in doing evil until 


death comes to them 
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Allah precludes those who are dying and despairing of life from 
being included under the judgment of repentance, as, for instance, 
was the case of Pharaoh when he was drowning. The faith he 
displayed did not help him. Repentance at that moment is of no use 
because it takes place after the removal of responsibility. That is 
what Ibn ‘Abbas, Ibn Zayd and the majority of commentators say. 

As for the unbelievers who die in their disbelief, there is no 
possibility of repentance for them in the Next World, as Allah 
indicates to them when he says: ‘We have prepared for them a painful 
punishment,’ meaning for all eternity. Although the words indicate 
everyone, the punishment for the disobedient Muslim is not eternal. 
The same applies to all wrong actions short of disbelief: It means 
that repentance 1s possible for anyone who does evil deeds short of 
unbelief and then repents at death, but not for someone who is an 
unbeliever who repents on the Day of Rising. It is said that the evil 
here is unbelief and so it means: “Chere is no repentance for the 
unbelievers who repent at the time of death nor for those who die 
while they are unbelievers.’ 

Abu-l-‘Aliyah said, “The first dah was revealed about the believers: 
“Allah only accepts the repentance,” and the second is about the 
hypocrites: “There 1s no repentance...”, meaning there is no acceptance 
of repentance from those who persist in their actions until they are 
dying and see the Angel of Death.’ Then his words, ‘Now I repent’ do 
not constitute repentance. The unbelievers will have a painful 
abiding punishment. 
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19 You who believe! it is not lawful for you to inherit 
women by force. Nor may you treat them harshly so that 
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you can make off with part of what you have given them, 
unless they commit an act of flagrant indecency. Live 
together with them correctly and courteously. If you 
dislike them, it may well be that you dislike something in 
which Allah has placed a lot of good. 
it is not lawful for you to inherit women by force. 

This is connected to what was already mentioned about wives. 
What is meant is to prevent any injustice or harm to them. It is 
addressed to guardians. ‘An’ is in the nominative by ‘not lawful’, in 
other words, ‘it is not lawful for you to inherit women.’ ‘Aarh’ is a 
verbal noun in the position of a hal. 

Various things are said about the reason for the revelation of this 
ayah. Al-Bukhari reported about it from Ibn ‘Abbas: ‘When a man 
died, his guardians were entitled to his wife. If one of them wished, 
he could marry her, or give her in marriage or not give her in 
marriage. They were more entitled to her than her own family and 
so this aah was revealed about that.’ Abu Dawud transmitted it. Az- 
Zuhri and Abu Mijlaz said, “Their custom when a man died was 
that when his son by another woman or the closest of his paternal 
relatives cast his garment on the wife, he became more entitled to 
her than herself and her guardians. He could marry her without any 
dowry other than the one she had been given by the deceased or 
marry her to another and take her dowry and not give her anything. 
If he wished, he could leave her in limbo until she ransomed herself 
with what she had inherited or until she died. So Allah revealed 
this.’ It means: ‘It is not lawful for you to inherit women from their 
husbands and become their husbands.’ It is said that if the heir 
arrived first and threw a garment on her, he was more entitled to 
her. If she reached her family first, then she was entitled to herself. 
As-Suddi said that. 

It is said that if an old woman was married to a man and he 
desired a young woman and disliked leaving the old one because of 
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her wealth, he would keep her and not go near her until she 
ransomed herself from him by her property or died so that he would 
inherit her wealth. This @ah was revealed and the husband ordered 
to divorce her if he disliked her company and not to keep her 
forcibly. That is the meaning of this dah. What is meant by the ayah 
is to annul what they did in the Jahiliyyah and not to treat women 
like property which could be inherited by men. 

‘Force’ is read as karh by all except Hamzah and al-Kisa’t who read 
it ‘kurh’. ‘They are two dialectical forms. Al-Qutabi said that karh 
means force and kurh means hardship. It is said that it means doing 
that willingly or unwillingly. 

The dah is addressed to guardians. It is also said that it is 
addressed to the husbands of women when they retain them while at 
the same time treating them badly out of desire for their inheritance 
or wanting them to ransom themselves with some of their dowries. 
This is sounder, and preferred by Ibn ‘Atiyyah. The proof of that is: 
‘unless they commit an act of flagrant indecency.’ If they do that, then the 
guardian cannot keep them in order to exhaust their property: that 
is the consensus in the community. That is for the husband as will be 
explained further on. 
nor may you treat them harshly 

The meaning of ‘ad/, which is prevention, was explained in al- 
Bagarah. 
unless they commit an act of flagrant indecency. 

People disagree about what is meant by this. Al-Hasan said, ‘It 
refers to fornication. If a virgin commits fornication, she is given a 
hundred lashes and exiled for a year and returns to her husband 
what she took from him.’ Abu Qilabah said, ‘If a man’s wife 
commits fornication, there is nothing wrong in harming her and 
constricting her until she ransoms herself?’ As-Suddzi said, ‘If they do 
that, take their dowries.’ Ibn Sirin and Abu Qilabah said, ‘It is not 
lawful to take ransom from her unless he finds a man on her belly. 
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Allah says: “unless they commit an act of flagrant indecency.”” Ibn Mas‘td, 
Ibn ‘Abbas, ad-Dahhak and Qatadah said a flagrant act of 
indecency in this dyah means hatred and recalcitrance. They said, 
‘When she refuses to fulfil her duties, her husband can take her 
property, and this is the school of Malik.’ Ibn ‘Atiyyah said, ‘I do not 
have any text from him about the “act of flagrant indecency” referred to 
in the aah.’ 

Some people said that fahishah here means foul language and bad 
company in respect of word and action. This is recalcitrance 
(nushiz). Some of the people of knowledge permit taking money from 
a disobedient wife in a khul‘ although he cannot exceed what he gave 
her since Allah says: ‘to make off with part of what you have gwen them.’ 
Malik and another group of the people of knowledge said that a 
husband can take everything that a disobedient wife owns. Ibn 
Attyyah said, ‘Fornication is harder for the husband than 
disobedience and harm. Every fahishah renders taking property 
lawful.’ 

Abu ‘Umar said, ‘I consider the statement of Ibn Sirin and Abu 
Qilabah to be nothing because fahishah can be foul language and 
harm. Someone who uses foul language is called _fahish. If an act of 
falishah is committed, the husband can pronounce a ‘an or simply 
divorce her. But he is not allowed to harm her to make her ransom 
herself from him with her money. I do not know of anyone who says 
that he can harm her and be bad to her so that she demands a khul‘ 
if he finds that she has fornicated — other than Aba Qilabah. Allah 
knows best.’ 

Allah says in Surah al-Baqarah: ‘Tf you fear that they will not remain within 
Allah’s limits’ (2:229). This means that in the event that there is no 
likelihood of the the couple maintaining good companionship and 
the husband respecting his wife’s rights over him and the wife 
respecting her husband’s rights over her: “There is nothing wrong in the 
wife ransoming herself.’ Allah also says: ‘If they are happy to gwe you some of 
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ut, make use of it with pleasure and goodwill.’ (4:4) These dyahs give us the 
basic principles underlying this matter. Ibn ‘Ata’ al-Khurasani said, 
‘It used to be that if a man’s wife committed adultery, he would take 
from her what he had given her and throw her out. That was 
abrogated by the hudiid.’ A fourth position is that this means: ‘unless 
they fornicate. If they do so, they are detained in their houses.’ So 
this refers to the time before the abrogation and this is the same idea 
as the position of Ibn ‘Atiyyah. It is weak. 

If we take the position that it is guardians who are addressed, then 
its figh is that, if it is proven that the guardian is unduly harsh, the 
Qadi investigates the business of a woman and her husband and he 
should only look at her as a father would at his daughters. If there is 
benefit in his preventing her marriage, he is not opposed in doing 
that. That is in relation to one or more marriage proposals. If it is 
proven that he is simply preventing her from marrying, there are two 
positions on it in the school of Malik. One is that he is like all 
guardians and the Qadi can marry off any of his daughters he 
wishes to, and the other is that he is not opposed in what he does. 

The words ‘Nor treat them harshly’ can be jussive as a prohibition, and 
the waw is then conjunctive, adding a sentence composed of words 
disconnected from the first sentence. It can also be in the accusative 
as joined to ‘inherit and so the waw is shared, adding one verb to 
another. Ibn Mas‘ud recited ‘wala ta‘duliihunna’, a reading which 
strengthens the possibility of the accusative and the fact that it is a 
statement about ‘ad/ not being permitted. 

Nafi‘ and Abu ‘Amr read ‘clear’ as ‘mubayyinah’ and ‘mubayyanat’ in 
24:34 and 46. Ibn ‘Abbas reads ‘mubinah’ from Form IV which is 
used for the thing being clear itself and for making it clear. All of 
these are eloquent dialectical usages. 

Live together with them correctly and courteously 

This means according to what Allah has commanded in terms of 

keeping good company. It is addressed to everyone since all keep 
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company, whether they are husbands or guardians. ‘The command, 
however, is directed particularly to husbands, as in Allah’s words: 
‘retain them with correctness and courtesy.’ (2:229) It means to give a wife 
full rights of dowry and maintenance and not to frown at her for no 
reason and to be cheerful in speech, not rude or harsh or showing 
inclination for another woman. ‘Living together’ refers to mixing 


together and socialising. Illustrating that are the words of Tarafah: 


If the tract she travels in is sometimes far, 
Perhaps the promise of the lover will be intimate. 


He makes the lover like an associate and company. ‘Ashara, 
mu‘asharah, is to consort with as ta‘ashara describes people mixing 
together as does a‘tashara. 

Allah commands people to keep good company with women when 
a contract is made with them so that there is familiarity between 
them and perfect companionship. It is more calming for the self and 
better for life. This is a duty for the husband, but he is not obliged to 
make it up. One of them said, “He should beautify himself for her as 
she does for him.’ Yahya ibn ‘Abd ar-Rahman al-Hanzali said, ‘I 
went to Muhammad ibn al-Hanafiyyah and he came out to me 
wearing a red mantle with perfume dripping from his beard. “What 
is this?” I asked. He replied, “This is a cloak which my wife put on 
me and she put perfume on me as well. They want of us what we 
want of them.” Ibn ‘Abbas said, ‘I want to adorn myself for my wife 
as I want my wife to adorn herself for me.’ Ibn ‘Atiyyah said, ‘For the 
meaning of the Gyaf, look at the words of the Prophet #, “Enjoy her 
even if there is some crookedness in her,” meaning do not show bad 
companionship towards her even if she is crooked. That will 
produce opposition and end in a sphit. It is the reason for khul*’ 

Scholars use the words as evidence that when one servant is not 
enough for a woman, her husband should provide her with servants 
commensurate with her social standing, as, for instance, in the case 


of the daughter of a caliph or king and those like them for whom 
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one servant is not enough. That is living together correctly. Ash- 
Shafi and Abu Hanifah said, ‘He is only obliged to provide one 
servant. That will spare her serving herself: ‘There is no woman in 
the world for whom one servant is not adequate. This is like 
someone who has a number of horses. He only gets the share of one 
horse because he can only fight on one horse.’ Our scholars said, 
“This is wrong because daughters of kings, who have many servants, 
are not satisfied by one servant because they need to have their 
clothes washed, their beds made and others things which require 
more than one.’ This is clear and Allah knows best. 

If you dislike them, it may well be that you dislike something in which 
Allah has placed a lot of good. 

This dislike may come about because of ugliness or bad character 
that did not involve their committing an act of indecency or 
disobedience. In that case putting up with it is recommended. 
Perhaps the reason for that is that through her Allah will provide 
him with righteous children. This is indicated by something in Sahih 
Muslim from Abt. Hurayrah who reported that the Messenger of 
Allah # said, ‘A believing man should not hate a believing woman. 
If he dislikes something in her character, he should be pleased with 
some other — or another ~ trait of hers.’ It is said that it means that 
he should not hate her completely which might move him to divorce 
her. He should forgive her bad because of her good and overlook 
what he dislikes on account of what he likes. Makhul said, ‘I heard 
Ibn ‘Umar say, “A man does the istekharah, asking for good from 
Allah and He chooses for him, and then he is angry with his Lord. It 
is not long before he sees that in the end it 1s better for him.” 

Ibn al-‘Arabi mentioned from Abu-I-Qasim in Mahdia from Abu-l- 
Qasim as-Sayuri that Abu Bakr ibn ‘Abd ar-Rahman said, “Shaykh 
Abu Muhammad ibn Abi Zayd had position and recognition with 
regard to knowledge and the dim. He had a wife who was a bad 
companion and she was lax with respect to his rights and injured 
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him with her tongue. People spoke to him about her and he was 
criticised for being patient with her. He used to say, “I am a man to 
whom Allah has given full blessing in the health of my body, 
recognition and what I own. Perhaps she was sent as a punishment 
for my wrong actions and I fear that if I divorce her a worse 
punishment may descend on me.” 

Our scholars said, “This is evidence for the dislike of divorce even 
though it is permitted.’ It is related that the Prophet #> said, ‘Allah 
does not dislike anything He has allowed except for divorce and 
eating. Allah dislikes full intestines.’ 
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20 If you desire to exchange one wife for another and 
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have given your original wife a large amount, do not 
take any of it. Would you take it by means of slander and 
outright crime? 21 How could you take it when you have 
been intimate with one another and they have made a 
binding contract with you? 

Since the previous dyah dealt with the ruling of divorce instigated 
by the wife, and the husband taking property from her, Allah follows 
that by mentioning divorce instigated by the man. It is clear that He 
means divorce without there being disobedience or bad 
companionship and so he cannot ask her for any property. 

Scholars disagree about what happens when a couple want to 
divorce and one of them displays bad companionship and 
disobedience. Malik said that the husband can take from his wife if 
she instigates the divorce but does not mention [whether he can] 
when he instigates it. Most scholars say that that is not permitted to 
take money unless the disobedience is hers alone and she asks him 
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for divorce. 
and have given your original wife a large amount, 

This aah indicates the permission to give a large amount as a 
dowry because Allah would only use something permissible as an 
example. ‘Umar said in a speech, ‘Do not be excessive in the 
amount of a woman’s dowry. If she is noble in this world or in taqwa 
of Allah, the Messenger of Allah #4 would have been more entitled 
to that than you, and none of his wives or daughters was given a 
dowry of more than twelve dqiyyahs.’ A woman got up and said, 
“Umar! Allah gives to us and you forbid us! Does not Allah say: “... 
and have given your original wife a large amount do not take any of wt”? ‘Umar 
said, “The woman is right and ‘Umar was wrong.’ In one variant, 
“Umar bowed his head and_ said, “Everyone has more 
understanding of figh than you, ‘Umar!”’ Another has, “The woman 
is right and the man is wrong, Allah is the One from whom help is 
sought.’ He dropped his objection. 

Abu Hatim al-Busti transmitted with a sound zsndd that Abu-l-‘Ajfa’ 
as-Sulami said, “Umar said in a speech to the people...’ as far as 
‘more than twelve ugqiyyahs.’ He did not mention the woman standing 
up to address him. Ibn Majah transmitted it in his Sunan from Abu- 
l-‘Ajfa’ and added after mentioning the wqiyyahs continued, ‘A man 
may feel so burdened by his wife’s dowry that this engenders his 
animosity towards her and he says, “You cost me everything I own 
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(lit. the strap of the water-skin or the sweat of the water-skin)!” I was 
an Arab man and did not know what was meant by the strap of the 
water-skin or the sweat of the water-skin.’ Al-Jawhari said that ‘strap 
(‘alaq) of a water-skin’ is a dialectical form of the sweat (‘araq) of a 
waterskin’.’ Someone else said that ‘alaqg is the string which ties a 
water-skin. So he is saying, “You have cost me everything, even the 
string that ties the water-skin.’ ‘Avaq is the liquid in a waterskin. One 
uses the expression in saying, ‘I tired myself out for us and imposed 
on myself until I sweated like a water-skin,’ meaning its flow. It is 
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said that they used to provision themselves with water and tied it to 
camels to carry, and it was heavy on their backs. This explains both 
expressions. 

Al-Asma‘t said, “The sweat of a water-skin is an expression which 
conveys hardship. I do not know its origin.’ Al-Asma‘ further said, ‘I 
heard Ibn Abi Tarafah, one of the most eloquent men I have seen, 
say, “I heard our shaykhs say, ‘I have met the sweat of the water-skin 
from so-and-so,’ and he meant hardship.” He quoted to me from 
Ibn Ahmar: 


It is not counted an insult, when her pardon 
Is the sweat of the water-skin on a tired camel. 


Abu ‘Ubayd said, ‘He means that he hears a word which angers 
him and is not an insult and the person is punished by it and for him 
it is like the sweat of a water-skin. He uses a different word for water- 
skin for the sake of the poem. Then he said ‘a tired camel’. It is as if 
it means that the water-skins are hung on the camel in their 
journeys. This idea is like what al-Farra’ related. He claimed that in 
the desert on their journeys they stocked themselves with water and 
they would hand it on the camels and take it in turns. That entailed 
toil and hardship on the back. Al-Farra’ used this explanation in 
hanging water-skins with lam. 

Some people say that it does not give permission to have excessive 
dowries because Allah uses the amount of a ‘ginta’ simply as an 
example, as if he saying, ‘Even if you were to give this large amount 
which no one is given.’ This is like the words of the Prophet &, 
‘Anyone who builds a mosque, even one the size of the nest of a sand 
grouse, Allah will build a house for him in the Garden.’ It is known 
that there is no mosque the size of the nest of a sand grouse. 

When Ibn Abi Hadrad came to the Prophet # to ask for his help 
with paying a dowry, the Prophet # asked him about it and he said 
that it was two hundred. The Prophet # became angry and said, ‘It 
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is as if you are cutting gold and silver from surface of al-Harrah or a 
mountain.’ Certain people deduced from this that it is forbidden to 
give excessive dowries. This is not necessary. The Prophet # 
objected to this man, not as an objection to a large amount of dowry, 
but because he was poor in that state and needed to beg and ask for 
help. This is agreed to be disliked. ‘Umar gave Umm Kulthum bint 
‘Ali, the daughter of Fatimah, a dowry of 40,000 dirhams. 

Abu Dawud reported from ‘Ugqbah ibn ‘Amr that the Prophet 
asked a man, “Do you want me to marry you to so-and-so?’ ‘Yes,’ he 
replied. He said to the woman, ‘Do you want me to marry you to so- 
and-so?’ ‘Yes,’ she replied. So he married them to one another. The 
man consummated the marriage without allotting her a dowry and 
did not give her anything. He was one of those who had been at al- 
Hudaybiyah and had a share at Khaybar. When he died, he said, 
“The Messenger of Allah # married me to so-and-so and I did not 
allot her a dowry or give her anything. I testify that I have given her 
my share at Khaybar as her dowry.’ She took his share and sold it 
for 100,000. 

Scholars agree that there is no limit on the maximum amount for a 
dowry because of this dyah. They disagree about its minimum. That 
will be discussed in dyah 24. The definition of gintar was mentioned 
in Al ‘Imran. 

Ibn Muhaysin recited ‘ataytumu-hdahunna’ with the alif connected to 
“thdahunna’. It is a dialectical usage. [POEMS] 
do not take any of it. 

Bakr ibn ‘Abdullah al-Muzani said, “Che husband used not to take 
anything from the wife divorced by a khul‘ according to the words of 
Allah: “do not take.” Then it was abrogated by the dah in al-Baqarah.’ 
Ibn Zayd and others said that it is abrogated by the words in al- 
Bagarah: ‘It is not lawful for you to keep anything you have gwen them.’ (2:229) 

The sound position is that these ayahs are both ayahs of judgment 
and there is no abrogation or abrogated in them. They support one 
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another. At-Tabari says that it is an aah of judgment and there is no 
sense to the words of Bakr. If you wish, it is about gifts, and the 
Prophet # allowed Thabit to take from his wife what he had given 
her. 

How could you take it when you have been intimate with one 
another? 

The reason for the prohibition against taking it back is that they 
have been intimate together. Someone said that ‘/da” (being 
intimate) is being with her under the same blanket, whether or not 
sexual intercourse took place. Al-Harawi related that and that is the 
position of al-Kalbr. Al-Farra’ said that it refers to when a man has 
been alone with his wife and has had sexual intercourse with her. 
Ibn ‘Abbas, Mujahid, as-Suddi and others said that in this dah it 
means sexual intercourse. Ibn ‘Abbas said that Allah is noble and 
uses an allusion. The linguistic root of i/da@’ is mixing together. A 
mixture is called ‘fad@. A poet said: 


I said to her, ‘My aunt, you can have my she-camel. 
It makes a mixture (fada) in my bag with raisins. 


People who described as fawdda are mixed together without a leader. 

Taking the meaning to be ‘being alone together’, even if there is no 
sexual intercourse, does that mean that the dowry is confirmed by 
that or not? Our scholars disagree about it, taking four positions: 
that it is confirmed by the simple fact of being alone together; that it 
is only confirmed by sexual intercourse; that it is confirmed by being 
alone in the house where a wife is given to her husband; and that 
there is a difference between her room and his room. 

The sound position is that it is confirmed by simply being alone 
together. That is the position of Abu Hanifah and his people. ‘They 
say, ‘When he has been properly alone with her, the full dowry is 
obliged as well as ‘“ddah, whether or not he consummates the 
marriage. That is based on what ad-Daraqutni related from 
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Thawban that the Messenger of Allah # said, ‘Anyone who removes 
the veil of a woman and looks at her must pay the dowry.’ ‘Umar 
said, ‘When he closes the door, lowers the curtain and sees her 
private parts, payment of the dowry is obliged, she must observe 
‘ddah and she inherits.’ ‘Ali said, ‘When he closes the door, lowers 
the curtain and sees her private parts, the payment of the dowry is 
obliged.’ Malik said, ‘When he stays a long time with her, like a year, 
and they agree that there was no touching, and she asks for her full 
dowry, she has it.’ Ash-Shafi‘l said, “She has no %ddah and receives 
half the dowry.’ This was discussed in al-Bagarah. 
they have made a binding contract with you 
There are three things said about this. It is said that it is what is 
meant by the words of the Prophet #, ‘Fear Allah regarding 
women. You take them as a trust of Allah and you are allowed access 
to their private parts by the Word of Allah.’ ‘Ikrimah and ar-Rabi 
said that. The second 1s that it refers to the words of the Almighty: 
‘Wiwes may be retained with correctness and courtesy or released with good will.’ 
(2:229). Al-Hasan, Ibn Sirin, Qatadah, ad-Dahhak and as-Suddi 
said that. The third is that what is meant is a verbal contract of 
marriage where a man says, ‘I have married’ and ‘I have the 
marriage contract.’ Mujahid and Ibn Zayd said that. Some people 
said that it is a child. Allah knows best. 
Ce SS ot <5 Bait 2 SES, 
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22 Do not marry any women whom your fathers married 
— except for what may have already taken place. That is 
an indecent act, a loathsome thing and an evil path. 
Do not marry any women whom your fathers married 
It is said that people used to marry their father’s wife with her 
permission after Allah revealed: “it is not lawful for you to inherit women 
by force.’ When this was revealed, it became unlawful in all cases, 
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whether or not the marriage had been consummated, as the 
meaning of the term nikah includes both the contract and sexual 
intercourse. When a father marries a woman or, indeed, has sexual 
intercourse with her outside marriage, she is unlawful to his son as 
will be explained. 

In the words ‘whom your fathers marred’, it said that ‘ma (tr. ‘whom’) 
here means women. It is said that it means the contract, in other 
words that such a marriage is void and contrary to the din of Allah 
since Allah has given judgment regarding the manner of marriage 
and detailed its preconditions. That 1s what at-Tabari prefers. ‘Min’ 
is connected to ‘marry’ and ‘md nakaha’ 1s a verbal noun. He said 
that if it had meant ‘Do not marry women whom your fathers have 
married,’ it would be obliged to have “who” (man) and not “what” 
(ma). According to this, the prohibition is about marriage in the 
unsound manner of your fathers. The first is sounder, because ‘ma 
(what) can mean ‘man’ (who), and the Companions took it to mean 
that. From it is deduced the prohibition against sons marrying their 
fathers’ wives. 

The custom of some Arab tribes was that a man’s son would marry 
his father’s wife. That was a binding practice among the Ansar and 
permitted among Quraysh with mutual consent. ‘Amr ibn Umayyah 
married his father’s wife after his death and she bore him Musafir 
and Abi Mu‘ayt, and she had Abu-l-‘Is and others from Umayyah. 
The sons of Umayyah were both the brothers and uncles of Musafir 
and Abu Mu‘ayt. 

Another example of it is Safwan ibn Umayyah ibn Khalaf who 
married his father’s wife, Fakhitah bint al-Aswad ibn al-Muttallib 
ibn Asad. Umayyah was killed while married to her. Another 
example was Manzur ibn Zabban who married Mulaykah bint 
Kharyah who had been married to his father, Zabban ibn Zayyar. 
Another example is Hisn ibn Abi Qays who married his father’s 
wife, Kubaysha bint Ma‘n and al-Aswad ibn Khalaf who also 
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married his father’s wife. 

Al-Ash‘at ibn Sawwar said, ‘Abu Qays died. He was one of the 
righteous men of the Ansar. His son Qays proposed to his father’s 
wife. She said, “I think of you as a son. I will go to the Messenger of 
Allah #% to consult him about it,” and she went to him and told him 
and Allah revealed this dyah.’ 

Some Arabs used to marry their daughters. One of them was 
Hajib ibn Zurarah who became a Magian and did this. That was 
mentioned by an-Nadr ibn Shumayl in Aztab al-Mathalib. Allah 
forbade the believers to follow this custom of their fathers. 
except for what may have already taken place. 

This is what has passed and gone. Salaf are your forefathers and 
relatives. ‘This is an absolute exception, meaning ‘avoid and leave 
what happened before.’ It is said that ‘except’ means ‘after’, 1.e. after 
what already happened. This usage is seen in Allah’s words: “They 
will not taste any death there — other (illa) than the first one.’ (44:56) ‘This 
means ‘after the first death’. It is said that it means ‘not what has 
already taken place’ as in the words: ‘A believer should never kill another 
believer unless (illa) it 1s by mastake,’ (4:92) meaning not by mistake either. 
It is said that there is a change of order in the aah and it means: ‘Do 
not marry women your fathers married. It is indecent and an evil 
path, except for what already happened.’ 

It is said that the aah contains an implication which means: if you 
do that, you will be punished for it, except for what was in the past. 
That is an indecent act, a loathsome thing and an evil path. 

This is a resulting grave censure which indicates that the forbidden 
action is very foul indeed. Abu-l-‘Abbas said, ‘I asked Ibn al-A‘rabi 
about what a ‘loathsome marriage’ 1s. He answered, “It is that a 
man marries his father’s wife when he divorces her or leaves her a 
widow. Such a man is called ‘dayzan’.”” 

Ibn ‘Arafah said, ‘When a man married his father’s wife and she 
bore him a child, the child was called magtiyy.’ The root of magt 
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means to be hateful from the verb, magata, to hate. So the Arabs 
called a man who marries his father’s wife ‘magi’ (hated). Allah 
called this marriage ‘maqt’ (hateful and loathsome) since hatred 1s 
attached to the one who does it. 

It is said that the meaning of the prohibition is forbidding a man 
from having sexual intercourse with any woman with whom his 
father had sexual intercourse, except for what happened in the past 
in the Jahiliyyah in respect of women their fathers had fornicated 
with and were not actually married to. A son is permitted to marry a 
woman with whom his father fornicated and to have lawful sex in 
marriage with her. Ibn Zayd said that. He believes that the 
exception is connected and that it is a basic principle that 
fornication does not make someone unlawful as will be explained. 
Allah knows best. 
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108-9 These are Allah’s Signs which We recite to you with truth... 
a2 

110 You are the best nation ever to be produced before mankind... 
32 


111 They will not harm you except with abusive words... 36 





found... 37 

116 As for those who disbelieve, their wealth and children will not 
help... 40 

117 The metaphor of what they spend in their life in this world... 
40 

118 You _who_ believe, do not take any outside yourselves as 
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intimate... 41 

119 ‘There you are, 
120 If something good happens to you, it galls them... 46 

12 Remember when ou Jeb sour lil ranean as in the eae = 







loving them when they do not love you... 44 















nae hea, . 48 


123-5 5 = helped_you_at Badr when you were weak so_ have 





9 di 
130-2 You who believe, do not feed on usury, multiplied... 64 





133 Race each other _to forgiveness from your Lord _and_a 
Garden... 66 

134 those who give in times of both ease and hardship... 

135 those who, when they act indecently or ee themscles. wal 
136 ‘Their recompense _is iveness_from__thei 

Gardens... 78 

137 Whole societies have passed away before your time, so travel 
about... 79 

138 This is a clear explanation for all mankind, and guidance... 80 
139 Do not give up and do not be downhearted. You shall be 
uppermost... 80 

140 If you have received _a _w 





















ound, they have already received a 





similar... 81 






141 and so that Allah can purge those who believe... 83 
42 Or did you. im. magu ne that you were going to enter the Garden... 








143 You were longing for death before you met it. Now you have 
seen it... 04 
144 Muhammad is only a Messenger and he has been preceded... 
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145 No self can die except with Allah’s permission... 90 





146-7 Many a Prophet has been killed, when there were many... 91 


148 So Allah gave them the reward of this world.. He 





152 Allah fulfilled His promise to you... 96 en 
153 Remember when you were umree up. the — 101 











157- 8 Ify 157-8 If you are » killed i in ae Way af Allah ¢ or ify you | rai _ 110 

159 It is a mercy from Allah that you were gentle with them... 111 

160 If Allah helps you, no one can vanquish you. If He forsakes 
_l Le 








161 No Pro \ ever be guilty of misappropriation... 11 
162 Is someone shi pursues the pleasure of Allah the same as... 
124 

164 Allah showed great kindness to the believers... 12. 
165 Why is it that when a calamity happens to you... 126 

166-7 What assailed you on the day the two armies met... 128 

168 They are those who said of their brothers... 130 

169 Do not suppose that those killed in the Way of Allah are 
dead... 130 

171 rejoicing in blessings and favour from Allah... 137 


172 Those who did good and were godfearing... 138 


























173. those to whom people said, “The people have gathered against 
WOU. I 

174 So suey returned with blessings and bounty from Allah... 144 
175 It was only Shaytan frightening you through his friends... 144 
176 Do not let those who rush headlong into unbelief sadden you... 
145 

177 Those who sell belief for unbelief do not harm Allah in any 
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way, 147 
178 ‘Those who disbelieve should not imagine... 148 

179 Allah will only leave the believers in the position you now are 
iz. 150 





Jah _has_ given 





them..._152 
181-2 Allah has heard the words of those who say, ‘Allah is poor... 





183-4 ‘Those who say, ‘Allah has made a contract with us... 157 
185 Every self will taste death. You will be paid your wages in full... 
186 You will be tested in your wealth and in yourselves... 164 
187 Allah made a covenant with those given the Book... 165 
188 ‘Those who exult in what they have done... 167 
189 The kingdom of the heavens and earth belongs to Allah... 169 
190-200 In the creation of the heavens and the earth... 170 
Sarat an-Nisa’ 








2 Give orphans their property, and do not substitute bad things for 
good... 193 

3 If you are afraid of not behaving justly towards orphans... 196 

4 Give women their dowries as an outright gift... 206 





5 Do not hand over to the incompetent any property of theirs... 

age... 215 

7 Men receive a share of what their parents and relatives leave... 

8 If other relatives or orphans or poor people attend the sharing- 
230 

9 People should show concern in the same way that they would 


fear... 232 
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a ogieee who consume the pois ease of orphans a0) 259, 





17- 18 Allah only accepts the fepsbigion of — shes do evil in 
HME E = 









20-21 If you desire to exchange one wife fot 
22 Do not marry any women whom your tits saved, _281 
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GLOSSARY 


Abu Hatim: Sahl ibn Muhammad al-Jushani as- 
Syistanl, d. 255/869, a prominent  Basran 
philologist. 

Abu Ishaq: [brahim ibn as-Sari az-Zajjaj, author 
of [rab al-Quran. 

Abt Ja‘far: at-Tabart. 

Abu ‘Ubayd: al-Qasim ibn Sallam al-Harawi or 
al-Baghdadi, d. 224/838. 

Abu ‘Ubaydah: Ma‘mar ibn al-Muthanna at- 
‘Taymi, d. 209/824, author of Maaz al-Qur’an, the 
first book on the linguistic analysis of the Qur’an. 

adhan: the call to prayer. 

‘Adn: Eden, part of Paradise. 

Amir al-Mu’minin: ‘the Commander of the 
Believers’, the caliph. 

Ansar: the “Helpers”, the people of Madinah who 
welcomed and aided the Prophet &. 

‘Arafah: a plain 15 miles to the east of Makkah. 
One of the essential rites of the fay is to stand on 
‘Arafah on the 9th of Dhu-l-Hijjah. 

‘asabah: male relatives on the father’s side. 

‘Asr: the mid-afternoon prayer. 

‘awl: adjustment, accommodation by reducing 
inheritance shares when the percentage due to shares 


385 


exceeds the total estate. 

Aws: along with Khazraj, one of the two major 
tribes of Madinah. 

ayah: a verse of the Qur’an. 

Ayyub: the Prophet Job. 

Badr: a place near the coast, about 95 miles south 
of Madinah where, in 2 AH in the first battle fought 
by the newly established Muslim community, the 313 
outnumbered Muslims led by the Messenger of Allah 
overwhelmingly defeated 1000 Makkan idolaters. 

Banu: lit. sons, meaning a tribe or clan. 

Baqi‘ al-Gharqad: the cemetery of Madinah. 

Bir Ma‘unah: site of an expedition four months 
after the Battle of Uhud where a delegation of 
Muslims were attacked and killed. 

Buraq: the mount on which the Prophet made 
the Night Journey. 

Buwat: a place near Mt. Juhaynah near Radwa on 


the caravan route to Syria. The Prophet # led a raid there in 
2/623. 

Dajjal: the false Messiah whose appearance marks the imminent 
end of the world. The root in Arabic means ‘to deceive, cheat, take 
in’. 

dammah: the Arabic vowel ‘u’. 

Damrah: a tribe who lived about eighty miles from Madinah. 
They entered into a treaty with the Prophet in 2/632. They were a 
clan of the Banu Kinanah. 

Dawud: the Prophet David. 

dhimmah: obligation or contract, in particular a treaty of 
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protection for non-Muslims living in Muslim territory. 

dhimmi: a non-Muslim living under the protection of Muslim 
rule. 

Dhu-l-Hijjah: the twelfth month of the Muslim calendar, the 
month of the hay. 

Dhu-1-Qa‘dah: the eleventh month of the Muslim calendar. 

din: the life-transaction, lit. the debt between two parties, in this 
usage between the Creator and created. 

Ditch: the Battle of the Ditch (or Trench), which took place in 
5/627 in which the combined forces of Quraysh and their allies 
unsuccessfully laid siege to Madinah for thirty days. 

Fajr: the dawn prayer. 

fard: an obligatory act of worship or practice of the dim as defined 
by the Shari‘ah. 

fard kifayah: a collective obligation, something which 1s 
obligatory for the community as a whole and is satisfied if one adult 
performs it. 

Fadak: a small, rich oasis in the north of the Hijaz near Khaybar. 

al-Faruq: a name for the second caliph, ‘Umar ibn al-Khattab, It 
means someone who makes a distinction between truth and 
falsehood, or between cases. 

faqih: pl. fugaha’, a man learned in knowledge of fiqh who by 
virtue of his knowledge can give a legal judgment. 

fasiq: someone not meeting the legal requirements of 
righteousness. The evidence of such a person is inadmissible in the 
court. 

fathah: the Arabic vowel ‘a’. 

Fatihah: “the Opener,“ the first sarah of the Qur’an. 

fatwa: an authoritative statement on a point of law. 

fiqh: the science of the application of the Shari‘ah. A practitioner 
or expert in figh is called a faqih. 

Firdaws: Paradise. 
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fitnah: civil strife, sedition, schism, trial, temptation, also shirk see 
below. 

fitrah: the natural form on which man was created. 

fuqaha’: plural of faqih. 

al-Ghabah: a plain a few miles outside of Madinah in the 
direction of Syria where an expedition took place in in 6/627. 

gharib: a hadith which has a single reporter at some stage of the 
asnad. 

Ghatafan: a very large tribal grouping who lived east of Madinah 
and Makkah in the land between the Hyaz and the Shammar 
mountains. 

ghazwah: a military expedition. 

ghulul: stealing from the war booty before it has been distributed. 

ghusl: major ablution of the whole body with water required to 
regain purity after menstruation, lochia and sexual intercourse. 

hadd: pl. /udid, Allah’s boundary limits for the lawful and 
unlawful. The hadd punishments are specific fixed penalties laid 
down by Allah for specified crimes. 

hadith: reported speech of the Prophet #8. 

hafiz: pl. huffaz, someone who has memorised the Qur’an. In the 
sciences of hadith it is someone who has memorised 100,000 hadith 
both in their texts and their isndds. 

hajj: the annual pilgrimage to Makkah which is one of the five 
pillars of Islam. 

hal: In Arabic grammar, a circumstantial adverb in the accusative 
case which describes something happening at the same time as the 
action or event mentioned in the main clause. 

Hamra’ al-Asad: an expedition in 3/625 when the Muslims were 
returning to Madinah from Uhud. It is eight miles from Madinah. 

Hanifiyyah: the religion of the Prophet Ibrahim, the primordial 
religion of tawhid and sincerity to Allah. 

Haram: Sacred Precinct, a protected area in which certain 
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behavior is forbidden and other behaviour necessary. The area 
around the Ka‘bah in Makkah is a Haram, and the area around the 
Prophet’s Mosque in Madinah is a Haram. They are referred to 
together as al-Haramayn, ‘the two Harams’. 

Harun: the Prophet Aaron, the brother of Musa. 

Haruriyyah: the first Khariites who separated themselves from 
‘Ali and based themselves at Harura’, a town two miles from Kufa. 

hasan: good, excellent, often used to describe a hadith which 1s 
reliable, but which is not as well authenticated as one which is sahih. 

Hatim: the Hyjr of the Ka‘bah, or the wall of the Hijr over which 
is the spout (Mizab). 

Hawazin: one of the large Arab tribes in the Hiyjaz who were part 
of the Qays tribal grouping. 

Hawwa’: Eve, the first woman. 

Hijaz: the region along the western seaboard of Arabia in which 
Makkah, Madinah, Jidda and ‘Ta’if are situated. 

al-Hijr: the unroofed portion of the Ka‘bah which at present is in 
the form of a semi-circular compound towards the north of the 
Ka‘bah. 

Hijrah: emigration in the way of Allah. Islamic dating begins with 
the Hijrah of the Prophet Muhammad &: from Makkah to Madinah 
in 622 AD. 

Himariyyah: see mushtanikah. 

Hubal: pre-Islamic idol worshipped by Quraysh at the Ka‘bah. 

Had: the Prophet sent to the people of ‘Ad. 

Hudaybiyah: a well-known place ten miles from Makkah on the 
way to Jiddah where the Homage of ar-Ridwan took place. 

Hudhayl: a tribe which lived in the hills between Makka and Ta’if 
and were linked genealogically with Quraysh. 

hudud: plural of hadd. 

Hunayn: a valley between Makkah and Ta’if where the battle took 
place between the Prophet ¥ and Thaqif pagans in 8/630. 
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Iblis: the personal name of the Devil. He is also called Shaytan or 
the ‘enemy of Allah’. 

Ibrahim: the Prophet Abraham. 

‘Id: a festival, cither the festival at the end of Ramadan or at the 
time of the Haj. 

idafah: a possessive construction in Arabic in which the first noun 
is indefinite and the second usually definite. It is used to indicate 
possession. The first word is called ‘muda@f and the second is ‘mudaf 
ilayhe’. 

‘iddah: a period after divorce or the death of her husband for 
which a woman must wait before re-marrying. 

idhkhir: a kind of sweet rush well known for its good smell and 
found in the Hyaz. 

Idris: a Prophet, possibly Enoch. 

ihram: the conditions of clothing and behaviour adopted by 
someone on hay or ‘umrah. 

ijtihad: to exercise personal judgment in legal matters. 

11a”: a vow by a husband to abstain from sexual relations with his 
wife. If four months pass, it is considered a divorce. 

imam: Muslim religious or political leader; leader of Muslim 
congregational worship. 

iman.: belief, faith. 

‘Isa: the Prophet Jesus. 

‘Isha’: the obligatory evening prayer. 

Ishaq: the Prophet Isaac. 

isnad: a hadith’s chain of transmission from individual to 
individual. 

Israfil: the archangel who will blow the Trumpet which 
announces the end of the world. 

istikharah: a prayer performed by someone who has not decided 
what to do in a matter hoping to be inspired to do the right thing. 

Jabriyyah: pre-determinism, the name given to those who, in 
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opposition to the Qadariyyah, deny the freedom of the will, and on 
this point make no distinction between man and inanimate nature, 
inasmuch as his actions are subordinate to the compulsion (jabr) of 
God. Thus everything has been pre-determined and man has no 
responsibility whatsoever for his actions. 

Jahiliyyah: the Time of Ignorance before the coming of Islam. 

Jahmites: followers of Jahm ibn Safwan who claimed, among 
other things, that human beings are forced to do what they do 
without any volition on their part. 

Jama‘ah: the main body of the Muslim community; also the 
Group Prayer. 

jamrah: lit. a small walled place, but in this usage a stone-built 
pillar. There are three jamrahs at Mina. One of the rites of hay is to 
stone them. 

janabah: major ritual impurity requiring a ghusl: brought about by 
sexual intercourse, sexual discharge, menstruation, childbirth. 

Jibril: the angel Gabriel. 

jihad: struggle, particularly fighting in the way of Allah to establish 
Islam. 

jinn: inhabitants of the heavens and the earth made of smokeless 
fire who are usually invisible. 

jizyah: a protection tax payable by non-Muslims living under 
Muslim rule as a tribute to the Muslim ruler. 

Juhaynah: a large nomadic tribe from the Hijaz whose territory 
covered the routes between Syria and Makkah. 

Jumada-l-Akhir: the sixth month of the Muslim calendar. 

Jumada-l-Ula: the fifth month of the Muslim calendar. 

Jumut‘ah: the day of gathering, Friday, and particularly the 
Jumu‘ah prayer which is performed instead of Zuhr by those who 
attend it. 

Ka‘bah: the cube-shaped building at the centre of the Haram in 
Makkah, originally built by the Prophet Ibrahim. Also known as the 
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House of Allah. 

kalalah: someone who dies without direct heirs. 

kasrah: the Arabic vowel (1). 

khalifah: caliphate. 

Khandaq;: Arabic for Ditch, Battle of, see above. 

Kharijites: the earliest sect, who separated themselves from the 
body of the Muslims and declared war on all those who disagreed 
with them, stating that a wrong action turns a Muslim into an 
unbeliever. 

Khaybar: Jewish colony to the north of Madina which was laid 
siege to and captured by the Muslims in the seventh year after the 
Hijra. 

Khazraj: along with Aws, one of the two major tribes of Madinah. 

khatib: an orator, someone who delivers the khutbah. 

Khorasan: Persian province southeast of the Caspian Sea; a 
centre of many dissident movements in early Islamic history. 

khul‘: a form of divorce initiated by the wife from her husband by 
giving him a certain compensation, or by returning back the dowry 
(mahr) which he gave her. 

khutbah: a speech, and in particular a standing speech given by 
the imam before the Jumu‘ah prayer and after the two ‘Id prayers. 

Khuza‘ah: an Azdi tribe who were concentrated around Makkah. 

kufr: disbelief, to cover up the truth, to reject Allah and refuse to 
believe that Muhammad 8: is His Messenger. 

kunyah: a respectful but intimate way of addressing people as “the 
father of so-and-so” or “the mother of so-and-so.” 

li‘an: mutual cursing, a form of divorce in which the husband and 
wife take oaths when he accuses her of adultery and she denies it. 

Maghrib: the sunset prayer; also the western part of Muslim 
lands. Today it means Morocco. 

mahram: a male relative with whom marriage is forbidden. 


Maqam of Ibrahim: the place of the stone on which the Prophet 
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Ibrahim stood while he and Isma‘il were building the Ka‘bah, which 
marks the place of the two rak‘ah prayer following tawaf of the 
Ka‘bah. 

maqasid: the goals or higher objectives of the Shari‘ah: 
preservation of the din, life, lineage, intellect and property. 

marfua‘: ‘elevated’ , a narration from the Prophet # mentioned by 
a Companion, e.g. “The Messenger of Allah ® said...” 

Maryam: Mary, the mother of ‘Isa. 

Mash‘ar al-Haram: a venerated place in the valley of 
Muzdalifah where it is a sunnah to stop. 

Masjid al-Haram: the great mosque in Makkah. 

maw/la: a person with whom a tie of wala’ has been established, 
usually by having been a slave and then set free. 

mawgquf: ‘stopped’, a narration from a Companion without 
mentioning the Prophet #8. 

mwu/’adhdhin: someone who calls the adhan or call to prayer. 

mudaf: see idajah. 

mu‘dal: ‘perplexing’, in hadith, one missing one or two links in 
the ind. 

mudd: a measure of volume. approximately a double-handed 
Scoop. 

Mudlij: an Arab tribe which was a branch of Kinanah. 

mufti: someone qualified to give a legal opinion or fatwa. 

Muhajiran: Companions of the Messenger of Allah & who 
accepted Islam in Makkah and made hijrah to Madinah. 

Muharram: the first month of the Muslim lunar year. 

muhsan: someone who has been in a valid marriage. The 
feminine 1s muhsanah. 

munkar: “denounced”, a narration reported by a weak reporter 
which goes against another authentic hadith. 

muqayyad: a term used in fiqh meaning restricted, qualified, 
conditional in respect of a ruling. 
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murabit: one who is garrisoned defending the frontier, someone 
living in a 7ibat. 

Al-Muraysi‘: a battle between the Prophet and the Banuv-l- 
Mustaliq in 6/627. 

Murji’ites: the opponents of the Kharyites. They held that it is 
faith and not actions which are important. They also had a political 
position which suspends judgment on a person guilty of major sins. 

mursal: a hadith where a man in the generation after the 
Companions quotes directly from the Prophet without mentioning 
the Companion from whom he got it. 

Musa: the Prophet Moses. 

Musaylimah: the false prophet of the Banu Hanifah in Najd. 

mushtarikah: ‘shared’, also called Himartyyah, a case in 
inheritance where male and female siblings have equal shares and 
the husband a half and mother a sixth. 

musnad: a collection of hadiths arranged according to the first 
authority in its zsvdd; also a hadith which can be traced back through 
an unbroken isndd to the Prophet. 

mutakallimun: those who study the science of kalam, the science 
of investigating theological doctrine. 

Muttazilite: someone who adheres to the school of the Mu'tazilah 
which is rationalist in its approach to existence. Originally they held 
that anyone who commits a sin is neither a believer nor an 
unbeliever. They also held the Qur’an to be created. 

mutlaq: in figh, unrestricted, qualified or limited in its application. 
When it is qualified, it becomes muqayyad. 

An-Nadir: a Jewish tribe in Madinah. 

nafilah: (plural nawafil): supererogatory act of worship. 

Nuh: the Prophet Noah. 

People of the Book: principally the Jews and Christians whose 
religions are based on the Divine Books revealed to Musa and ‘Isa; a 
term also used to refer to any other group who claim to be following 
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a Book revealed prior to the Qur’an. 

People of Hadith: ‘the adherents of Hadith’, the movement who 
considered only the Qur’an and hadith to be valid sources of figh. 

People of Opinion (ra‘y): a term used to describe those who use 
personal opinion to deduce judgment. It was a term used 
particularly to describe the early Hanafis. 

Qadariyyah: sect who said that people have power (gadar) over 
their actions and hence free will. 

qadi: a judge, qualified to judge all matters in accordance with the 
Shari‘ah and to dispense and enforce legal punishments. 

Qadisiyah: a decisive four day battle fought against the Persians 
in Iraq in 15/636. 

Qarun: the Biblical Korah who was famed for his incredible 
wealth and became arrogant on account of it. The earth swallowed 
him up. 

qiblah: the direction faced in the prayer which is towards the 
Ka‘bah in Makkah. 

qintar: plural gandtir, a relatively large measure for food grains, 
approx. 45 kes. 

qirad: wealth put by an investor in the trust of an agent for use for 
commercial purposes, the agent receiving no wage, but taking a 
designated share of the profits after the capital has been repaid. 

qunut: a supplication said in the prayer. 

Quraysh: one of the great tribes of Arabia. The Prophet 
Muhammad # belonged to this tribe, which had great powers 
spiritually and financially both before and after Islam came. 
Someone from this tribe is called a Qurayshi. 

Qurayzah: one of the Jewish tribes of Madinah. 

Rabi‘ al-Awwal: the third month of the Muslim calendar. 

Rabi‘ al-Akhir: the fourth month of the Muslim calendar. 

Radwa: a mountain to the west of Madinah. 

Rafidites: the Rawafid, a group of the Shi‘ah known for rejecting 
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Abu Bakr and ‘Umar as well as ‘Uthman. It is a nickname, meaning 
“deserters”. 

Rajab: the seventh month of the Muslim calendar. 

rak‘ah: a unit of the prayer consisting of a series of standings, 
bowing, prostrations and sittings. 

Ramadan: the month of fasting, the ninth month in the Muslim 
lunar calendar. 

Rashidun: ‘Rightly Guided’, the title given to the first four caliphs 
in Islam: Abu Bakr, ‘Umar, ‘Uthman and ‘Alt. 

ribat: the stronghold traditionally used by the Muslims to prepare 
for jihad against their enemy, situated on exposed points on the 
frontier. 

Riddah: the defection of various Arab tribes after the death of the 
Prophet & which brought about the Riddah War. 

Ridwan: the Homage of Ridwan was a pledge which the Muslims 
took at Hudaybtyah to avenge ‘Uthman when they thought that 
Quraysh had murdered him in 6/628. 

ruku‘: the bowing position in the prayer. 

sa‘: a measure of volume equal to four mudds. 

sadaqah: charitable giving in the Cause of Allah. 

Safa and Marwah: two hills close to the Ka‘bah. 

Safar: the second month of the Muslim lunar calendar. 

sahih: healthy and sound with no defects, used to describe an 
authentic hadith. 

Sahih: “the Sound”, the title of the hadith collections of al- 
Bukhari and Muslim. 

Salaf: the early generations of the Muslims. 

Salih: the Prophet sent to the people of Thamud. 

Sahulli: pure white cotton cloth from Sahul in Yemen. 

sariyyah: an expedition sent by the Prophet # in which he did 
not participate. 

Sha‘ban: the eighth month in the Muslim calendar 
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shadhdh: an ‘irregular’ hadith which is reported by a trustworthy 
person but which goes against the narration of someone who is more 
reliable than him. 

shahadah: bearing witness, particularly bearing witness that there 
is no god but Allah and that Muhammad is the Messenger of Allah. 
It is one of the pillars of Islam. It is also used to describe legal 
testimony in a court of law. 

Shari‘ah: The legal modality of a people based on the revelation 
of their Prophet. The final Shart‘ah is that of Islam. 

Shawwal: the tenth month of the Muslim calendar. 

Shaytan: devil, particularly Iblis, one of the jinn. 

shighar: a forbidden form of marriage agreement whereby a man 
gave his daughter in marriage to a man who in return gave his 
daughter in marriage to him, without either of them paying any 
dowry to their respective brides. 

As-Sihah: the famous dictionary Tq _ al-‘Ariis wa-s-Sihah 
al-‘Arabiyah, by Isma‘ll ibn Hammad al-Jawhart. 

shirk: the unforgiveable wrong action of worshipping something 
or someone other than Allah or associating something or someone 
as a partner with Him. 

Shu‘ayb: the Prophet Jethro. 

shura: consultation, especially used for the council of six 
Companions who met after the death of ‘Umar to choose the next 
Caliph. 

Sirah: biography, particularly biography of the Prophet 8. 

Sirat: the narrow bridge which spans the Fire and must be crossed 
to enter the Garden. It is described as sharper than a sword and 
thinner than a hair. It will have hooks over it to catch people as they 
cross it. 

Subh: dawn prayer 

sujud: prostration. 

sukun: a diacritic mark that means that there is no sound after a 
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consonant. 

Sulayman: the Prophet Solomon. 

sunan: plural of sunnah. 

Sunnah: the customary practice of a person or group of people. It 
has come to refer almost exclusively to the practice of the Messenger 
of Allah #8. 

surah: a chapter of the Qur’an. 

Tabi‘un: the second generation of the early Muslims who did not 
meet the Prophet Muhammad #: but learned the din of Islam from 
his Companions. 

Tabuk: a town in northern Arabia close to Jordan. 

Taif: a walled town south of Makkah known for its fertility. It was 
the home of the tribe of Thaqif: 

takbir: saying ‘Allahu Akbar,’ ‘Allah is greater’. 

takbir al-ihram: the takbir which begins the prayer. 

talbiyah: saying ‘Labbayk’ (‘At Your service’) during the hajj. 

tanwin: nunation. 

taqwa: awe or fear of Allah, which inspires a person to be on 
guard against wrong action and eager for actions which please Him. 

tawaf: circumambulation of the Ka‘bah, done in sets of seven 
circuits. 

tawhid: the doctrine of Divine Unity. 

tawakkul: reliance, unshakeable trust in Allah. 

Thaqjif: a tribe based in the town of Ta’if, a branch of the tribe of 
Hawazin. 

Tihamah: the Red Sea coastal plain of Arabia. 

Uhud: a mountain just outside of Madinah where five years after 
the Hirah, the Muslims lost a battle against the Makkan idolaters. 
Many great Companions, and in particular Hamzah, the uncle of 
the Prophet, were killed in this battle. 

Umm al-Mu’minin: literally ‘Mother of the Believers’, an 
honorary title given to the wives of the Prophet. 
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‘umrah: the lesser pilgrimage to the Ka‘bah in Makkah 
performed at any time of the year. 

uqiyyah: unit of measurement equal to 40 dirhams in weight or 
118.80 gs. 

Al-‘Ushayrah: a place between Makkah and Madinah in the 
direction of Yanbu‘. It was the site of an early expedition. 

usul: plural of as/, the basic principles of any source used in figh. 

‘Uzayr: Ezra. 

Al-‘Uzza: a female idol worshipped by the pagan Arabs in the 
Hijaz in the Jahiliyyah. 

Waddan: a settlement about eight miles from al-Abwa’ where an 
expedition took place in 2/623. 

Wadi al-Qura: located near the Gulf of ‘Aqabah north of the Red 
Sea where a Jewish settlement was located in the time of the Prophet 

wala’: the tie of clientage established between a freed slave and 
the person who frees him, whereby the freed slave becomes 
integrated into the family of that person as a client (mazwd). 

wali: (plural awliya’) someone who is a ‘friend’ of Allah, thus 
possessing the quality of wildyah. Also a relative who acts as a 
guardian. 

wakil: a person who is an authorized representative, agent or 
proxy. 

wudu: ritual washing to be pure for the prayer. 

Yahya: the Prophet John the Baptist, the son of Zakariyya. 

Yamamah, Battle of: also known as the Battle of ‘Aqraba, the 
major battle of the Riddah War in which the Muslims defeated the 
forces of the false Prophet Musaylimah in 12/633. 

Yanbu‘: a sea port near Ridwa, between Makkah and Madinah. 

Ya‘qub: the Prophet Jacob, also called Isra‘ll (Israel). 

Yunus: the Prophet Jonah. 

Yusuf: the Prophet Joseph. 
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Zabur: the Psalms of Dawud. 

Zakariyya: the Prophet Zachariah, the father of Yahya, John the 
Baptist, and guardian of Maryam. 

zakat: a wealth tax, one of the five pillars of Islam. 

zakat al-fitr: a small obligatory head-tax imposed on every 
Muslim who has the means for himself and his dependants. It is paid 
at the end of Ramadan. 

Zamzam: the well in the Haram of Makka. 

zihar: an oath by a husband that his wife is like his mother’s back 
to him, meaning she is unlawful for him. It was a form of divorce in 
the Jahiliyyah. 

Zuhr: the midday prayer. 
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1. Translator’s note 
2. 3. Sarah Al ‘Imran - The Family of ‘Imran 96 — 200 
1. 96 The first House established for mankind was that at 
Bakkah, a place of blessing and a guidance for all beings. 97 
In it are Clear Signs — the Magam of Ibrahim. All who 
enter it are safe. Hajj to the House is a duty owed to Allah 
by all mankind — those who can find a way to do it. But if 


those who believe from the Way of Allah, desiring to 
make it crooked, when you yourselves are witnesses 
to it? Allah is not unaware of what you do.’ 

2. 100 You who believe! if you obey a group of those 


given the Book, they will make you revert to 





unbelievers after you have believed. 

3. 101 How can you disbelieve, when Allah’s Signs are 
recited to you and the Messenger is there among 
you? Whoever holds fast to Allah has been guided to 
a straight path. 

4, 102 You who believe! have taqwa of Allah with the 

taqwa due to Him and do not die except as Muslims. 

. 103 Hold fast to the rope of Allah all together, and 

do not separate. Remember Allah’s blessing to you 


Nn 





when you were enemies and He joined your hearts 
together so that you became brothers by His 
blessing. You were on the very brink of a pit of the 
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Fire and He rescued you from it. In this way Allah 
makes His Signs clear to you, so that hopefully you 
will be guided. 














104 Let there be a community among you who call 
to the good, and enjoin the right, and forbid the 
wrong. They are the ones who have success. 

105 Do not be like those who split up and differed 
after the Clear Signs came to them. They will have a 
terrible punishment 

















106 on the Day when faces are whitened and faces 
are blackened. As for those whose faces are 
blackened: ‘What! Did you disbelieve after having 
believed? Taste the punishment for your unbelief?’ 
107 As for those whose faces are whitened, they are 
in Allah’s mercy, remaining in it timelessly, for ever. 
108 These are Allal | 
with truth. Allah desires no wrong for any being. 
109 Everything in the heavens and everything in the 
earth belongs to Allah. All matters return to Allah. 











gns which We recite to you 











10. 11 


i, 


12, 


from Allah upon themselves, and they have been 








110 You are the best nation ever to be produced 
before mankind. You enjoin the right, forbid the 
wrong and believe in Allah. If the People of the 








Book were to believe, it would be better for 
them.Some of them are believers but most of them 





are deviators. 





111 They will not harm you except with abusive 
words. If they fight you, they will turn their backs 
on you. Then they will not be helped. 

112 They will be plunged into abasement wherever 
they are found, unless they have a treaty with Allah 
and with the people. They have brought down anger 
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13. 


14. 


15, 


16. 


plunged into destitution. That was because they 

ted Allah’s Signs and killed the Prophets 
without any right to do so. That was because they 
disobeyed and went beyond the limits. 113 They are 
not all the same. There is a community among the 





rg 





People of the Book who are upright. They recite 
Allah’s Signs throughout the night, and they 


a a ee eel sms Ii 


prostrate. 114 They believe in Allah and the Last 


ght and forbid the wrong, and 
compete in doing good. They are among the 





Day, and enjoin the r 











righteous. 115 You will not be denied the reward for 
any good thing you do. Allah knows those who have 
116 As for those who disbelieve, their wealth and 

children will not help them against Allah in any way. 











it timelessly, forever. 


117 The metaphor of what they spend in their life in 
this world is that of a wind with an icy bite to it 





which strikes the crops of a people who have 
wronged themselves and destroys them. Allah did 
not wrong them; rather it was themselves they were 














118 You who believe, do not take any outside 
yourselves as intimates. They will do anything to 





harm you. They love what causes you distress. 
Hatred has appeared out of their mouths, but what 
their breasts hide is far worse. We have made the 





Signs clear to you if you use your intellect. 








119 There you are, loving them when they do not 








love you, even though you believe in all the Books. 


—— jE oo 


When they meet you, they say, “We believe.” But 


ae 4 
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Al, 


when they leave they bite their fingers out of rage 





against you. Say, “Die in your rage.’ Allah knows 
what your hearts contain. 

120 If something good happens to you, it galls them. 
If something bad strikes you, they rejoice at it. But if 





you are steadfast and godfearing, their scheming will 





not harm you in any way. Allah encompasses what 





the day to install the believers in their battle stations. 
Allah is All-Hearing, All-Knowing, 

122 And remember when two of your clans were on 
the point of losing heart and Allah was their 
Protector. Let the believers put their trust in Allah. 
123 Allah helped you at Badr 








when you were weak 


thankful. 124 And when you said to the believers, ‘Is 
it not enough for you that your Lord reinforced you 


with three thousand angels, sent down?’ 125 Yes 
indeed! But if you are steadfast and are godfearing 





reinforce you with five thousand angels, clearly 
identified. 

126 Allah only did this for it to be good news for 
you and so that your hearts might be set at rest by it 
(help comes from no one but Allah, the Almighty, 
the All-Wise) 127 and so that He might cut off a 
group of those who disbelieve or crush them and 


they might be turned back in defeat. 








turn towards them or He will punish them, for they 
are wrongdoers. 129 Everything in the heavens and 
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28. 
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30. 


everything in the earth belongs to Allah. He forgives 
whoever He wills and punishes whoever He wills. 
Allah is Ever-Forgiving, Most Merciful. 

130 You who believe, do not feed on usury, 
multiplied and then remultiplied. Have taqwa of 
Allah so that hopefully you will be successful. 131 
Have fear of the Fire which has been prepared for 
the unbelievers. 132 Obey Allah and the Messenger 
so that hopefully you will gain mercy. 











133 Race each other to forgiveness from your Lord 
and a Garden as wide as the heavens and the earth, 


prepared for the godfearing: 





134 those who give in times of both ease and 
hardship, those who control their rage and pardon 


i a a ne TY a 





other people — Allah loves the good-doers = 

135 those who, when they act indecently or wrong 
themselves, remember Allah and ask forgiveness for 
their bad actions (and who can forgive bad actions 
except Allah?) and do not knowingly persist in what 
they were doing. 

136 Their recompense is forgiveness from their 
Lord, and Gardens with rivers flowing under them, 
remaining in them timelessly, for ever. How 
excellent is the reward of those who act! 

137 Whole societies have passed away before your 





time, so travel about the earth and see the final fate 
of the deniers. 

138 This is a clear explanation for all mankind, and 
guidance and admonition for those who are 
godfearing. 

139 Do not give up and do not be downhearted. 





You shall be uppermost if you are believers. 


405 


31. 
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36. 


Bye 





140 If you have received a wound, they have already 
received a similar wound. We deal out such days to 
people turn by turn, so that Allah will know those 


who believe and can gather martyrs from among you 











— Allah does not love wrongdoers — 

141 and so that Allah can purge those who believe 
and wipe out the unbelievers. 

142 Or did you imagine that you were going to enter 
the Garden without Allah knowing those among 
you who had struggled and knowing the steadfast? 
143 You were longing for death before you met it. 

















Now you have seen it with your own eyes. 

144 Muhammad is only a Messenger and he has 
been preceded by other Messengers. If he were to die 
or be killed, would you turn on your heels? Those 
who turn on their heels do not harm Allah in any 
way. Allah will recompense the thankful. 

145 No self can die except with Allah’s permission, 
at a predetermined time. If anyone desires the 
reward of this world, We will give him some of it. If 
anyone desires the reward of the Next World, We 
will give him some of it. We will recompense the 
thankful. 

146 Many a Prophet has been killed, when there 
were many thousands with him! They did not give 
up in the face of what assailed them in the Way of 
Allah yield. Allah 
loves the steadfast. 147 All they said was, ‘Our Lord, 
forgive us our wrong actions and any excesses we 





























went to in what we did and make our feet firm and 
help us against these unbelieving people.” 
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148 So Allah gave them the reward of this world and 
the best reward of the Next World. Allah loves good- 
149 You who believe! if you obey those who 





disbelieve, they will turn you round on your heels 
and you will be transformed into losers. 150 No, 
Allah is your Protector. And He is the best of 
helpers. 

151 We will cast terror into the hearts of those who 
disbelieve because they have associated others with 








Allah for which He has not sent down any authority. 
Their shelter will be the Fire. How evil is the abode 
of the wrongdoers! 

152 Allah fulfilled His promise to you when you 

















were slaughtering them by His permission. But then 


those who want this world and among you are those 
who want the Next World. Then He turned you 
from them in order to test you — but He has 





pardoned you. Allah shows favour to the believers. 
153 Remember when you were scrambling up the 
slope, refusing to turn back for anyone, and the 
Messenger was calling to you from the rear. Allah 





rewarded you with one distress in return for another 
so you would not feel grief for what escaped you or 
what assailed you. Allah is aware of what you do. 
154 Then He sent down to you, after the distress, 


security, restful sleep overtaking a group of you, 





whereas another group became prey to anxious 
thoughts, thinking other than the truth about Allah 
~ thoughts belonging to the Time of Ignorance - 
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saying, “Do we have any say in the affair at all?” 
‘The affair belongs entirely to Allah.’ They are 


Say, 











not disclose to you, saying, ‘If we had only had a say 
in this place.’ Say, “Even if you had been inside your 
homes, those people for whom being killed was 
decreed would have gone out to their place of death.’ 
So that Allah might test what is in your breasts and 














contents of your hearts. 

155 Those of you who turned their backs on the day 
the two armies clashed — it was Shaytan who made 
them slip for what they had done, But Allah has 
pardoned them. Allah is Ever-Forgiving, All- 








disbelieve and say of their brothers, 





when th ey_are 
going on journeys or military expeditions, ‘If they 











had only been with us, they would not have died or 
been killed,’ so that Allah can make that anguish for 
them in their hearts. It is Allah Who gives life and 
causes to die. Allah sees what you do. 

157 If you are killed in the Way of Allah or if you 
die, forgiveness and mercy from Allah are better 





than anything you can acquire. 158 If you die or you 
are killed, it is to Allah that you will be gathered. 
159 It isa mercy from Allah that you were gentle 

with them. If you had been rough or hard of heart, 








they would have scattered from around you. So 
consult with them about the matter. Then when 
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you have reached a firm decision, put your trust in 
Allah. Allah loves those who put their trust in Him. 
160 If Allah helps you, no one can vanquish you. If 
He forsakes you, who can help you after that? So the 
believers should put their trust in Allah. 

161 No Prophet would ever be guilty of 
misappropriation. Those who misappropriate will 
arrive on the Day of Rising with what they have 











misappropriated. Then every self will be paid in full 
for what it earned. They will not be wronged. 

162 Is someone who pursues the pleasure of Allah 
the same as someone who incurs displeasure from 
Allah and whose refuge is Hell? What an evil 
destination! 163 They have different ranks with 
Allah. Allah sees what they do. 

164 Allah showed great kindness to the believers 
when He sent a Messenger to them from among 
themselves to recite His Signs to them and purify 
them and teach them the Book and Wisdom, even 





though before that they were clearly misguided. 





when you have already inflicted twice as much, you 
say, ‘How could this possibly happen?” Say, ‘It has 





come from your own selves.’ Allah has power over 
166 What assailed you on the day the two armies 
met was by Allah’s permission, so that He would 
know the believers, 167 and so that He would know 











the hypocrites. They were told, “Come and fight in 
the Way of Allah or at least help defend us.’ They. 
said, ‘If we knew that there would be a fight, we 








would certainly follow you.’ They were closer to 
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56. 
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unbelief that day than to belief, saying with their 
mouths what was not in their hearts. And Allah 
knows best what they are hiding. 

168 They are those who said of their brothers, when 
they themselves had stayed behind, ‘If they had only 


obeyed us, they would not have been killed.’ Say, 








‘Then ward off death from yourselves if you are 
telling the truth.’ 

169 Do not suppose that those killed in the Way of 
Allah are dead. No indeed! They are alive and well 
provided for in the very presence of their Lord, 170 
delighting in the favour Allah has bestowed on 
them, rejoicing over those they left behind who have 





not yet joined them, feeling no fear and knowing no 
sorrow, 





171 rejoicing in blessings and favour from Allah and 
that Allah does not let the wage of the believers go to 
172 Those who did good and were godfearing, 
among those who responded to Allah and the 








Messenger after the wound had been inflicted, will 
have an immense reward: 
173 those to whom people said, “The people have 


gathered against you, so fear them.’ But that merely 





increased their belief and they said, ‘Allah is enough 
for us and the Best of Guardians.’ 

174 So they returned with blessings and bounty. 
from Allah and no evil touched them. They pursued 
the pleasure of Allah. Allah’s favour is indeed 
immense. 

175 It was only Shaytan frightening you through his 





friends. But do not fear them — fear Me if you are 
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believers. 

176 Do not let those who rush headlong into 
unbelief sadden you. They do not harm Allah in any 
way. Allah desires to assign no portion to them in 
the Next World. They will have a terrible 

punish ment. 

177 Those who sell belief for unbelief do not harm 
Allah in any way. 

178 Those who disbelieve should not imagine that 
the extra time We grant to them is good for them. 











We only allow them more time so they will increase 
in evildoing. They will have a humiliating 





179 Allah will only leave the believers in the position 





you now are in so that He can sift out the rotten 





from the good. Allah has not given you access to the 
Unseen. But Allah chooses those of His Messengers 
whom He wills. So believe in Allah and His 
Messengers. If you believe and are godfearing you 
will have an immense reward. 

180 Those who are tight-fisted with the bounty. 
Allah has given them should not suppose that that is 
better for them. No indeed, it is worse for them! 
What they were tight-fisted with will be hung 
around their necks on the Day of Rising, Allah is the 
inheritor of the heavens and the earth and Allah is 
aware of what you do. 

181 Allah has heard the words of those who say, 
‘Allah is poor and we are rich.” We will write down 
what they said and their killing of the Prophets 

















without any right to do so and We will say, “Taste the 
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punishment of the Burning.’ 182 That is on account 





of what you did. Allah does not wrong His slaves. 
183 Those who say, ‘Allah has made a contract with 
us that we should not believe in any Messenger until 











he brings us a sacrifice consumed by fire.’ Say, 








‘Messengers came to you before me with the Clear 


them if you are telling the truth?’ 184 If they deny 








you, Messengers before you were also denied, who 


brought the Clear Signs and written texts and the 
illuminating Book. 





185 Every self will taste death. You will be paid your 





wages in full on the Da 
distanced from the Fire and admitted to the Garden 
has triumphed. The life of this world is just the 


y_of Rising. Anyone who is 








enjoyment of delusion. 

186 You will be tested in your wealth and in 
yourselves and you will hear many abusive words 
from those given the Book before you and from 
those who are idolaters. But if you are steadfast and 
godfearing, that is the most resolute course to take. 
187 Allah made a covenant with those given the 





Book: ‘You must make it clear to people and not 
conceal it.” But they toss it in disdain behind their 
backs and sell it for a paltry price. What an evil sale 





they make! 
188 Those who exult in what they have done and 
love to be praised for what they have not done 





should not suppose that they have escaped the 
punishment. They will have a painful punishment. 
189 The kingdom of the heavens and earth belongs 
to Allah. Allah has power over all things. 
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people with intelligence: 191 those who remember 
Allah, standing, sitting and lying on their sides, and 





reflect on the creation of the heavens and the earth: 
‘Our Lord, You have not created this for nothing. 
Glory be to You! So safeguard us from the 
punishment of the Fire. 192 Our Lord, those You 
cast into the Fire, You have indeed disgraced. The 
wrongdoers will have no helpers. 193 Our Lord, we 








heard a caller calling us to belief: ‘Believe in your 
Lord’, 
wrong actions, erase our bad actions from 

take us back to You with 7 we are scaly ri 
194 Our Lord, give us what You promised us 
through Your Messengers, and do not disgrace us on 
the Day of Rising, You do not break Your promise.’ 
195 Their Lord responds to them: ‘I will not let the 
deeds of any. doer Tamong y you 80 to west, male or 


and we believed. Our L xd, surgi us our 


































Those ies ane hijtah me were driven bas 
homes and suffered harm in My Wa 
were Boake I will erase their bad ac 


rewards is “als Allah, 196 Do not! be eee by. 
the fact that those who disbelieve move freely about 
the earth. 197 A brief enjoyment; then their shelter 
will be Hell. What an evil resting-place! 198 But 
those who have taqwa of their Lord will have 
Gardens with rivers flowing under them, remaining 
in them timelessly, for ever: hospitality from Allah. 
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What is with Allah is better for those who are truly 
good. 199 Among the people of the Book there are 
some who believe in Allah and in what has been sent 





down to you and what was sent down to them, and 
who are humble before Allah. They do not sell 





llah’s Signs for a paltry price. Such people will have 
their reward with their Lord. And Allah is swift at 
reckoning. 200 You who believe, be steadfast; be 
supreme in steadfastness; be firm on the battlefield; 
and have taqwa of Allah; so that hopefully you will 











be successful. 
3. 4. Surat an-Nisa’ — Women 
1. 1 O mankind, have taqwa of your Lord who created you 
from a single self and created its mate from it and then 








disseminated many men and women from the two of them. 
Have taqwa of Allah in whose name you make demands on 





one another and also in respect of your families. Allah 
watches over you continually. 
1. 2 Give orphans their property, and do not substitute 
bad things for good. Do not assimilate their 








property into your own. Doing that isa serious 
2. 3 If you are afraid of not behaving justly towards 
orphans, then marry other permissible women, two, 





three or four. But if you are afraid of not treating 
them equally, then only one, or those you own as 
slaves. That makes it more likely that you will not be 


unfair. 











3, 4 Give women their dowries as an outright gift. But 
if they are happy to give you some of it, consume it 
with pleasure and goodwill. 
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7. 8 If other relatives or orphans or poor people attend 


10. 


5 Do not hand over to the incompetent any 
property of theirs for which Allah has made you 





responsible, but provide for them and clothe them 











out of it, and speak to them correctly and 
courteously. 





. 6 Keep a close check on orphans until they reach a 


marriageable age, then if you perceive that they have 
sound judgment hand over their property to them. 


fe a a a ne (pee PS 


Do not consume it extravagantly and precipitately 











before they come of age. Those who are wealthy 
should abstain from it altogether. Those who are 
poor should use it sensibly and correctly. When you 








hand over their property to them ensure that there 
are witnesses on their behalf. Allah suffices as a 
Reckoner. 

7 Men receive a share of what their parents and 
relatives leave and women receive a share of what 





their parents and relatives leave, a fixed share, no 
matter whether it is a little or a lot. 








the sharing-out, provide for them out of it and speak 
to them correctly and courteously. 





. 2 People should show concern in the same way that 





they would fear for small children if they were to die 
leaving them behind. They should have taqwa of 
Allah and say words that are appropriate. 

10 People who consume the property of orphans 
wrongfully consume nothing in their bellies except 

















fire. They will roast in a Searing Blaze. 
11 Allah instructs you regarding your children: A 





male receives the same as the share of two females. If 
there are more than two daughters they receive two- 
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thirds of what you leave. If she is one on her own she 
receives a half. Each of your parents receives a sixth 
of what you leave if you have children. If you are 





childless and your heirs are your parents your 
mother receives a third. If you have brothers or 





sisters your mother receives a sixth, after any bequest 





you make or any debts. With regard to your ‘then 





and your sons, you do not know which of them is 





going to benefit you more. These are cbligaiars. 
shares from Allah. Allah is All-Knowing, All-Wi. 
12 Yo 
are childless. If they have children you receive a 








eive half of what your wives leave if they 











quarter of what they leave after any bequest they 
make or any debts. They receive a quarter of what 
leave if a re childless. If ame have children 





se you ee or any aie ifs aman or woman 





has no direct heirs, but has a brother or sister, each 
of them receives a sixth. If there are more than that 


they share in a third after any bequest you make or 





any debts, making sure that no one’s rights are 
prejudiced. This is an ction from Allah. Allah 
is All-Knowing, All-Forbearing, 13 These are Allah’s 
limits. As for those who obey Allah and His 
Messenger, We will admit them into Gardens with 








rivers flowing under them, remaining in them 
timelessly, for ever. That is the Great Victory. 14 As 
for those who disobey Allah and His Messenger and 
overstep His limits, We wil admit ae into a Fire, 














humains punishment. 
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15 If any of your women commit fornication, four 





of you must be witnesses against them. If they bear 
witness, detain them in their homes until death 





releases them or Allah ordains another procedure for 
their case. 

16 If two men commit a like abomination, punish 
them. If they repent and reform, leave them alone. 
Allah is Ever-Returning, Most Merciful. 

17 Allah only accepts the repentance of those who 











do evil in ignorance and then quickly repent after 





doing it. Allah turns towards such people. Allah is 
All-Knowing, All-Wise. 18 There is no repentance 
for people who persist in doing evil until death 
comes to them and who then say, “Now I repent,’ 











nor for people who die unbelievers. We have 








prepared for them a painful punishment. 

19 You who believe! it is not lawful for you to inherit 
women by force. Nor may you treat them harshly so 
that you can make off with part of what you have 





given them, unless they commit an act of flagrant 
indecency. Live together with them correctly and 
courteously, 


you dislike something in which Allah has placed a 





lot of good. 
20 If you desire to exchange one wife for another 








and have given your original wife a large amount, do 





not take any of it. Would you take it by means of 
slander and outright crime? 21 How could you take 





it when you have been intimate with one another 
and they have made a binding contract with you? 
22 Do not marry any women whom your fathers 

married — except for what may have already taken 
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place. That is an indecent act, a loathsome thing and 
an evil path. 
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Translator’s note 


3. Sarah Al ‘Imran — The Family of ‘Imran 96 — 200 


96 The first House established for mankind was that at Bakkah, 
a place of blessing and a guidance for all beings. 97 In it are 
Clear Signs — the Maqam of Ibrahim. All who enter it are safe. 
Hajj to the House is a duty owed to Allah by all mankind - 
those who can find a way to do it. But if anyone disbelieves, 
Allah is Rich Beyond Need of any being. 


98 Say, “People of the Book, why do you reject Allah’s 
Signs when Allah is witness of everything you do?’ 99 Say, 
‘People of the Book, why do you bar those who believe 
from the Way of Allah, desiring to make it crooked, when 
you yourselves are witnesses to it? Allah is not unaware of 
what you do.’ 


100 You who believe! if you obey a group of those given 
the Book, they will make you revert to unbelievers after 
you have believed. 

101 How can you disbelieve, when Allah’s Signs are 
recited to you and the Messenger is there among you? 
Whoever holds fast to Allah has been guided to a straight 
path. 

102 You who believe! have taqwa of Allah with the taqwa 
due to Him and do not die except as Muslims. 

103 Hold fast to the rope of Allah all together, and do not 
separate. Remember Allah’s blessing to you when you 
were enemies and He joined your hearts together so that 
you became brothers by His blessing. You were on the 
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very brink of a pit of the Fire and He rescued you from it. 
In this way Allah makes His Signs clear to you, so that 
hopefully you will be guided. 


104 Let there be a community among you who call to the 
good, and enjoin the right, and forbid the wrong. They 


are the ones who have success. 


105 Do not be like those who split up and differed after 
the Clear Signs came to them. They will have a terrible 


punishment 


106 on the Day when faces are whitened and faces are 
blackened. As for those whose faces are blackened: ‘What! 
Did you disbelieve after having believed? Taste the 
punishment for your unbelief!’ 107 As for those whose 
faces are whitened, they are in Allah’s mercy, remaining in 
it timelessly, for ever. 


108 These are Allah’s Signs which We recite to you with 
truth. Allah desires no wrong for any being. 109 
Everything in the heavens and everything in the earth 
belongs to Allah. All matters return to Allah. 


110 You are the best nation ever to be produced before 
mankind. You enjoin the right, forbid the wrong and 
believe in Allah. If the People of the Book were to believe, 
it would be better for them.Some of them are believers 
but most of them are deviators. 


111 They will not harm you except with abusive words. If 
they fight you, they will turn their backs on you. Then 
they will not be helped. 

112 They will be plunged into abasement wherever they 
are found, unless they have a treaty with Allah and with 
the people. They have brought down anger from Allah 


upon themselves, and they have been plunged into 
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destitution. That was because they rejected Allah’s Signs 
and killed the Prophets without any right to do so. That 
was because they disobeyed and went beyond the limits. 
113 They are not all the same. There is a community 
among the People of the Book who are upright. They 
recite Allah’s Signs throughout the night, and they 
prostrate. 114 They believe in Allah and the Last Day, and 
enjoin the right and forbid the wrong, and compete in 
doing good. They are among the righteous. 115 You will 
not be denied the reward for any good thing you do. Allah 


knows those who have taqwa. 


116 As for those who disbelieve, their wealth and children 
will not help them against Allah in any way. They are the 
Companions of the Fire, remaining in it timelessly, 


forever. 


117 The metaphor of what they spend in their life in this 
world is that of a wind with an icy bite to it which strikes 
the crops of a people who have wronged themselves and 
destroys them. Allah did not wrong them; rather it was 
themselves they were wronging. 


118 You who believe, do not take any outside yourselves 
as intimates. They will do anything to harm you. They 
love what causes you distress. Hatred has appeared out of 
their mouths, but what their breasts hide is far worse. We 
have made the Signs clear to you if you use your intellect. 
119 There you are, loving them when they do not love 
you, even though you believe in all the Books. When they 
meet you, they say, “We believe.’ But when they leave they 
bite their fingers out of rage against you. Say, ‘Die in your 
rage.’ Allah knows what your hearts contain. 


120 If something good happens to you, it galls them. If 
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something bad strikes you, they rejoice at it. But if you are 
steadfast and godfearing, their scheming will not harm 
you in any way. Allah encompasses what they do. 


121 Remember when you left your family early in the day 
to install the believers in their battle stations. Allah is All- 
Hearing, All-Knowing. 

122 And remember when two of your clans were on the 
point of losing heart and Allah was their Protector. Let 
the believers put their trust in Allah. 


123 Allah helped you at Badr when you were weak so 
have taqwa of Allah, so that hopefully you will be 
thankful. 124 And when you said to the believers, ‘Is it 
not enough for you that your Lord reinforced you with 
three thousand angels, sent down?’ 125 Yes indeed! But if 
you are steadfast and are godfearing and they come upon 
you suddenly, your Lord will reinforce you with five 
thousand angels, clearly identified. 


126 Allah only did this for it to be good news for you and 
so that your hearts might be set at rest by it (help comes 
from no one but Allah, the Almighty, the All-Wise) 127 
and so that He might cut off a group of those who 
disbelieve or crush them and they might be turned back in 
defeat. 


128 You have no part in the affair. Either He will turn 
towards them or He will punish them, for they are 
wrongdoers. 129 Everything in the heavens and 
everything in the earth belongs to Allah. He forgives 
whoever He wills and punishes whoever He wills. Allah is 
Ever-Forgiving, Most Merciful. 


130 You who believe, do not feed on usury, multiplied 
and then remultiplied. Have taqwa of Allah so that 
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hopefully you will be successful. 131 Have fear of the Fire 
which has been prepared for the unbelievers. 132 Obey 
Allah and the Messenger so that hopefully you will gain 


mercy. 


133 Race each other to forgiveness from your Lord anda 
Garden as wide as the heavens and the earth, prepared for 91 
the godfearing: 


134 those who give in times of both ease and hardship, 
those who control their rage and pardon other people - 94 
Allah loves the good-doers - 


135 those who, when they act indecently or wrong 

themselves, remember Allah and ask forgiveness for their 

bad actions (and who can forgive bad actions except 98 

Allah?) and do not knowingly persist in what they were 

doing. 

136 Their recompense is forgiveness from their Lord, and 

Gardens with rivers flowing under them, remaining in { 
; : 07 

them timelessly, for ever. How excellent is the reward of 

those who act! 


137 Whole societies have passed away before your time, so 108 
travel about the earth and see the final fate of the deniers. 


138 This is a clear explanation for all mankind, and 
; a ; 109 
guidance and admonition for those who are godfearing. 


139 Do not give up and do not be downhearted. You shall 109 
be uppermost if you are believers. 


140 If you have received a wound, they have already 

received a similar wound. We deal out such days to people 

turn by turn, so that Allah will know those who believe 110 
and can gather martyrs from among you — Allah does not 


love wrongdoers — 


141 and so that Allah can purge those who believe and 113 
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wipe out the unbelievers. 


142 Or did you imagine that you were going to enter the 
Garden without Allah knowing those among you who 


had struggled and knowing the steadfast? 


143 You were longing for death before you met it. Now 
you have seen it with your own eyes. 


144 Muhammad is only a Messenger and he has been 
preceded by other Messengers. If he were to die or be 
killed, would you turn on your heels? Those who turn on 
their heels do not harm Allah in any way. Allah will 
recompense the thankful. 


145 No self can die except with Allah’s permission, at a 
predetermined time. If anyone desires the reward of this 
world, We will give him some of it. If anyone desires the 
reward of the Next World, We will give him some of it. 
We will recompense the thankful. 


146 Many a Prophet has been killed, when there were 
many thousands with him! They did not give up in the 
face of what assailed them in the Way of Allah, nor did 
they weaken, nor did they yield. Allah loves the steadfast. 
147 All they said was, ‘Our Lord, forgive us our wrong 
actions and any excesses we went to in what we did and 
make our feet firm and help us against these unbelieving 
people.’ 

148 So Allah gave them the reward of this world and the 
best reward of the Next World. Allah loves good-doers. 


149 You who believe! if you obey those who disbelieve, 
they will turn you round on your heels and you will be 
transformed into losers. 150 No, Allah is your Protector. 
And He is the best of helpers. 


151 We will cast terror into the hearts of those who 
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123 


127 


127 
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disbelieve because they have associated others with Allah 
for which He has not sent down any authority. Their 
shelter will be the Fire. How evil is the abode of the 
wrongdoers! 


152 Allah fulfilled His promise to you when you were 
slaughtering them by His permission. But then you 
faltered, disputing the command, and disobeyed after He 
showed you what you love. Among you are those who 
want this world and among you are those who want the 
Next World. Then He turned you from them in order to 
test you — but He has pardoned you. Allah shows favour 
to the believers. 


153 Remember when you were scrambling up the slope, 
refusing to turn back for anyone, and the Messenger was 
calling to you from the rear. Allah rewarded you with one 
distress in return for another so you would not feel grief 
for what escaped you or what assailed you. Allah is aware 
of what you do. 


154 Then He sent down to you, after the distress, 
security, restful sleep overtaking a group of you, whereas 
another group became prey to anxious thoughts, thinking 
other than the truth about Allah — thoughts belonging to 
the Time of Ignorance - saying, “Do we have any say in 
the affair at all?’ Say, “The affair belongs entirely to Allah.’ 
They are concealing things inside themselves which they 
do not disclose to you, saying, “If we had only had a say in 
the affair, none of us would have been killed here in this 
place.’ Say, ‘Even if you had been inside your homes, those 
people for whom being killed was decreed would have 
gone out to their place of death.’ So that Allah might test 
what is in your breasts and purge what is in your hearts. 
Allah knows the contents of your hearts. 
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155 Those of you who turned their backs on the day the 
two armies clashed — it was Shaytan who made them slip 
for what they had done. But Allah has pardoned them. 
Allah is Ever-Forgiving, All-Forbearing. 


156 You who believe! do not be like those who disbelieve 
and say of their brothers, when they are going on journeys 
or military expeditions, ‘If they had only been with us, 
they would not have died or been killed,’ so that Allah can 
make that anguish for them in their hearts. It is Allah 
Who gives life and causes to die. Allah sees what you do. 


157 If you are killed in the Way of Allah or if you die, 
forgiveness and mercy from Allah are better than 
anything you can acquire. 158 If you die or you are killed, 
it is to Allah that you will be gathered. 


159 Itis a mercy from Allah that you were gentle with 
them. If you had been rough or hard of heart, they would 
have scattered from around you. So pardon them and ask 
forgiveness for them, and consult with them about the 
matter. Then when you have reached a firm decision, put 
your trust in Allah. Allah loves those who put their trust 
in Him. 

160 If Allah helps you, no one can vanquish you. If He 
forsakes you, who can help you after that? So the believers 
should put their trust in Allah. 


161 No Prophet would ever be guilty of 
misappropriation. Those who misappropriate will arrive 
on the Day of Rising with what they have 
misappropriated. Then every self will be paid in full for 
what it earned. They will not be wronged. 


162 Is someone who pursues the pleasure of Allah the 
same as someone who incurs displeasure from Allah and 
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whose refuge is Hell? What an evil destination! 163 They 
have different ranks with Allah. Allah sees what they do. 


164 Allah showed great kindness to the believers when He 
sent a Messenger to them from among themselves to 
recite His Signs to them and purify them and teach them 
the Book and Wisdom, even though before that they were 
clearly misguided. 


165 Why is it that when a calamity happens to you, when 
you have already inflicted twice as much, you say, ‘How 
could this possibly happen?’ Say, ‘It has come from your 
own selves.’ Allah has power over all things. 


166 What assailed you on the day the two armies met was 
by Allah’s permission, so that He would know the 
believers, 167 and so that He would know the hypocrites. 
They were told, ‘Come and fight in the Way of Allah or at 
least help defend us.’ They said, ‘If we knew that there 
would be a fight, we would certainly follow you.’ They 
were closer to unbelief that day than to belief, saying with 
their mouths what was not in their hearts. And Allah 
knows best what they are hiding. 


168 They are those who said of their brothers, when they 
themselves had stayed behind, ‘If they had only obeyed 
us, they would not have been killed.’ Say, “Then ward off 
death from yourselves if you are telling the truth.’ 

169 Do not suppose that those killed in the Way of Allah 
are dead. No indeed! They are alive and well provided for 
in the very presence of their Lord, 170 delighting in the 
favour Allah has bestowed on them, rejoicing over those 
they left behind who have not yet joined them, feeling no 


fear and knowing no sorrow, 


171 rejoicing in blessings and favour from Allah and that 
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182 


Allah does not let the wage of the believers go to waste. 


172 Those who did good and were godfearing, among 
those who responded to Allah and the Messenger after 


184 
the wound had been inflicted, will have an immense 
reward: 
173 those to whom people said, ‘The people have 
gathered against you, so fear them.’ But that merely 186 


increased their belief and they said, ‘Allah is enough for us 
and the Best of Guardians.’ 


174 So they returned with blessings and bounty from 
Allah and no evil touched them. They pursued the 190 
pleasure of Allah. Allah’s favour is indeed immense. 


175 It was only Shaytan frightening you through his 
friends. But do not fear them — fear Me if you are 191 
believers. 


176 Do not let those who rush headlong into unbelief 
sadden you. They do not harm Allah in any way. Allah 192 
desires to assign no portion to them in the Next World. 


They will have a terrible punishment. 
177 Those who sell belief for unbelief do not harm Allah 


in any way. 


195 


178 Those who disbelieve should not imagine that the 
extra time We grant to them is good for them. We only 
allow them more time so they will increase in evildoing. 


They will have a humiliating punishment. 


179 Allah will only leave the believers in the position you 
now are in so that He can sift out the rotten from the 
good. Allah has not given you access to the Unseen. But 198 
Allah chooses those of His Messengers whom He wills. So 
believe in Allah and His Messengers. If you believe and 


are godfearing you will have an immense reward. 
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180 Those who are tight-fisted with the bounty Allah has 200 
given them should not suppose that that is better for 

them. No indeed, it is worse for them! What they were 
tight-fisted with will be hung around their necks on the 

Day of Rising. Allah is the inheritor of the heavens and 

the earth and Allah is aware of what you do. 


181 Allah has heard the words of those who say, ‘Allah is 
poor and we are rich.’ We will write down what they said 
and their killing of the Prophets without any right to do 505 
so and We will say, “Taste the punishment of the Burning.’ 

182 That is on account of what you did. Allah does not 


wrong His slaves. 


183 Those who say, ‘Allah has made a contract with us 
that we should not believe in any Messenger until he 
brings us a sacrifice consumed by fire.’ Say, ‘Messengers 
came to you before me with the Clear Signs and with 

; : : ; 207 
what you say. So why did you kill them if you are telling 

the truth?’ 184 If they deny you, Messengers before you 

were also denied, who brought the Clear Signs and 


written texts and the illuminating Book. 


185 Every self will taste death. You will be paid your wages 
in full on the Day of Rising. Anyone who is distanced 
from the Fire and admitted to the Garden has triumphed. 
The life of this world is just the enjoyment of delusion. 


209 


186 You will be tested in your wealth and in yourselves 

and you will hear many abusive words from those given 

the Book before you and from those who are idolaters. 216 
But if you are steadfast and godfearing, that is the most 

resolute course to take. 

187 Allah made a covenant with those given the Book: 218 
“You must make it clear to people and not conceal it.’ But 
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they toss it in disdain behind their backs and sell it for a 
paltry price. What an evil sale they make! 

188 Those who exult in what they have done and love to 
be praised for what they have not done should not 


21 
suppose that they have escaped the punishment. They A 
will have a painful punishment. 
189 The kingdom of the heavens and earth belongs to 599 


Allah. Allah has power over all things. 


190 In the creation of the heavens and the earth, andthe 223 
alternation of night and day, there are Signs for people 
with intelligence: 191 those who remember Allah, 
standing, sitting and lying on their sides, and reflect on 
the creation of the heavens and the earth: ‘Our Lord, You 
have not created this for nothing. Glory be to You! So 
safeguard us from the punishment of the Fire. 192 Our 
Lord, those You cast into the Fire, You have indeed 
disgraced. The wrongdoers will have no helpers. 193 Our 
Lord, we heard a caller calling us to belief: “Believe in your 
Lord!’, and we believed. Our Lord, forgive us our wrong 
actions, erase our bad actions from us and take us back to 
You with those who are truly good. 194 Our Lord, give us 
what You promised us through Your Messengers, and do 
not disgrace us on the Day of Rising. You do not break 
Your promise.’ 195 Their Lord responds to them: ‘T will 
not let the deeds of any doer among you go to waste, male 
or female — you are both the same in that respect. Those 
who made hijrah and were driven from their homes and 
suffered harm in My Way and fought and were killed, I 
will erase their bad actions from them and admit them 
into Gardens with rivers flowing under them, as a reward 
from Allah. The best of all rewards is with Allah.’ 196 Do 
not be deceived by the fact that those who disbelieve move 
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freely about the earth. 197 A brief enjoyment; then their 
shelter will be Hell. What an evil resting-place! 198 But 
those who have taqwa of their Lord will have Gardens 
with rivers flowing under them, remaining in them 
timelessly, for ever: hospitality from Allah. What is with 
Allah is better for those who are truly good. 199 Among 
the people of the Book there are some who believe in 
Allah and in what has been sent down to you and what 
was sent down to them, and who are humble before 
Allah. They do not sell Allah’s Signs for a paltry price. 
Such people will have their reward with their Lord. And 
Allah is swift at reckoning. 200 You who believe, be 
steadfast; be supreme in steadfastness; be firm on the 
battlefield; and have taqwa of Allah; so that hopefully you 


will be successful. 
4. Sarat an-Nisa’ — Women 247 


1 O mankind, have taqwa of your Lord who created you from a 
single self and created its mate from it and then disseminated 
many men and women from the two of them. Have taqwa of 547 
Allah in whose name you make demands on one another and 

also in respect of your families. Allah watches over you 


continually. 


2 Give orphans their property, and do not substitute bad 

things for good. Do not assimilate their property into 254 
your own. Doing that is a serious crime. 

3 If you are afraid of not behaving justly towards orphans, 

then marry other permissible women, two, three or four. 

But if you are afraid of not treating them equally, then 257 
only one, or those you own as slaves. That makes it more 

likely that you will not be unfair. 


4 Give women their dowries as an outright gift. But if 270 
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they are happy to give you some of it, consume it with 
pleasure and goodwill. 


5 Do not hand over to the incompetent any property of 
theirs for which Allah has made you responsible, but 
provide for them and clothe them out of it, and speak to 
them correctly and courteously. 


6 Keep a close check on orphans until they reach a 
marriageable age, then if you perceive that they have 
sound judgment hand over their property to them. Do 
not consume it extravagantly and precipitately before they 
come of age. Those who are wealthy should abstain from 
it altogether. Those who are poor should use it sensibly 
and correctly. When you hand over their property to 
them ensure that there are witnesses on their behalf. Allah 
suffices as a Reckoner. 


7 Men receive a share of what their parents and relatives 
leave and women receive a share of what their parents and 
relatives leave, a fixed share, no matter whether it is a little 
or a lot. 


8 If other relatives or orphans or poor people attend the 
sharing-out, provide for them out of it and speak to them 
correctly and courteously. 

9 People should show concern in the same way that they 
would fear for small children if they were to die leaving 
them behind. They should have taqwa of Allah and say 
words that are appropriate. 

10 People who consume the property of orphans 
wrongfully consume nothing in their bellies except fire. 
They will roast in a Searing Blaze. 

11 Allah instructs you regarding your children: A male 
receives the same as the share of two females. If there are 
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more than two daughters they receive two-thirds of what 
you leave. If she is one on her own she receives a half. Each 
of your parents receives a sixth of what you leave if you 
have children. If you are childless and your heirs are your 
parents your mother receives a third. If you have brothers 
or sisters your mother receives a sixth, after any bequest 
you make or any debts. With regard to your fathers and 
your sons, you do not know which of them is going to 
benefit you more. These are obligatory shares from Allah. 
Allah is All-Knowing, All-Wise. 12 You receive half of 
what your wives leave if they are childless. If they have 
children you receive a quarter of what they leave after any 
bequest they make or any debts. They receive a quarter of 
what you leave if you are childless. If you have children 
they receive an eighth of what you leave after any bequest 
you make or any debts. If a man or woman has no direct 
heirs, but has a brother or sister, each of them receives a 
sixth. If there are more than that they share in a third after 
any bequest you make or any debts, making sure that no 
one’s rights are prejudiced. This is an instruction from 
Allah. Allah is All-Knowing, All-Forbearing. 13 These are 
Allah’s limits. As for those who obey Allah and His 
Messenger, We will admit them into Gardens with rivers 
flowing under them, remaining in them timelessly, for 
ever. That is the Great Victory. 14 As for those who 
disobey Allah and His Messenger and overstep His limits, 
We will admit them into a Fire, remaining in it timelessly, 
for ever. They will have a humiliating punishment. 

15 If any of your women commit fornication, four of you 
must be witnesses against them. If they bear witness, 
detain them in their homes until death releases them or 
Allah ordains another procedure for their case. 
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16 If two men commit a like abomination, punish them. 349 
If they repent and reform, leave them alone. Allah is Ever- 
Returning, Most Merciful. 


17 Allah only accepts the repentance of those who do evil 

in ignorance and then quickly repent after doing it. Allah 

turns towards such people. Allah is All-Knowing, All- 

Wise. 18 There is no repentance for people who persist in 355 
doing evil until death comes to them and who then say, 

‘Now I repent,’ nor for people who die unbelievers. We 

have prepared for them a painful punishment. 


19 You who believe! it is not lawful for you to inherit 

women by force. Nor may you treat them harshly so that 

you can make off with part of what you have given them, 

unless they commit an act of flagrant indecency. Live 359 
together with them correctly and courteously. If you 

dislike them, it may well be that you dislike something in 
which Allah has placed a lot of good. 


20 If you desire to exchange one wife for another and have 
given your original wife a large amount, do not take any 
of it. Would you take it by means of slander and outright 366 
crime? 21 How could you take it when you have been 

intimate with one another and they have made a binding 


contract with you? 


22 Do not marry any women whom your fathers married 
— except for what may have already taken place. Thatisan 371 
indecent act, a loathsome thing and an evil path. 


Glossary 385 
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